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Abstract 


This work is a critical presentation of original sources relating 
to the MahGyoga and Atiyogas traditions of the rNying-ma echool of 
Tibetan Buddhism, namely’. the principal tantra-text of that 
school. Gubyvagarbhatattvavinisfcavamahatantra., and kLong-chen Rat- 
‘pyams-pa's commentary, Phyogs-bcyw wmun-sel. It comprises an 
introduction, an edition of the Tibetan root~text, an annotated 
translation and bibliography. 


4) The introduction considers: the position of the thre® inrer 
classes of tantra (nang-rgyvud sde-gsum) within the rNying-ma 
tradition; the extant texts of the rgeyud-sde and sgzrub-sde 
divisions of Mahayoga within the bka't-'gyur and the rnving-ma'i 
reyvud-'‘bum and the transmission of the latter from its compila- 
tion until recent times; the relationship between the eighteen 
tanitreas of the peyud-sde section and the sgyu-'phryul cycie: the 
contents of the cycle and the position of the long. medium and 
short versions of the GQGuhyvagarbng@ within p th ae the etructured 
contents of this root-tantra; the controversy surrounding its 
origins: the Indian historical perspective and commentaries; the 
Tibeten translations; the practical synthesis of -s = S- 
gsm; the bka'-ma lineages with emphasis on the relevant 
indigenous Tibetan commentaries; the gter-ms related literature; 
ten philosophical topics elaborated in the Guhyegarbha:; the two 
exegetical interpretations; and the editions of the source 
materials which have been consulted. 


ti) The edition of the root-text is based, in the absence of 
Sanskrit ms., on extant Tibetan versions found in the bka'-'"gyur 
and the inying-ma'i rgvud-'bpum. the Karms'i Chos-sgar blockprint, 
and the versions utilised by kKLong-chen Rab-'byams-pa and Lo-chen 
Dharmagri in their commentaries. 


1ii) The translation of the root-tantra igs accompanied by the 
full text of klLong-chen Rab-'byams-pa's interlinear sections 


(@zhung-don)., each of which is preceded vy an overview (gpyvi- 
don). 


iv) The bibliography has two sections. the first comprising those 
Texts cited by kLong-chen Rab-'byame-pa in phyogs-pcy mun-sel, 


and the second those works referred to in the introduction and 
annotations. 
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Preface 


over several years, while working on the transiation and edition 
of the late bDud-‘joms Rin-po-che's Myingma School of Tibetan 
Buddbiam: ttg Fundamentals and Hiateary. I became increasingly 
aware of the central importance of the Gubvaegarbhatantra ard the 
esteem in which it is held by the rNying-ma-pa. In order to 
epen up @nd consolidate our understanding of that eighth century 
tradition, clearly thiz basic text would have to be eatablished 
in a critical edition alongside its commenias‘ies, and, «as more 
primary sources are published in India, it would be an essential 
teagk for Tibatologists to make some of them accessible to western 
scholarship for the first time. This would also give some impetus 
to the current revival of tne rNying-ma communities in Nepal, 
India, and indeed Tibet, where the tradition itself nas been made 
eweare of the value of western scholarship. largely through the 
efforta of E. Gene Smith. It ia therefore with these two aims 
that I embarked on the present study. Each chapter of the root- 
tantre is accompanied by kLong-chen Rab-‘byama-pa's intarlinear 
commentary, and in the course of annotation, his interpretations 
ere juxtaposed with those of Lo-chen Dharmatri. Between them, 
these commentators represent the two major exegetical traditions 
ef the Guhvagarbha in Tibet. Of course. this study is by no means 
the definitive statement on the Gubyagarbhatantra. Only when ail 
extant obuentasies have been fully translated and compared 
could such a conclusive treatise ever be written. in the 


meantime, it is hoped that the intricacies of kLong-chen-pa's 


exegesia will augment our understanding of the relationship 
between Mahayoga and Atiyoga, and open up further avenues for 


research in this field. 


The problems involved in the interpretation of tantra-texts like 
the Gubyvagarbha are immense, and errors are virtually unavoid- 
able. Quite apart from the absence of the original Sanskrit 
manuscripts, there are linguistic obscurities in the Tibetsn 
which even the surviving oral tradition ig unable to resolve. 
This has been explicitly stated by Dingo Knryentse Rinpoche. 
who is revered as the greatest living authority on the rNying-ma 
school. I would therefore ask those responsible for maintaining 
this tradition to understand the underlying motivation and not to 
look too harshly on my errors or omissions. Many of these 
problems will be confronted in the course of the annotations, and 
I wish. at thia point, to acknowledge tne assistance cf all those 


scholars who devoted time and energy to the task. 


Firstly. my thanks are due to Phillip Denwood. Lecturer in 
Tibetan at SOAS, who supervized the resaarch in a methodical, 
Sympathetic and supportive manner and offered much sound advice 
on problems relating to language and the architecture of the 
Vimana in particular. Humble thanks are also due to H.H. Dingo 
Khyentse Rinpoche who gave much of his precious time to my tire- 
some questions during his sojourn in the Derdogne. in June, 1986. 
Others scholars who assisted at that time were Dzokchen Khenpo 
Thupten, Nyoshul Khen Rinpoche. Tulku Pema Wangyal. and Konchok 
Tenzin. Khenpo Thupten in particular addressed himself to the 


linguistic and technical problems with great enthusiaga. I as 


also indebted to the library of SOAS, University of London, for 
access to library and microfiche facilities, to Lama Chime of? 
the British Library Oriental Manuscripts Division. to Michael 
O'Keefe of the India Office Library. and to Christian Bruyat at 
the Tibetan library of the Association de Chantetoube in the 
Dordogne for making source materials available. Additional thanks 
are due to Dr Tadeusz Skorupeki of SOAS. who kindly offered 
advice on certain Indic source materials. and to Matthew Kapstein 
of the University of Chicago who in past years worked with me to 
construct the technical English vocabulary employed in this and 
other studies. Above ali, I wish to express my gratitude to the 
British Academy for their generous studertship awarded from 1983- 
i966, to SOAS for the Miliiicent Harrington Award covering the 
sam2 pericd., and to Dr John Brockington. Senior Lecturer in 
Sanskrit at Edinburgh University, and Dr Michael Aris of Wolfson 
College. Gutovs for supperting my initial application to the 
Academy. Finaliy. thanks are due to Mike Farmer who provided 
word-processing facilities, without which the project would never 


have been completed in three years. 


Gyurme Dorje 
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Introduction 
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Introduction 
1. The rNying-ma School and the Three Inner Classes of Tantra: 


The mandale of the hundred peaceful and wrathful deities firet 
at eaneted attention outside Tibet through popular translations of 
the bar-do thoasa-grol, a section of Karma gLing-pa’s zhi-khro 
deonge-pa ee es Littie 18s known, however, of the tantra on 
which thie mandeles and ite gter-ma cycles are based. The SGubhya- 


rarbhetattvaviniscavemahstentra is a principal text of the 


rNying-ma or “ancient translation school" (gnga’-'gyur rnyineg- 
ma), the oldest tradition of Tibetan Buddhism which has main- 


tained the tesching-cyclee ant texte introduced to Tipet during 

the royal dynaetic period through to the epoch of the Indian 

echolar Smrtiin&nakf{rri and prior to that of Lo-chen Rin-chen 
2 


bZang-po (9358-1055). The rNying-ma-pa are thoge who have adhered 


to this “earlier propagation” (gynga-dar) and cultivated its 


traditions over succeeding centuries through etudy, meditation, 
composition, and the revelation of concezeled texts or treasures 
(gter-me). A comprehensive account of the philosophical position 


and historical background of this schoo) jis found in my edited 
translation of hDud-'joma Rin-po-che's modern compilation, The 


Paria Sennen, (Ae ceeecee: <RUsAnten Its Fundamentals and 
History. In contrast, the adherents of the leter Buddhirt 
lineages which spread forth in Tibet during the “supsequent 
Propagation” (phyi-dar)-- the bKa'-gdamsa-pa, Se-skya-ps and bka’- 
brgyvyud-oe-- sre commonly known as gSar-me-pa, “"followergz of the 


4 
new schoole". While the designetions “rNying-ma" and “eSar-ma" 


14 


were retrospectively applied, by the eleventh century the two 
periods of Buddhist expansion in Tibet nad become sufficiently 
distinguishable to prompt Rong-zom Pandita'ge following obser- 


vation in the gdkon-mchog ‘'grel. which attributes six superior- 


5 
ities to the ancient translaticns: 
First, concerning the greatness of the benefectors who 
introduced them: Since the benefactors of the ancient 


translation period were the three ancestral rulers. who were 
the sublime Lords of the Three Families in kingly guise, 


tney were unlike the benefvactors of the later translation 


6 
period. 
Second, concerning the locations in which they were 
translated and established: Since the ancient translations 


were accomplished in such emanated temples as bSam-yas and 
the other doctrinal centres of the past, high and low, they 
are unlike those translated in the monastic grottoes of 
v4 

today. 

Third, concerning the distinctions of the translators: 
Those doctrines were translated by emanational translators, 
the translators of the past such as Vairocana, sKa-ba dPal- 
brtsegs, 1Cog-ro klu'i rgyal-mtshan, Zhang Ye-shes sDe, rMa 
Rin-chen mChog. and gNyags Jn&énakuméra. Thus, they a ve 
unlike the translations made by the translators of -coday, 


who pase the summer in Mang-yul and travel to India and 
8 


Nepal for a short time during the winter. 


15 


Fourth, concerning the distinctions of the scholars (who 
supervised the ancient translaticne): Those doctrinee were 


introduced by buddhas arid sublime bodhisattvas abiding on 


the great levels, (namely) the scholars of the past such 6&5 
the preceptcr Santaraksita, Buddhaguhya, the great master 
Padm&kara and the great pandita Vimalamitra. Thus, they 


were unlike the echolars of today who wander about in search, 
9 


of gold. 

Fifth, concerning the distinctions of the blossome (offered) 
as the basis for commissioning (the translations): In the 
past the doctrines were requested with offerings of gold 
weighed out in deerskin pouches, or by the measure. Thus, 
they were unlike the requests made (by disciples of) the 
present day with one or two gcld bits drawn from under their 

10 

own arms. 

Sixth. concerning the distinctions of the doctrine itself: 
The translations of the past were completed at a time when 
the doctrine of the Buddhas reached its zenith in India. 
Furthermore, there were tantras which did not even exist in 
India proper, which were retained by bodhisattvas, 
accomplished masters, awareness-holders and dakinis who had 
obtained their empowerments. They were cane from pure 
lande, and from regions of Jambudvipa such as Sineneis and 
Oddiyana in the west, through the arrayed miraculous powers 


of the the great master Padmasambnava, Vimalamitra and 


others, and then translated (in Tibet). Thus, many 


a 
cn 


(doctrines) which were completely unknown to tne scholars 


and accomplished masters of India arrived to become the 


11 
meritorious fortune of Tibet. 
Furthermore, concerning the translations themselves: Since 
the translators of the past were emanations. they 
establisned the meanings correctiy. For this reason their 
works are easy to understand and, On plumbing their depths, 
the blessing is great. But the translatorse of the later 


period were unable to render the meaning and made lexical 
translations foliowing (merely) the arrangement of tne 
Sanskrit texts. Consequently, their forced terminclogy is 
hard to understand, and on piumbing the depths the blessing 


12 
is slight. Therefcre, they are dissimilar. 


To understand Rong-zom-pa'‘'s final point, one might well make a 
comparison between the simple versification of the Guhyegarbhna 
and that of the K&lacakratantra. which is considered by many to 
13 
epitomise the most complex of the later translations. Further 
linguistic distinctions between these two translation method- 


Ologies will be considered below in the context of the debate 


surrounding the origins of our tantra-text. 


Despite Rong-zom-pa's entrenched position which was designed 
Purposefully to counter the prejudice expressed against the 
ancient tantras by. certain advocates of the new translation 
system, the rNying-ma tradition for the most part remained aloof 
from the subsequent sectarian rivalries of Tibetan political 


life-- whether in the conflict between Sa-skya and ‘Bri-gung or 


7 


in the civil wer hetween the Karma-pa-backed gTsang: pa 
14 
administration and the dGe-lugs-pa nierarchy. Their philosophy 
and spirituality have however continued to exert infiuence on the 
later traditions until recent times. Important figures siich as 
Karma-pe ITT Rang-byung rPo-rje (12784-1339), gYung-ston rfho-rie 
aPal (12784-1365), Datai Lama V (1617-1682), ‘Jam-dbyangs mKnyen- 
brtse'i ABare po (1870-1892) and 'Jam-mgon Kong-sprul (1813-1899) 
have contributed immensely to the development of the rNyving-ma 
12 
teachings despite their affiliation with other achools. Ags 28 
study of the chos-'byung genre revesle, Tibet's great thinkers, 
scholars end meditatore from 411 traditions could freely teach 
16 

each other without gectarian inhibitions. 

It te in the rNying-ma eyvetem that the Ruddahniet teachings sare 
classified into a hierarchical gradation of nine vehicles or nine 
sequencee of the vehicle (theg-pa rim-ps dguy. $.G. Karmay in hic 
“Origin and Farly Development of the Tibetan Religiouge Traditions 
of the Great Perfection” hae traced the development of this nine- 
fold classification through a comparative study of the writings 
Of Padmasambhava, sKa-ha 4Pal-brtesegs, gNubs-chen Sange-rgyas Ye- 

1.7 

shes, kLong-chen Panb-'‘'byams-pa and others. The synthesie out- 
lined in the Anuyoga text gpyi-mdo dgonges-pa ‘'dus-pa and 
@laborate4d by the eMin-grol-gling tradition refers to the first 
three sequences (Sravakay@na, Pratyekabuddnayana and Bodhisattva- 
yane) under the heeding “vehicles which control the canua- of 
Suffering” (kun-*byung ‘dran-pa'i theg-pa), to the middle three 


(Kriydtantra, Ubhayatantrs and Yogatantra) as “vehicles of the 


Cuter tantras of austere awareness" (phyi dka'-thub rig-pa'i 


18 


revud-kyi theg-pa), and to the last three (Mah&Syoga, Anuyoga and 
Atiyoga) as "vehicles of overpowering means" (dbDang-hagyur thabs- 
18 
Kvi theg-pa). According to Lo-chen Dharmaé@gri, the enumeration 
of nine is itself provisional because the structure may 0o0e 
simplified, 2®.g. into the twofold classifi *_on of Hinayana and 
Mahayana, or extended, e.g. by adding the mundane Manugyayana or 
Devayana. Indeed. in this overview of the Buddhist path there may 
be as many vehicles as there are thoughte in the mind, while, 
from the resultant or absolute standpoint, there is said to be no 
19 i 
vehicle at all. The “ollowing verses from the ]Lankavatarasutra 
20 

(T. 107) are quoted in support of this position: 

As long as there are perceptions, 

The culmination cf the vehicles will never be reached. 


When the mind becomes transformed 


There is neither vehicle nor mover. 


The integrated structure of the nine vehicles is 4S&lso referred tc 

in basic texts, such as the principle gems-sde tantra of the 

Great Perfection (rdzogs-pa chen-po) system, the All-Accomp- 
21 

dishing King (Kun-byed rgyal-po'i rgyud, T. 828): 


Existentially there is only one, 


But empirically there are nine vehicles. 


The distinctions between the above mentioned nine sequences of 
the vehicle are discussed in the many philosophical trestises of 
the rNying-ma school which focus on spiritual and philosophical 
Systeme (giddh4ntsa or grub-mtha’)., e.g. KLong-chen Rab-'byams-pa, 


Zrub-mtha’ mdzod., Lo-chen Dharmaéri, gegeang-bdag zhal-lunge, and 


1y 


22 
bDDud-‘joms Rin-po-che., bstan-pa'i rnam-gzhag.- The most funda- 


mental distinction is made between the first thrze or sitra-based 
vehicles which advocate 8s causal approach to enlightenment 
(pyang-chub) or buddhahood (gsange-revas-nyid) and the last six or 
tantra-hased vehicles which maintain the resultant view that 
puddahnahood ia prrimordtally or atemporally (ye-nas) attained, anda 
realised as such by the removal of the ohscurations covering 


enlightened mind (hyang-chul Bems). 


The term “tantra” (rgyvud) refers to three continua of meaning and 
four claegeses of texts forming the literary expression of that 
meaning. The former are the centinuum of the ground (g2hni'i 
revud), of the path (lam-evi revud) and of the result ('brag-bu'i 


revud), which respectively indicate the ebiding nature of reality 


(gns¢-lugs), the means of realising it (thabs), and the 
Culminating buddha-hbody (sku) and pristine cognition ( -s s; ) 
resulting from that realisation. Tt is thig structure of groun4, 


Path and result around which the tantrsa-texts, both rNying-ma and 

gSar-ma are developed, as we will see below with reference to the 
23 

Guhnvagearbhatattvavinié&Acavamanatantra. The four classes are the 


texts of KriydAtantra, Uphaystantra (or Carydtantra), Yogatantra 


and Anutterayogatantra, which are differentiated and diecusred at 


2a 
length in the sbove treatises. The last of them, according to 
the rNying-ms achool, comprises the texts of Mahayoga, Anuyoga 
and Atiyoga, the “vehicles of overpowering means” or three 


Clagses of inner tantras (nang-reyvud sde-geum)-- which form the 
Principal subject matter of the rNyinzg-ma-ps commentarial 


tradition. It is important that the distinctions between these 
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three sare comprehended because, as vie shal: see, the Guhya- 
garbhatattvavini#scavamanatantra has been interpreted from both 


Mahayoga and Atiyoga perspectives. 


When the three classes of inner tartras are contrasted, Manayoga 
is said to emphasise the ground of the Vajrayana or resultant 
mode of Buddhist experience, i.e. the abiding nature of reality 
25 

(gnas-lugs), Anuyoga the path or skillful means of realisation 
and Ati yoga the result itself, the presence of buddha-body (sku) 
and pristine cognition (yve-gaghbes). Alternatively, Mahayoge focuses 
on the creation stage (bpskved-rim) of contemplation, Anuyoga on 
the perfection stage (rdzogs-rim), and Atiyoga on the Great 
Perfection (rdzegs-chen). 

In the words of Me-nyags Khyung-grags, an eleventh-century hoider 


26 
of tne rNying-ma lineage: 
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Though the three aspects of creation and perfection are 
present in them 411, Man&yoga emphatically teaches the 
creation stage, Anuyoga emphatically teaches the perfection 
stage, and the Great Perfection is effortless in both. 


KLong-chen Rab-'byams-pa, in his Mind at Best (sgems-nvyid ngal- 
28 


Z&O), adds: 
Mahéyoga emphasises vital energy and the skillful means of 
the creation stage. 
Anuyoga emphasises the seed and discriminati:‘e awareness of 
the perfection stage. 
Atiyoga emphasises the pristine cognition in which 


everything is without duality. 


21 


29 
And according to skKyo-ston Sak-ye of Gong-bu: 


Mahayogse lays great emphasis on conduct, 
Anuyogs lays great emphasis on contemplation, 


And Atiyoga lays great emphasis on the view. 


Ac these authors state, Mah&yoga does emphasise the ground in its 
perspective, tne creation atage in its meditative technique and 
ritual (activities in its conduct, Anuyoga emphasises the path, 
the perfection stage of meditative technique and contemplation, 
and Atiyoga empharises the result, the Great Perfection or the 
view itself. We shall observe however that tantra-texts such as 
the Gubvagarbhatattvavinifcavemanatantra, despite their classifi- 
cation within Mahdyoga, neceesarily contain elemente of ail} 
three, and if is for thie reason that divergent exegetical 
30 
traditions later developed. 
The dispositions of those who would aspire to the three inner 
eieasee of tantra are also indicated in the Tantra of the Great 
1 

Array (bkod-pa echen-po), which ee 

For one who would transcend the mind 

There is the creative phage. 

For one who would possess the essence of mind 

There is the perfecting phage. 

And for those who are supreme and most secret 


There is the Great Perfection. 


And by kKLong-chen Rab-‘byams-pa in his Great Chariot (ahing-rts 
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shen-me ): 
The father tantras of Mahdaéyoga are the natural expression of 
the skillful means of appearance, intended on behalf of 
those requiring training who are mostly hostile and 
possessed by many ideas; the mother tantras of Anuyoga are 
the discriminative awareness of the perfection stage which 
is- the reality of emptiness, intended for the benefit of 
those who are mostly desirous and delight in the tranquiiity 
of the mind; and the Atiyogs is revealed ag the natural 


expression of their non-duality, intended for the benefit of 


those who are mostly deluded and who are energetic. 


wnen these three classes are considered distinctly, each is 
analysed according to its essence, verbal definition and 
classificaticn, as in the following account derived from Lo-chen 
Dnarmagri's gesang-bdag zhal-jJung. which represente the Tibetan 


33 
bka'-ms tradition. 


Mahayoga: 

The essence of Mah&éyoga is that liberation is obtained through 
union with the indivigioble superior truth (lhag-pa'’i envis-med 
bden-pa) by relying emphatically on the creation stage of 
Skillful means (thabe-kyi bekyved-rim). The Sanskrit term wmanhdé- 
vega is defined to mean “great union” of the mind with non-dual 
truth. The classification includes the topics of empowerment 
(dbang-bskur) & entrance (‘jug-pa)., view (jta-ba), discipline 


(tehul-kbrims), meditation (ggom). conduct (gpyvod-pg) and result 
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('brasa-bu). 
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At the outset, four ampowermenta are conferred, enabling Maha- 


yoga to be practised. The vehicle is then entered through three 
contemplations, namely: great emptiness (gtong-pa chen-pa) which 
purifies death, great compassion (gnying-rie chen-po) which 
purifies the intermediate state after death (bar-de) and the 
seals and attainment of the mandala-clusters (phyag-revea-dang 


tsbom-by tshegs-esgrub) which purify the three phases of life by 


35 
establishing one's true nature to be the mandala of deities. 


The view of Mah4dayoga holds ultimate truth oerre bden-pa) to be 
spontancous awareness (rig-pe) without conceptual elaboration, 
relative truth (Kun-rdzeb bden-pa) to be the ideas or mental 
energy of that awareness which manifest as a mandala of buddha- 
body and pristine cognition, and the superior imadivieibie truth 
to be the unity of these two-- emptinese and pure epenewnee. 
Discipline refers to twenty-eight commitments (dam-tsanig) upheld 
in relation to meditative practice, renunciation and attain- 
36 

ment. Meditation comprises the non-symbolic contemplation of 
ultimate reality and tne symbolic meditations of the creation and 
Perfection stages. In the creation stage, the mandala ise gradual- 
ly visualised threugh the three contemplations, in which deity 
and thought are indivisible. In the perfection stage, visualis- 
ation concentrates on the energy channels, currents and seminal- 
Points (rtga-rlung thig-le) in the body-- either in the “upper 
door” of one's own tody (rang-lus steng-ego) or the "lower door" 

37 


(sexual centre) of one's partner's body (gzhan-lus _'og-gsgo). 


The conduct of Manéaéyoga implies that defilements and conflicting 
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emotions of samsara, rites of “liberation” (ggroi) and = sexuai 
practices (aeyer) can be experienced without attachment becauge 
they are retained as skillful sue The result indicates that 
the five buddha-bodies er a are actualised in this life- 


time or in the intermediate state after death. 


Anuyoga: 

The essence of Anuyoga is that by relying on the perfection stage 
of discriminative awarenesa (shes-rab rdzoga-rim), liberation is 
obtained through the unifying realisation of tne expanse of 
reaiity (dbyings) and pristine cognition (yvye-ghes)., without 

fe) 
cepa. The Sanskrit term anuvoesa is defined to mean "sub- 
sequent yoga", i.e., that which links Menéyoga to Atiyogsa or 
which reveais the path of desire (chags-lam) subsequent on dis- 
41 

criminative awareness. 

As to the aforementionec@ six classificatory topics, Anuyoga has 
36 basic and 831 ancillary empowerments which refer to all nine 
sequences of the verkicle, including the ce and it is 
entered through the spontaneously pervect non-duality of the 
expanse and pristine cognition. The view is that all phenomena 
are the primordial mandala of Samantabhadri (ye dA/i-bzhin-pa'i 
Okvii-"kKhor), the inorested awareness ig the pristine cognition 
or spontaneously present mandala of Samantabhadra i (rang-bzbin 
dobun-grup-kyi dikvil-'khor), “ania the supreme bliss of their 
offerring is the fundamental mandala of enlightened mind, without 
duality of expanse and Syiwtine ehentclcn (Dpyang-ehub sBeme-kyi 
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d4yii-'kher). Discipline refers to the nine enumerations of 
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commitments described in the sixty-sixth chapter of the mde 
dgongs-pa 'dug-pa (NGB. vol. ‘ghee Meditation comprises the path 
of skillful means (thabs-lam) which utilises the energy channels, 
currents and seminal points either with reference to one's own 
body or in union with a partner, and the path of liberation 
(grol-lam) which comprises the non-conceptual contemplation of 
reality and aymbolic contemplation of the deities, who are said 
to appear instantly "in the manner of a fish leaping from the 
u 
seen In the result, the twenty-five resultant realities 
('pras-py chos mnyer-linga) of the buddha-level are actuaiised 
46 
within one lifetime. 
Atiyoga: 
The essence of Atiyoga or the Great Perfection (rdzegs-pa chen- 
Ro) is that liberation occurs in primordial buddnanood (ye-nas 
= Ag — ), without renunciation, acceptance, hope or doubt. 
The Sanskrit term ativoga is defined to mean "highest union", 
because it is the culmination of all vehicles and of the creation 
& perfection stages. Ase te classification, the empowerment of the 
sie ad soued of awareness (rig-pa'i rtsal-dbpang) is con- 
7 


ferred, the entrance igs without activity, the view is that all 


things of samsara and nirvana are primordial buddhahood in the 


unique seminal point (thig-le oyYyag-gcig) or buddha-body of 
4 

reality (cheos-sku). : Discipline ineoludes commitments oF 

nothingneaas, apathy, uniqueness and spontaneous presence. 

Meditation comprises the three classes- mental, spatial and 


esoteric inatructional (gems-klong man-ngag-gi sde-gaum)-- the 


last of which includes the celebrated techniques of Cutting 
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Through Reristance (khregs-chod) and All-Surpassing Realisation 
56 
(thod-rgal). Conduct is without acceptance and rejection, and 
the result is that the goal is reached at the present moment on 
52 
the level) of spontaneously perfect Samantabhadra. 
The prime distinction between these three ie therefore that 
Mahnayoga, the pbaris, cultivates the realisation of primordial 


buddhahood jin a gradual manner, Anuyogs® does so in a spontrsanednue 


or perfect manner, and Atiyoga is the Great Perfection under)ying 


both approaches-- the goad itself, 
2. Compilation of the bkKa't-'gyur rNying-rgvud and the rNving-msa 
baa -* hum: 


Fach cf these three inner claeres if represented in the com- 
pilations of tantra-texts-- the bKa'-'gyur and the Collected 
Tantras of the rNyine-ma-pa (rnving-ma's revud-"‘bum). The former 
includes a rNving-rGvud rection (T. 8278-8hh) which may have, as 
Ngag-gi dBang-po claime, been inserted during the 14th. century 
by dBus-ps bLo-gsal Sange-rgyanr teams Therein the principal 
texts reprerenting each of these categories are contained-- the 
Tantre of the All-Accomplishing King (kun-byed reval-po, T. 828) 
which exemplifies the Menta) Clase (gemse-ede) of Atiyoga, the 
SOtra Which Gathers All Intentions (mdo-dgongs-pa ‘dus-pa. T. 
829) and its root the All-Gathering Awareness (kun-‘dus rig-ps. 
T. 831) along with tne Flash of Splendour (vye-shes rngam-glog, T. 
330) wnich represent Anuyoga, and a series of tantras belonging 


to the Man&yoga ciass, viz. T. 832-884, on which eee below, pp. 


32-61. 
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Owing to the gaecrecy of the rNying-ma tantras, which had been 
recognised in the early ninth century when the jJDRan-dkar-ma 
53 
Catalogue was compiled, and in consequence of the controverey 
surrounding them in the eleventh century writings of Lha bLa-ma 
54 
Ye-shes-—-'‘'od ana "Gos Khug-pa Lhnas-btsags, these texts were, 
with few exceptions, not included in the RKa’-'gyur,. which wes 
devised chiefly as a compilation of later or new transiations. 
55 
The ggra-asbyvor bam-gnyis in fact says: 


Because of their great etrictneges the inner tantras of the 


gecret mantras are not here set forth. 


Certain key texts representative of tne rNying-ma tantrae were, 
as we have already seen, inserted in the bKa'’-'gyur at an early 
date, and the Peking edition of the baTan-‘eyvur (vols. 82-83) 
conteings @&@ suvetantial number of treatises on these tantras. 
Through the determined efforts of the Zur family, the bulk of the 
rNying-ma tantres were stored at 'Ug-pa-lung in gTeang, which was 
the main centre of rNying-ma activity in Central Tibet from the 
era of Zur-po-che (late tenth/ early eleventh century) until the 
56 
fourteenth century. Zur bZang-po dPal utilised the material 
resources, which he had obtained in the form of commissions and 


gifts from the Mongol emperor Buyantu (r. 1311-1320), to prepare 


printing-blocks for twenty-eight doctrinal collections of the 


encient translations which were sgoreserved at "Ug-pa-lung,. 

inclucing the Gubveagarbhatattvavinikcavamahé@tantra (T. 832), and 
57 

its celebrated commentary by Lilavajra, the so-called gPar- 


Khab Commentary (Guhvagerbhamabstantrarajatiza. FP. 4718). He 
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printed a thousand copies of each and distributed them to 
58 
students. Nonetheless, until the fifteenth century, the 


continuous lineages of these rNying-ma tantras were exceedingly 


few. 


The various tranemissions of these tantras then converged in the 
treasure-finder Ratna gLing-pa (1403-1471), @ native of Gru-shul 
in Lho-brag. He persevered to collect texts from all quarters, 


dneluding the abbreviated set of the Ceohblected Tantras (rgyvyud~ 


‘bum) which was preserved at ‘Ug-pa-lung. and he received, with 


grest aifficulty, their complete transmission from the aged Mes- 

sgom pDSam-gtan voZang-po of gTBang, who alone held the continuous 
59 

lineage. Later, Ratna gLing-pa compiled the Collected Tantras 


at Lhun-grub Palace in Gru-shul, and@d had new copies prepared, the 
earlier onee in ink, and the later ones in gold. He transmitted 
them many times to ensure their continuity. The lineage was 


maintained by his elder son, Tshe-dbeng Grags-pa. continuing down 
60 
to the present in the following succession: 


Tehe-dbang Grags-pa (elder son); 

Nzeg-dbang Grags-pa (younger Bon); 

Ngag-dbang Nor-bu (grandson); 

Nor-bu Yonge-gragsB;: 

rGyal-srae Nor-bu dBang-rgyal: 

Pad-gling gSung-sprul III, Tehui-khrims rDdo-rje; 
Gar-dbang Tanul-khrims rGyal-mtshnan of Bon-lung: 
Pad-gling Thuge-sras IV, beTan-‘dzin ‘'Gyur-med rDo-rje:; 
Rig-'dzin gTer-bdag glLing-pa of seMin-grol-gling: 
Pad-gling gSung-eprul 1V, Ngag-dbanzg Kun-bzang rDo-rje:; 
Pad-gling thugs-srae V, ‘'‘Gyur-med mChog-grub dPal-'bar: 
Pad-ma Don-grub Grage-pa: 

Pad-gling gSung-esprul VI, Kun-bZzang bsTan-pa'i rGyal-mtshan; 
rBa-kha Kun-pzang Rig-‘'dzin rDo-rje:; 

Pad-gling gSung-gsprul VIII. Kun-bZang bsTan-pa’i Nyi-ma;: 
rBa-kna Rig-'dzin Khams-gsum Yong-grol; 

O-rgyen Nam-grol rGya-mtsho: 

pGe-'dun rGya-mtaho: 

bDud-‘joms ‘Jigeg-bral Ye-shes rDo-rje. 
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Other Figures Connected with the Collected Tantras: 

Gong-ra Lo-chen gZhan-phan rDo-rje eras 

Gong-ra Lo-chen was a student of Pad-gling gSung-sprul III Tshul- 
khrims rDo-rje and mKhas-grub bLo-gros rgyal-mtshan and a teacher 


of gSang-bdag Phrin-las Lhun-grub. He prepared copies of the 


Cellested Tantras of the rNving-ma-psa (rnving-ma reyvud-'bum) on 


three eccasions, and on two of them, in consideration of the 
continuity of the teaching, he sent those copies to Kham = and 
Kong-po, 80 that his transmission penetrated bpoth Kham and 


Central Tibet. 


62 
Rig-'dzin ‘Jigs-med gLing-pa: 


"Jigs~med gLing-pa (1730-1798). 26 native of 'Phyong-rgyas and 
Student of dPal-ri monastery, is celebrated for his revelaticns 
of the Innermost Spirituality of kbLong-chen-pa (Kloeng-chen 
Boving-thig). During the eighteenth century when, in consequence 
of the incursione by Dzun-gar-pa Mongols, tne rNying-m& monastic 
centres of rDo-rje Brag and sMin-grol-gling had been severely 
63 
damaged, he made copies of all the tantras of the rNying-me-pa 
tradition which were to be found at sMin-groi-gling, some twenty- 
five volumes, and had the first five pages of each volume written 
4 
in ink made of the five precious eietedegel” and the remainder 
in black ink on a@ white background (gkya-chos). He was the first 
to prepare a detailed catalogue and history of thiga collection, 
entitled the Narrative Higtory of the Precious Collected Tantraz 
ef the Ancient Translation Schocl: the Ornament Covering All 


Jambudvipa (anga-'gyur revud-'bum rin-po-che'i rtogs-pa briod-pa 


30 


"dzam-gling tha-grur khyvab-pa'i reyan). All later compilers have 


relied on this catalogue which ia ancluded in the nine volumes of 
65 
hie collected works. 


'Gyur-med Tshe-dbang mChog-grub: 
'Sigs-med gLing-pa's new redaction of the Collected Tantras’ was 


subsequently carved on wecod-blocks under the patronage of Queen 
66 

Ga-je-bza‘ Tsahe-dbang Lha-mo of sDe-dge. In 1797, the Kah-thog 

dGe-brtse Pandita ‘Gyur-med Tahe-dbang mChog-grub, a eeaaeat of 

‘Jigs -med eUinecoats main disciple and lineasge-holder rDo-grub I, 

‘Jigs-med Phrin-las cae. prepared an index for the sDe-dge 


xylograph edition, entitled, bde-bar gahegs-pa'i sde-snod rdo-rie 
theg-pa snga-'evur revud-"bum rin-po-che’i xctogs-pa briod-pa 
68 

ina'i rnoga-be-che ita-bu'li gtan. 

Tnere is an extant manuscript of the rGvud 'Bum., pertaining to 
the aforementioned sDe-dge edition, in 30 vclumes (originally 33 
vols.), twenty-nine cf which are housed in the India Office 
Library in London (Waddell Collection, 1904-5), and the other 
(vol. 1) in the Bodleian. Copies of the celebrated sDe-dge xylo- 
graph and catalogue are also to be found outside eee and a 
new reprint of the Collected Tantrasg was prepared in 1973 under 
the patronage of Dingo Khyentse Rinpoche paged on a@ ma&nuscript 
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-pe byane. Tris reprint ecomorises 


Dreserved at gTing-skyes ¢Gon 
thirty-six volumes, of which vols. 1-10 include the tantra-texts 
of Atiyoga, vols. 11-13 include the efitra and tantra-texts of 
Anuyoga and vols. 14-33 include the texts of Mahayoga. Volume 34 


contains ‘Jigs-med gLing-pa's catalogue, while volumes 35-36 
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contain the index of ‘'Gyur-med Tshe-dbang mChog-grub. A modern 

catalogue to this edition of the Collected Tantras by Eiichi 
71 

Kaneko has been published in Japan. 

In addition, there are other extant compilations of the rNying-ma 

tantras some of which correepond to sections of NGB.., e.g. the 

royving-ma'i rgeyud beyp-bdun, and others which contain considerable 

variations, e@.g., the The RBevud-'hum ef Yairecana and the 
Te 

Bhutanese Mtghams-hrag manuscripts. 

At thie suncture, an advanced study of the literature contained 

in vole.1- 13 would make a definitive contribution to our know- 

ledge of Atiyoga and Anuyoga. The present research, however, will 

focus on the texts of Manaéyoga, eince it ig within tne Manayogs 

category of the 'Gyud-'bum that the Gubhyagarbhatattvaviniscayva- 

mahdtantrg cycle is to be found, despite the connection with 

Atiyoga which has been drawn by some later Tibetan 


commentators, 


3. The texts of Mahéyoga: 

The texts of Mah&yoga are divided into two classes-- tantrasg 
(reyvud-ede’ tantravarga) and means for attainment (ggrub-ade/’ 
ahdbanavarga). Tne forn2r (NGB. vole. 14-19) comprise the 
exoteric corpus of literature from which the latter (NGB. vols. 
20-33), the esoteric practices. are Beaune Volumea 431-32 alao 
respectively contein the g@neral tantres (spvyi-reyud) end the 
Particular tantras (ggoa-rgyud) associated with the original 
gter-m—p recension of the agrub-chen bka’-brevad dbe-'dus-kyi 


rExvud. from which the later gter-ma cycles of the Eight Trans- 
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mitted Precepts (Dka'-brgyad) derive. 

Tne means for attainment have five main sections, correeponding 
75 

to the five supramundane meditsationsal deities, viz. Yamantaka 

(‘ism-dpal gzhin-rie gahsd-pa'i revud-akor, NGB. vols. 20-22, T. 


838), Hayagriva’ A&vottamea (dpal rta-mgrin padma dbsng-chen rta- 
mohog rol-oa'i reyvyud-sde-rnams, NGB. voles. 23-74), Sriheruka 
(dpel veng-deag thuge-kyi rgvud-ede-rname. NGB. vol. 25), Vajré- 
mrta (‘chi-med bdud-rtsi von-tan-egyvi rgvud-sde-rnamea, NGB. vol. 
26, T. @€41), and Vajrsekfia’ vasgrakum&ra (Docom-ldan-"'das dpsal rde- 
rie phur-pa'i revud-sde rnams. NGB. vols. 27-29). The following 
three mundane meditational deities are also included: M&tarf (mas-. 
mo arid-pa’i dzong jung chen-mo yvum bzune-ma'i dngce-grub chen- 
mo'i xrevud-rnamse-dang ma-mo rtsa-rgvyud 'bum-tig-gi sakor, NGB. 
vole. 39-31, Vol. 33, T. 847), Lokastotrap0ja/’/ mChod-bstod (NGB. 
vol. 32, T 844), end Vajramantrabhtru’ Drag-sngagsa (NGR. vo). 


32, T. 8493). 


The clase of tantrae ts otherwise known es the eighteen tantra- 
pitakase of Mshéayoga, 4» basic cycle of texts traditionally held to 
Nave been eubdsAivided from the Hundred Thoursand Yerser of the 
Magical Net (egyu-'phrul stong-phrag breva-pa) by Kukkur4ja, on 
whom see below, Pr. 7H-75. Different enumerations of there 
tantrapitakas have been recorded in the works of kLong-chen Rab- 
‘pyame-pa, aPa'-bo gTeug-lag Phreng-be,. gTer-bdag glLing-ps, 7he- 
chen rGyal-tanabh Padma rNam-rgysl and others. In the gngage-kyi 
SRyi-don tehange-dbyange 'brug-serea, kLong-chen Rab-'bysms-pa 
Classifies the eighteen according to buddna-body, speech, mind, 


76 
attributes, activities, and generality a6 follows: 
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Seyvi'i geung-reyud dam-tshis bkod-pa;: 


Beyi'i thugs-rgvud gsaang ba sgeyvu-'phrul. 


aPa'-bo gTsug-lag 'Phreng-ba. mkhas-pa'i dga'-aton, enumerates 
the eighteen differently, but with the same basic sixfold class- 


77 
ification: 
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@pal-mches dang-pq bdud-rteai mchog dang-pe wid-Ezhin nor-bu'i 


peyud-ste yono-tao-gyi revud Rau: 


Karms ma-la agronp-me ‘bar-ba kilayva vig-'bru bcu-gnyvis-te phrin- 
laa-kyi Cayud Saun; 
agyu-'phbrul dra-ba dam-tahig bkod-ea thabs-kyi zhags-pa-ete 


apvi'i rtyud gaun. 


The enumeration which gained acceptance from the time of gTer- 
bdag gling-pa setae” and which corresponds to the structure of 
the Collected Teantras of the rNving-ma-va. is that given by Zhe- 
chen rGyal-tshab Padma rNain-rgyal, gerub-brgyud shing-rta Dbrevad- 
kyi byung-ba briod-ca'i gtam mdor-badus legs-behnad padma dkar- 
po'i rdzing-bu., and inferred by bDud-'jJoms Rin-po-che, The 
Nvingmas Draacias of Tibetan Buddhism: its Eundamentais and 
History: : 
The five great tantras of buddha-body, epeech, mind, 
attridutes and activities are respectively Buddhasamayvoga 
(NGB. vol. 16. T. 366-7), Candraguhbyatilaka (NGB. vol. 16, T. 
477), Gubvasam&ja (NGB. vol. 17, T. 442-3). Sriparamadva 
{(NGB. vol. 17. T. 487). and KarmamAle (NGB. vol. 17); the 
five tantras concerned with means for attainment are heruss 


rel-pa (NGB. vol. 18. T. 840). xcta-mehog rol-pa (NGB. vol. 


18, T. 839). gnving-rie rol-pa (NGB. vol. 18. T. 840). bdud 


rtgai-roel-pa (NGE. vol. 18), anc onur-pg chu-gnyig-pa (NGB. 
vol. 19); The five tantras concerned with conduct are ri-bo 


Rrtgega-pa (NGB. vol. 6). we-ghes rogam-glog (NGB. vol. 12. 


T. 830), dGem-tebie bkod-pa (NGB. vol. 12). ting-"dzin rtse- 
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gcig (NGB. vol. 8), and glang-chen rab-‘bog (NGB. vol. 19); 
the two supplementary tantras are rnam-snang sgyvyu-"phrul 
Orva-ba (NGB. vol. 19, T. 466) end thabs-ky1i zhags-pg (NGB. 
vol. 19. T. 835); and the singie tantra which summarises all 


the others is Gubvagarbha (NGB. vols. 14-16, T. 832-837). 


All. these Bystems of enumeration in common give precedence to the 
Gubyagarbhatantra and its cycle of texts. known as the Magical 
Met (M&yvySjala’ sgyu-"phrui)., whether it is clarsified as the 
general tantrsa (asapvi-rgyvud). the general tantra among general 
tantras (gpyi-"i gpvi-rgyud). or the single tantra which 
summarises all the others (thams-cad-kyi bsadus-don ita-bu'i 
reyud-sde gcig). This is indeed suggested in the name of the 


basic tantra from which the eighteen were reputedly subdivided. 


4. The MivAjaAla Cycle: 

The MéiySifélea cycle of texts to which the Guhbyvagarbhatayttva- 
vinigceavamahAtantra belongs comprises both an eightfold and a 
fourfold division. This most significant cycle of the rNying-ma- 
pa oral tradition has until recently been ignored by western 
scholars, yet it would merit the attention given to the Prainé- 
pAramits literature by E. Conze and pines Early historical 
end literary references to epecific texte connected with the 
MAvaAjia@éla cycle are found in the Tun Huang manuscripts, es well as 
in the writings of gNube-chen Sangs-rgyss Ye-shes and Rong-zom 
Cnos-kyi bZang-po, as S.G. Karmay hes OT ie Among gNubs- 
chen'e compositions there is reported to have been &@ Commentary 
an the Bealisation of the Eighty Chanter Magical Net (sgyvu-'phrul 
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brevad-cu-pa‘i mngon-rtces ‘grel) which no longer survives. The 


various recenaions of the Injunctions of Padmasambhays (padma* i 


bka*-thang) provide what are perhaps the earliest specific 
references to tne eightfold and fourfold Givisions. The 
Jniunctiong of Padmasgagbhava Discovered at SCryatal Bock (padma 


bkea'-thang shel-brag-ma), an extant gter-me source attributed to 
Yer-rje O-rgyan gLing-pe (1323-c. 1360) conteins the following 
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Statement: 


roam-snange la-sogs agyu-‘phrul sde-bzhbi-dang 


g2ane-ba rdor-seme ggyu-'phrul sde-tehean brevad: 
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The seme text additionally agserts that Paedmasambhavea himself 
drew up the eightfold division of the MAvdifla cycle with the 


8a 
translators sKa-ba dPal-brtsegs and 1Cc-gro kLu'i rGyal-mtehan. 


Sangs-reyes gLing-pa (1340-1396) in his bka'’-thang gser-phreng. 
provides the following complete enumeration of the eightfold 
division of the Magicaid Met. indicating the emphasis cf each 


8&5 
text: 


1. SemsB-dang ve-shes rang-18 batan-pa'i reyvud agyu-‘phrul rdo-rie 


gsang-ba: 
2. phrin-les kKha-tshar sgton-pa’i reyvud seyvu-'Pphrul bzni-bcu-pa: 
3- d@bang-gi ngo-ho mogon-dy gyur-pe’i phyir ggyu-"phrul rdo-rie 


This, significantly, is the enumeration of the ggeyvu-'phrul ade- 
brgvad to have been accepted by later historians and commen- 
tators. such es 4Pea'-bo gTsug-leg ‘Phrenge-bea (1508-1566), Sog- 


bzlog-pa bLo-gros rGyal-atshean (1552-1628). and Lo-chen Dhnermaéri 
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(1654-1717). dPa’-bo, mkhas-pa’i dga’-ston. describes these eight 
86 
primary texts in the following terms: 


1. thame-cad rang-snang-du ston-pa rtsa-revud gsang-ba’i snying-ro: 


2. rel-pa mnoson-par priod-pa lha-mo sgyvu-*phrul: 

3. akvil-"khor ston-pa seyu-"phrul prevad-pa: 

4. phrin-las ston-pa #g¢yvu-*phrul bzbi-bcu-pa: 

5. @bang gtso-ber sten-pea sgyvu-’phrul bla-ma: 

6. yon-tan mthar-phyin-par ston-ps sgyvu-'phrul brgvad-beu-pa: 

7. sde-sned yongs-la Khyab-par ston-pa sgyu-"phrul dra-ba chen-ro: 
8. dam-tahie gtso-bor ston-ps sgyu-'phrul le-lag. 


The same author also previdesr a set of four exegetical tantras 

(pshad-rgyud). which do not correspond to the so-called gsgyu- 
7 

‘pprul sge-pzhd. sao” 

1. grel-lam rim-gyie ston-pa ve-shes snying-po: 

2. eie-char ston-ps rdo-rie me-long: 

3. thabs-lam rim-gyis sten-ps rde-rije thal-ba: 


4. cig-char ston-pa rdo-rije rgva-mtsho. 


Tne etandard enumeration of the sgyu-"phryl sde-bzhi is that 


Siven by kLong-chen Rab-"byams-ps in the following paseage from 
his phyogs-bey mun-gsel. and salresady implied in the writings of 
Yar-rje O-rgyan Saetenda ae 
This (cycle of the Magical Net) also comprises four 
sections, namely. the Magical Met of Vairasattyvya which 


reveals all things of esamsdra and nirvana to be sneif- 


manifeeting and indivisible: the Magical Net of Vairecans 


(T. €66, NGB. Vol. 19) which extensively reveals the ritual 
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activity and feast-offerings: the Magical Net of the Goddess 
(T. 836, NGB. Vol. 15) which actually reveals the display of 
reality; and the Magical Net of Maniudér{ (T. 360, NGR. Vol. 


15) which all-pervasively reveais the vehicie. 


kLong-chen Rab-‘odyams-pa additionally claims that the sgyu-"ohrul 

de- is a subclassification of the Magical Net of Yaira- 
aativa, Froviding us with a different nmetaeneen 

Tne Magical Net ef Vairasattva itself comprises eight 

sections, namely, the glorious Secret Nucleus (T- 832, NGB. 

Volk. 14) which reveals mind and pristine cognition to be 

manifest in and of themselves; the Forty-Chapter Magical Net 

(NGB. Vol. 14) which perfectiy reveals enlightened activity; 

the Eighnt-Chapter Magical Net (NGB. Vol. 14) which perfectly 

reveals the mandala: the Gurerior Magical Met (T. 837. NGB. 

Vol. 14) which Clearly reveais the empowerments; the 

Supplementyay Magical Net (NGB. Vol. 14) which reveals the 

commitments as supreme; the Eighty-Chapter Magical Wet (T. 

834, NGB. Vol 14) which extensively reveals enlightened 

attributes; the Mirror of Indeatructible Reality (T. 833, 

NGB. Vol. 15) which clearly reveals the deitys’ body-colours 

and symbolic hand-implements; the Qceanic Magical Met (NGB. 

Vol. 15) which clearly reveals the creation stage: and the 

Penetrating Magica) Het (NGB. Vol. 15) which clearly reveals 


the path of skillful means. 


8&0 


or the texts ineluded in the eightfold division by Sengs-reyas 
gling-pa, and later by 4Pa'-ho eTeug-leg ‘'Phreng-be, Sog-briog-pa 
and Lo-chen Dhermeért!, kKLong-chen Rab-'‘'byeme-pe seesigna the lha- 
mo egvu-'phrul end the ‘jam-dpal ggyu-"phrul to the gde-bsni. 
eubstituting for them three exegetical tantres-- pdo-rie me-long. 


eevu-'phrul reve-mteho. end geyu-"phrud thal-ba 


Tne tantre-texts of this MaAvAiBla cycie which are now extant 
comprise two complete volumes of the Collected Tantraz of the 
rNving-ma-pa ({(NGB. vole. 14-15), slone with @ subetentieal portion 
of volume 16 and one text in volume 19. They ere erranged eo Ae 
to include the texte accepred by both eysteme ee root tantras 
(rtga-reyud) in NGB. vojcime 14, end thoee regarded ee exegetica) 
tantreez in volume 16, ealrhough threa of the letter ere held to be 
root-tantraes by kLone-chen-pa and another two sere nelé to be 
root-taentreas by Senge-rgeyee gling-pe end dPea'-bo gTeug-leg. The 
titles of these extant tantraese ere lieterd below, alone with a 
brier résumé of each. The detailed contents of tne three versions 
of the Qubhyagarbhe itn perticuler are given in the taeblee which 
follow, ana the Tibetan chapter tities and pagination for the 


entire eection may be found in Kaneko'e catalogue. 


RGB. Vol. 14: 

1. Pewud ggane-ba'i anving-po, Che. 22, pp. 1-615 
The haeic tantra of the cycle, end evubject of thie research, 
which ig aid to revea) @11 things to be ranifeet in and of 
themseivese (thamae-cead rang-enange gton-pa)., or to revea) mind 


end pristine cognition to be se)f-manifesting (geams-dane ve- 


at 
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ahbesa rang-anang-o aton-ps). Ite mandele ia that of the 


forty-two peaceful and fifty-eight wrathful Geities cele- 
brated in later gter-ma complletions. The detailed contents 
of this shorter version ere compered with those of two 
longer vereiona in the tarvle#e below. Tranalated by gNyagea 


JAénakuméra and rMe Rin-chen mCnog Pollewing the inatruction 


of Vimalamitra. 


2. dpal ssang-ba’i anying-po'i phyi-ma. Che. 5. ep. 62-67: 
This text, in support of the former, emphasises the 
Gependence of all attainments on the unique tSuddna-body. the 
projection cof the mandale, inatructions on seminal peinta 


(thig-Je) and vital energy (rluns) and the purification of 
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the components (phung-pe}. Translated by JAénagardha and 
lotaéaéwe Vaeirocane. 
3. agvyu-"Rbeul braeyad-beu-pa. Che. 92. pe. 67-317: 


This. the leng veraion of the gpeans-ha'i anving-pe. empna- 
eieea the enlightened sttributes (yon-tan) of buddnhanhced. 
See below for a comparison between ita &2 chapters and the 
twenty-two chapters of the Gubvagarphatattvavinidcavamahé- 


tantra in tabuler form. Translated by Vimalamitra and gNyega 


Jndénakuméira. 
4. agyu-'phrul bebi-beucpsa. Che. 4&6. pp. 317-4253 


Thies intermediate length gsang-ba'i anying-po emphasises 
enlightened activity. Ite 46 chepters ere also outiined in 


the table below. 
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5. ggyu-'pbrul je-leag. Chs. 33. pp. 415-589; 


Emphasizing commitments, the le-lag describes in ita intro- 
guctory chapter the gathering of a11 animate creatures and 
inanimate things of the ten directions and four times in the 
Great Identity. and the cycles of bpuddha-body. speech. mind 
end rapture which ere inexhaustible adornments. Then. ite 
thirty-two remaining chapters closely correspond in their 
titles. contents and structure to those of the rdo-rie 
geang-ba*’i soving-po Frisa-ba'i rgyud in NGB. vol. 16. These 
concern the gathering of ai1 things in the expanse cf the 
female consort, the absorption in the seal of the insubd- 
etantieal buddna-body., the presence of the seed of reality in 
aij beings and the differences of intelligence. the 
celeatial palace (vimana). transformation of all things into 
the wrathful deities and purification by the fire of their 
priatine cognition. the further ritual service associated 
with the most secret wrathful ceities, tne externai 
revelation of the mandala-disgplay of apirituality and the 
Qurnt offerings meeociaced with the four ewer power 
over longavity. disclosure of covert symbols through sacra- 
ments and mantra. activities associated with the seals. the 
attainment of Vajrasattva. making of medicine’ elixir (sgman- 
agrub). absorption of the most secret mandala and revelation 
of its higher contemplative images, cuenta orn of the seals. 
the attainment of Mahddeve and of the maniala of the four 
sedeege the construction of édpia.- the twenty-one 


9a 
elements, gathering all things in the expanse, gathering 


a3 


of the perfections, levels. skillful means and buddhafields 
in intelligence and phencmena (i.e.. in Samantedhedra and 
consort), the most secret accomplishment, the emergence of 
the mandala of buddha-body,. basic & ancillary commitents. an 
axplenavion of the commitments, the vision of Vajrasattva, 
the commitments associated with the seals, and the  con- 


Clusion which deals with the conterral of the tantra by 


Samantabhadra. 


6. seyu-"phrul breyvad-pa. Chs. 8. pp. 549-571: 


Emphasigeing the mandala, this text teaches union with the 


natural Great Perfection, emanation of the cloud-like 
mandala of wrathful deities and of the mandala of puddha- 


apeech associated with the feast-offerings of the wrathful 


deities. the commitment of offering. and the pleasing of the 


mandala. 
7. agyu-"phrul dra-ba bla-ma chen-po, Che. 13. py. 572-638: 
Exiphasising empowerment, this text concerns the recognition 


of the expanse and pristine cognition as the superior secret 
bliss, the attainment of the nature of mind in the non-dueal 
disposition of expanse and pristine cognition. the emanation 
& absorption of the mandala and its secret santrazc, 
emanation of the seals, baaret commitments and conferral of 
empowerment. diaecipline through compassion, pleasing the 
mandala through the feast-offerings. subdjugation of demons 
ana Clarification of the greatness of buddha-body. speect, 
and mind throughout the ten directions, the mandala of 


awesome buddha-speech and the indestructible commitments. 
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and the supreme bliss of bodhigettvas who have the essential 
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instructione. 
BGB. Vol. 15: 
&. bpshad-bragyud lha-meo sayu-'rphrul, Che. 13. pp. 1-96; 


Emphasising the displey of reelity, thisa exegetical tantra 
Giecusées the meandele of the tethizgeteg and the removel of 
ail ebecuweticne: iA relation to it, the bliegful cycle of 
secret yoge easoclated with the body. speech and mind of all 
the tethégetes, the introduction to non-duality, offering 
dances which please e1] the teth&dgetes, the supreme vow cof 
secret bliss eesociated with all the tethnagetes, the secret 
mandele of all the tath&gates, the real neture of offerings 
eres the inconceivable purificatory deeds of @11 the tathé- 
gatas, the secret Suddha-body, speech, mind, supreme 
offerings of reselity and compassion of ell the tetndgetas. 
emanation of the wrethful tathagetas, the wheel of gristine 
cognition which revolves from the secret nature of all the 
tathigetes, the mantres among those especte which please the. 
Secret neture of el] the tathaégetes, the mandele which is a 
gsreet gethering cf the Herukes among 61) che cathigetas: ana 


@® Kay to the disseminetion of the four sections of the 


Magical Wet. Traensisted by Lilbvajre and ris Rin-chen MChog., 
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9. ‘ieam-dpa) seyu-'phrud gra-ba. Che. 24, pe. 97-118; 


This text. else Known es the Litany of the Names cf Maniuvari 
(mediuartndeasangsti. T. 360) in its leter translation. 
emphasises the conesion of ea11 the pitexas cr vehicles. Its 
topice cancern the enlightened Panily. manifest awakening 
throvgh the MNagice? Net, emanation cf enlightened mind. 
evlogies esscciated with the five pristine cogniticna, 


enlightened ettributes and mantres. 


10. gdo-pje sems-dpa’ ggyy-'pbrul ara-ba seaps->e thamsa-cad-kyi 
ea-long. Che. 13 + root-text, po. 119-310: 
Emphagising thse immediate attainment according te the path 
of liberation (grol-lamp scig-shar) or the celours and 
Symbolic hand-implements of the buddne-body (aku-mdog-dang 
Boyvas-piahbas). its topics include the view, conduct, 
mandeals.,. empowerment, commitments, sttainment. enlightened 


activity, specific rituals, and epentanecus presence. 


Translated by Vimelamitrea and gNyags Jn&énarkumire. 


12. dbad seyu-"bbryl dra-ba ve-apes anying-po'i rgyud. Cha. 13, 
Db. 310-338: 
Emphasiaing the gradual aspect of the path of liberation 
(arol-lap rim-gyia). it reveals the five aspects of seminal 
“enlightened are eg the emergence of epiritueality and 
pristine cognition, the cycle of syllables, contemplation, 
erray of the seals of supreme bliss, consecration of the 


awareness of secret mantres, the radiance of the great seal, 


the mandala of perfect ekillful means and discriminative 
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awarenezs, the descent of pristine cognition. afronta- 
neous presence, and the secret mandala. Transiated by gNubs- 


chen Sangs-rgyaes Ye-shes {(rDo-rje Yang-dadbang-gter). 


12. ggeyu-'phrul reye-mtsho, Chs. 22, pr. 3239-820; 


13% 


Emphaesising the immediate aspect of the path of skillful 
means (thaba-~lam cig-char) or the creation stage (bakyveg- 
rim?. tais text concerns the five aspects of seminal 
"enlightened mind”, the establishing of all things, the 
emergence of the mandalag of buddha-speech and mind with 
thetr Sowesceatione: the mandgala of feast-offerings, the 
path of the secret vehicle, tne gecret meaning, the practice 
aa 
of the five impurities, emergence of tne indestructible 
wrathful) nature iin body. speech and mind along with their 


consecrationaga. and spontaneous rites. Translated by Vimsla- 


mitra and gNyags Jnanakumara. 


Beyu-'*phry)l thal-ba’i rgyud, Chs. 26, pp. &21-538; 

Emphasising the gradual) aspect of the path of akillful means 
(thabpa-lam rim-gyig). it concerns the five aspects >of 
semina) “enlightened mina™, the view of great skillful 
means, selPf-manifesting buddna-body, speech and mind, 
attainment of the self-manifeast nature through skillful 
maana, ePPpearance of contemplative images through “en- 
lightened mind”, secret mantras, expansion of the three 

99 
secret centres, the commitments, empowerments, discipline 


of awareness, entrance into the secret path of skillfu) 


Reanr, its actual skillful means, those without ekiligul 
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means who are unliberated, conquerors of the past & yogins 
of the present who are iibderated through skillful means, the 
secret seminal pointe. Giscipline of sSense-orgeans and 
obvjects, gathering of all things in intelligence and 
phenomena (= Samantabhadra and consort). and stability in 
the Magicad Het. Transleted by Vimalamitra and gNyses 


Jnadnakuméra in ‘Phan-yul. 


14. ede-rie sema-dpa’ agyu-'phrul cra-ba-lasg grzang-ba'i anyving-po 


35. 


de-kho-na-nvid betan-vea Yol-pa chen-po*i Lthal-ba'i rezyud. 


Chs. 13. po. 539-689; 


Itz topics include the mind wnaich emerges according to the 


teaching, its econnection with the mandala, the purauit of 
the pristine cognition of the seals, the natural mandala. 
tne amandalas of contemplation and images, emnpcwerment. 


commitments, attainment, enlightened activity, emergence of 
the mandala of wrathful deities, conduct and the concealed 


secret teachings. Translated doy Vimalamitra and eNyags 


Jnanakumira. 


Vol. 16: 


rfo-rig sgaang-ba’i snyving-po ciaa-be'i revud de-kho-na-nyvid 


ogee-pa. Chs. 33. pp. 1-138; 


Also entitled. reyvud-kyi reval-po chen-po agyu-'phrul dryva- 
Ra. the chapters of this text correspond in number, 
structure and title to those of the agyy-'phry) le-las. 


which have already been summarised. 
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16. gepsangs-ba‘i snyving-peo de-kho-na-nyid nees-pa’i khre-bo atobsa- 
Kyi rewud-reval. pp. 138-182; 
This text is elso known es the gtobsa-kyi Gbang-phyvg gerut- 


ea dka'-ba spyod-pa man-ngeag-gi gnoyving-po reyvud. A fragment. 


17. Kbre-be rin-po-che'i stobe-kyis coal-“byer dbang-obyve ggrub- 
Ra’i g@yu-"phrul cra-ha’i revud, op. 142-147; 


Transieted by Vimelamitre and Vairocana. 

18. zceyud-kyi reval-pe chep-pp sgyu-"*phrul sgnyving-no bkod-pa. Chas. 
8. pp. 147-163. 
Its topics cencern cause & condition, ground & natural 
expression, the quiescence cf reality, the wratnful deities 
who gubdduve thought, the net of esoteric instructions, the 
eycle of wrati.ful exorcisn, the absorption of ground. path 


end result, and ea most pleasing tulog. 


MGB. Vol. i9: 

19. [Dam-apang aevu-'Phri) ara-ba., Chs. 10. pp. 289-395. 
This text is also known az rgeyud-kyi reval-po chen-po sgeyu- 
“phrul dryva-ba and is also extant as a later translation by 
Rin-chen bZang-po (T. 466), Emphasising rituals and feast- 
offerings. its topics concern the gradual entrance, the 
mandala, secret mantras, contemplation, unfolding of the 
Snievine cognition of the secret mantras, the offering of 
the seals, etteinment of pristine cognition through 
Meditation on enlightened mind. aettainment through the 
Skillful means of sexual practices. burnt offerings ana «ea 


revelation of e111 rituals. 
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Table Comparing the Chapters of the Long (A). Medium (B) and 
Short (C) Versions of the Gubyvasarbhatattvaviniscavamshataotre. 
which respectively have 82, 46 and 22 chapters, and are contained 


in NGB. vol. 14. 


A. eeyu-'phrul bravad-bcu-pa. Chs. 82, pp. 67-317: 
Ch. 1 gleng-gzbiti le‘u. po. 67-70: = B. pp. 317-320: C. 
pp. 2-6. 

Ch. 2 glenz belang-ba'i le‘u. pp. 70-73: = B. pp. 320-321. 

Ch. 3 don-dam-pa-dang Kun-rdzob-kyi byang-chub-kyi sgemG ywe- 
eshes-syu bskyved-pa'i le‘yu. pp. 73-74: = B. pp. 321- 
323: C. pr. 6-10. 

Ch. 4 ghos thams-cad gtan-la phab-pa'i le'y. pr. 74-78: = 

B. pp. 323-326: C. pr. 10-13. 

Ch. 5 <chee thams-cad-la chos-nyid-kyj) reyu yod-pa-dans 
rigs-revud chad-pa-dang riga-brevud so-so phye-bs'i 
mdo-baehad-pa'i le'n. pre. 78-80: = B. pp. 326-328. 

Ch. 6 wi-ge‘'i ‘khor-lo'i ‘phreng-ba bkod-pa'i le'u. pp. 80- 
84: = B, pp. 328-331; C. pp. 13-16. 

Ch. 7  gmang-ba'i Gkyil-'kbor khams novyi-shu rtsa-gcig-tu 
bedus-nas theame-cad ma-lus-par dbyings-su bedus-pa’i 
de‘u. pre. 84-87: < B. pp. 331-333. 

Ch. 8 geyu-‘phrul sagrub-pa'i ting-nge-‘dzin-gi le'u. pp. 

87-89: = B. pp. 333-335: C. pp. 17-18. 

Ch. 9 ghin-tu gganug-ba‘i dkyil-'khor badus-nas lbhags-pa'i 

enuee-brnovap batan-pa’i le‘u. pp. 89-90: * B. pp. 


335-336. 
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Ch. 10 


Ch. 11 


Ch. 12 


Ch. 13 


Ch. 18 


Gkyil-"khor sproa-pa'i le‘u., op. 90-93: = B. DP. 


336-338; C. pp. 18-21. 


aezbal-veas-kbang dbub-pa'i thabs dra-ba'i le‘u. opp. 
93-95: = B. pp. 338-340. 
ggeang-sngaga-Kkyi le‘u. op. 95-97: = B, pp. 340-342; 
C. pp. 21-24. 
akyil-'kKhor byin adus-pa'i gsang-sngags-kyi le'u. 
pp. 97-98: = B. pp. 380-342: C, po. 21-248. 


don-dem-pa-dang sun-rdzob byang-chub sems-ler phyag- 


rgeya geung-gi dkyvil-'"khor rdzogse-pa‘i le'u. pp. 98-99. 


Ch. 15 


Ch. 16 


Ch. 17 


Ch. 18 


Ch. 19 


Ch. 20 


Ch. 21 


shos thams-cad ming-si mtshen-nyid-de. yvum-evi 
Oabyings-eu badus-ps'i geang-ba'i le’u. pp. 99-101: = 
B, pp. 342-344. 

vean-lag thame-cad dkyij-'khor-du byin-gyis briabs- 
nas bhave-rgyva spros-pa‘i le‘u. pp. 101-105: = B, 


pp. 344-346; C, pp. 24-27. 


mishen-cha dam-tehbig-gi phyag-revea kilu’i le’u. op. 
105-111. 

Beyu-"pbrul chen-ve thabs-dang shes-rab-du /byang- 
ba, phyvag-mishan-gyi le’u. pp. 111-114: = B, pp. 


346-351; C, pre. 27-32. 
rdo-rje bkod-pa geaang-bs dam-tehig-<i le‘'u. pp. 114- 
118: = B. pp. 346-351; C. pp. 27-32. 
idhbes-pa‘i gzuge-brovan-kyis dngos-grub., pp. 118-121: 
= B, pp. 351-353. 
@bange gahyin-pa'i le'y. pp. 121-123: = B, pp. 353- 


355: C. pp. 32-34. 


Ch. 22 rdo-rie sema-dpa' hagrub-pa'i le'u. pp. 123-126: = 
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B. pp. 355-357. 

Ch. 23 tshogs-kyi dkyil-"khor-gyi le'y. pp. 126-129: = B, 
PP. 357-359; C. pr. 34-37. 

Ch. 24 taboge bagrub-pa'i leu, pp. 129-130: = 8B. pp. 359- 

360; C. pp. 37-38. 

Ch. 25 ashin-tu gsang-ba'i anvying-ro man-ngag-<¢i le'y. pp. 
130-133: = B, pp. 369-362; C. pr. 38-41. 

ch. 26 geang-ba chen-pe man-ngas gtan-ia phab-pa'i le'u. 
pp. 133-135. 


Ch. 27 Rhyogs-bcu dus-bzbi'i anod-beud hdag-la 'dus-pa- 


revan-gvi tkhor-lJo bakor-ba'i le‘. pp. 135-136: = 
B. Pp. 362-364. 
Ch. 28 mnves-pe'i le'u. pp. 136-137: = B. pr. 364-365; C, 
pp. 41-42. 
Ch. 29 Khro-be rang-bzhin-gyi dkyvil-‘khor-gyi gsprin rnam- 
Rar apros-pea: bdud brtul-ba'i le'y. pp. 137-146: = 
B, pp. 365-373: C. pp. 42-51. 
Ch. 30 kKhroe-bo't tehogs chen-pe gaung-gi dkvil-'knor spros- 
pa'i le‘u. pp. 146-1488: = B, pp. 373-375: C. pp. 
51-52. 
Ch. 31 Khro-ho'i phyvag-rgva apro-ba'i le'y. pp. 148-151: = 
B. Ppp. 375-378. 
Ch. 32 khre-bo’i dkyvil-'kKhor betan-pa'i le'u. pp. 151-153: 
= B. pp- 378-379; C. pr. 52-53. 
Ch. 33 deyvesa-pa chen-po', byin-brliabe-dang yon-tan mehog-gi 
aton-pa’i le‘u. pp. 153-157. 
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Ch. 34 !ijitgea-byed chen-po heod-nams sbyin-rpa'i le'u. pp. 
157-159. 
Ch. 35 dgves-pa chen-po'i dkyil-"khor dam-tshig-gi leu. 
pp. 159-160. 
Ch. 36 ‘ijiga-bved chen-po sngags-kyi bzlas-pa’i enying-po 
‘byung-ba zhes-byva-ba'i le'u. pp. 160-161. 
Ch. 37 @e-bzhin gshegs-ra thame-ced-kyi dam-tehig gdug-pa'i 
teabess byin-gyi bricb-ra zhes-bya-ba’i ie'u. pr. 161- 
165. 
Ch. 38 rdo-rie anying-po las thame-cad-kyi le‘u. pp. 165- 
167. 
Ch. 39 s#gvu-'phrul chen-reo brtan-par bzung-ba bdud-rtsi 
‘pyung-ba'i le'u., pp. 167-168. 


Ch. 4O gman-grub-pa'i le'u. pp. 168-173: B. pr. 380-385. 


ba zhes-byva-ba'i le‘'u. pp. 173-176. 

Ch. 42 ge-bpzbin-nyid-kyvi dbyinge-nas che-ba'i yvon-tan gston- 
ra‘i le‘u. pre. 176-181. 

Ch. 4&3 Gdbab-pa geéung-gi 'khor-lo zhes-byva-ba'i le‘u. pp. 
181-182. 

Ch. 44 byin-bsdu-ba-dang dam-tahig dbab-pa'i sgyu-'pprul 
dra-ba'i thugs-rie zhes~-bya-ba'i le'u. pp. 182-186. 

Ch. 485 agyu-'phrul chen-po'i dam-tehig-gi mechod-pa longs- 
apyod zhes-bva-ba'i le'u. pp. 186-187. 

Ch. 46 thub-pa chen-po bcom-ldan-'das-kvia klu-tshogs gdug- 
Rai las-rname ‘dul-ba’i le'u, pp. 187-190. 

Ch. 4&7 ggyu-‘phrul chen-po rah-tu breval-bar bvec-pa: dam- 


tahbisg bkod-pa'i le‘'u. pre. 190-193. 
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Ch. 
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abin-tu ‘dul-bar gyur-pa. gnas-dang snving-ro ~bul- 
ba'i letu. op. 193-196. 


bka'--drin dran-pa'i ie'y. pp. 196-199. 


dam-tahie chen-pos bud-med brtui-ra’i le'u., pre. 199- 
203. 
mchod-sbyin dam-pa bsetan-pa‘i le'u, p. 203: = B. pp. 


379-380; C, p. 54. 

mchod-sbyin-dang dam-tahig betan-pa’i le'u. pp. 
203-206: = B, pp. 385-387; C. pp. 54-56. 

Gdam-tabig sum-brevea-oa risa-ha bro-loga mdor-behad— 


pati de'u, pp. 206-219: = B. pp. 387-388. 


221: = B, pp. 389-390. 

ebin-tu geaeng-ba'i khro-be nyve-bar bagrub-pa'i le'u. 
bp. 221-222: = B, pp. 390-392. 
drag-po homa-gyi le'u. pp. 222-224: = B, pp. 392- 
393. 
tbheame-cad ma-lus-par dbang-du bedus-nae. dbang-gi 
boma-gyi le‘u., pp. 224-226: = B. pp. 393-395. 
reval-po reval-mdzad-kyi reval-po’i homa-gyi leu. 
PP. 226-227: = B, pp. 395-3986. 
thans-cad ma-lus zhi-bar gwur-naes zhi-ba’i homa-gyi 


le'u. pp. 227-228: = B. pp. 396-398. 
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Ch. 61 lhun-gyvis grub-pe'i ‘phrin-las byin-evis rilob-pa 
zhes-bya-ba'i le'u., pp. 228-230: = B, pp. 398-400; 
C. PP. 57-59. 
Ch. 62 pha-rol-du phyin-pe beu-dang, sa-beu-dang, gf£4a- 
govie-dang, thabs-kyi mchog-dengi  sangre-rgyvas~ 
kyi zhing ma-lus-par: yvid-dang chos-eu ‘dug-par 
beten-pa't le'y. pp. 230-232: = B, pp. 400-402. 
ch. 63 ge-pznin gahegs-ps’i dgkvil-"khor ngeg-pa’i don ma- 
lus-Par mtshan-nyid mec-pa'’i phyag-rgvar thim-pa’i 
le'u. pp. 232-234: = B, pp. bo2-ton. 
Ch. 64 tehe-'1 cho-ge dbang dam-pa eshin-tu geang-ba'j leu, 
pp. 234-2236: = B, pp. 4ou-kOs. 
Ch. 65 phra dbab-pa'i le'yu., pp. 236-239: = B. pp. UO6-409. 
Ch. 66 Jha chen-po begrub-pa-dang: rgyval-po chen-po bzhi'i 
Gkyil="Khor Agod-cing beerup-ra') Jle'y., pr. 239- 
243: = 8B, pp. 409-413. 

Ch. 67 gku'i dkvij-'khor mngon-"u Phyung-ba zhes-bya-pa'i 
le’yu, pp. 243-244. 

Ch. S8& ghin-tu gsang-bar bya-ba'i rgyu dngos-grub thop-par 

bya-ba'i le*u, pr. 2b4u-247. 

Ch. 69 homa-rnam bzhi'i le'yv., pp. 247-248. 

Ch. 70 re-lange-kyi sgrub-pa thabs-kyvi nang-na ‘di etso-te. 

zhing-chen begrub-pa'i Je‘u, pp. 248-251. 

Ch. 71 dam-tehie rtge-ba beo-lnga mic-rnams gcig-ty behad- 
pa'i le'u, pp. 251-254. 

Ch. 72 dam-tehbig sum-breva drue-cu-las: rnam-par spror- 
pa'i le'ty. pp. 254-278. 


Ch. 73 dem-tehie rnam-per 'phros-pa'i mdo-ptue-ra'i le'u, 
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pe. 278-294. 
Ch. 74 gkyves-by dam-pa blo-rtga) rab-kyia. rdo-rie senma- 
Qpa‘i zhal mthong-gi le‘. pe. 294-297. 
Ch. 75 mngon-abyange hbdag-med skyves-bu-yig., i choa-kyi 
ganyving-po byvang-cbhub mchog mihong-ba'i le'yu. pp. 297- 
301. 
Ch. 76 phyvag-reva dam-tsahnig-gi le*’u. pp. 301-303. 
Ch. 77 OZDNZSB-S£nas ezhal-yoas-khang batan-ra’i le‘. pp. 
303-305. 

Ch. 78 hbro-gsar-dang rine lio'i le'yu. pp. 305-314. 

Ch. 79 moyves-pa'i le'y. pp. 3234-315: B. pp. 413-414; C. pp. 
59-60. 

Ch. 80 vyvaongs-su gzung-ba'i le’u. pp. 315-316: B. pp. 414- 
415; C. pp. 60-61. 

Ch. 81 xeyud wonge-su gzungs-ehing gtad-ra'’i Je'n. pp. 316. 

Ch. 82 £¢hos-nvid mi-‘*svur-ba rab-tu batan-va'i le'u. pp. 
316-317. 


Of the 82 chapters of the longer version, the first 28 concern 
the mandala of peaceful deities and the remainder the mandala of 
wrathful deities. The intermediate version omits oniy inves of 
the former (Chs. 14, 17. 26) but thirty-one of the latter (Chs. 
33-39, 41-50. 67-78. 81-82) and the short version omits only 
twelve of the former (Chs. 2, 5. 7. 9. 11, 214-15, 17, 20, 22, 26- 
27) but forty-six of the latter (Chs. 31, 33-50. 53-60, 62-78. 
81-82). It 18 therefore in the longer version thet the mandala of 


wWrathful deities reaches ite fullest expression, while all three 


versions differ far less in their presentation of the = peaceful 
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mandala. Significantly, it was the short version which was most 
wiaesy dGieseminated in Tibet, corroborating kLong-chen-pa'‘s 
assertion that the fully elabcrate wrathful rites were carefully 
guarded and not considered advantageous for the majority of 
practitioners. One could also speculate, on the analogy of 
teaching-cycles such as the Praindrdramitsé, whether the eherter 
versions were abridged from the longer to facilitate recitation 
and memorivgation, or whether the precedence traditionally given 
to the shortest is valid. However it is difficult at tha present 
time to make reliable assertions regarding the hiztorical status 
100 
of these versions with respect to each other. 
Among them the present study concerns the Great Tantra of the 
Secret Nucleus Definitive With Respect te the Resl (gssng-ba’i 
Snving-ro ge-kho-na-nyid nges-ra'i revud chen-po’ Guhvasarbha- 
tattvaviniscavamahAtantra. T. 832, NGB. vol. 1&, pp. 1-61), which 
is considered to be the basic text of the cycle. kKLong-chen Rab- 
104 
‘byame-pa speaks of it in his phyegs-bcu mun-se) as: 
-.. thie kingly and glorious Tantra Of The Secret Nucleus 
Definitive With Regoect to the Real (T. 832) -- the furthest 
summit of all vehicles, the source of all literary tranes- 
miseions, the great short-cut of the vehicle of all tuddhage 
of the three times, and the most wecpet of all. 
And ‘Ju Mi-pham rNem-rgyal in nie gpyvi-don ‘od-gga) anving-ro 


102 
eClaborates: 


It is known from literary sources thet “tantraz are to te 


known in comparison with other tantras"™,. Accordingly, this 
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great tantra which completely discloses the essentiais of 
view and meditation according to the unsurpassed mantras is 
a unique gemstone of the three worlds inasmuch as it 
Qualitatively establishes the intention and meaning of the 
entire vehicle of indestructible reality. It is the king of 
all tantras. It is the furthest summit of all vehicles. the 
source of all teachings. the general commentary on all 
literary transmissions. the great short-cut of all] buddhas, 
and it is endowed with the wondrous enlightened attribdutes 
of greatness which are the genuine innermost intention of 
all the tath&gatas. There is therefore no essential point 
which seppéears to be taught outside this tantra. Knowing that 
those texts which have ceer rasily composed, giving 
instruction on each Profound and minute verse of 
indestructible reality in the mantra- and tantra-texts as a 
Gesirable object of sophistry to satisfy the prowess of 
one's own intellect, are vacant as a lifeless corpse. it is 
appropriate that fortunate beings who possess the supreme 
aspiration of the vehicle of indestructible reality should 
earnestly attend to the exposition of such tantras, even et 


the cost of their own bodies or of life itself! 


The rNying-ma tradition therefore regards this text as its funde- 
mental tantra, whether it is interpreted as xaeinstream Nahéyogea 


or as an Atiyogta source. 
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5, Structured Contents of the Gubvagerbhatattvayinidcayamaha- 


tantra: 


The underlying structure of the tantra‘'s twenty-two chapters 
corresponds to the three continus (pgyud-28um) of the ground, 
path and result, which have been outlined above. While kLong-chen 
Rat-*byaems-pe presents a slightly aifferent account in phyogs-beu 
mun-M@l ‘(aee below p. 543), the following general etructure is 


observed by most bka'-ma commentsetors. 


Title and Introductory Words 

@) The Peaceful Mandela: 

Centinuus of the Groupa: 

Ch. 1 The Introductory Scene (gleng-gzbi'i Ja'u) 

Ch. 2 Generation of Ultimate and Relative Enlightened MInd as 
Pristine Cognition (don-dem-pa-daug Kun-rdzob-kyi byang- 
chub sepa ve-shbes-au bekyad-ps’i le’) 

Ch. 3 The Estedlishment of All Dhermas (chog thams-cagd gtan—is 
phab-pa-i 1s‘y) 


Sentinuum of the Patb 
Ch. & Cyclical arrey of the Gerland of Syllebles (yi-ge ‘phreng- 
bai ‘hor-lo bkod-pa‘'i lay) 
Ch. § Contemplation that Attains the Magicel Met (ggyyu-'pbru) 
are-bs hesrub-ea'i ting-nes-'dzin-gyi le‘u) 
Ch. 6 Emanetion of the Mendels (dkyil-"kbor spros-pe'i Ja‘) 


Ch. 7 Absorption of the Mandale and the Secret Mantres (dkyij}- 


‘enor badus-be-Geng ceeng-angesa-*vs 1s'u) 
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Ch. 8 Consecration of All Limbs as the Mandala and the Sudsequent 
Epanation of the Seals ( yvan-lag thams-cag OGkyvil-"*kbor-du 
byin-eyia briaba-nas bhyvag-rgye apros-pa’i je‘) 

Ch. 9 Secret Commitment of the Indestructible Array (rdo-ris 
bkod-pa'i gsang-ba'i dam-tahiz-2i ies'y) 

Ch. 210 Conferral cf Empowerment (dbang aghyin-ca'i le'y) 

Ch. 11 Mandsla of the Feast-offerings (teahogg-kvi dkyvil-"khor- 

exi leu) 

Ch. i2 Attainment of the Feast-offerings (tghbegse bhasrubsa-ca’i 

iatu) 

Ch. 13 Nucleus of Moat Secret Esoteric Instructions (gbin-tuy 


Seang-ha mar-ogag-gi anving-po'i le‘'y) 


Centinuys of ths Reault: 


Ch. 14 The Eulogy Which Pleases (mnyves-pa'i batod-pa'i le‘) 


b) The Wrathful Mandala: 

Centinuus of ths Grouna: 

Ch. 1§ Cloud-like Emanation of the Natural Mandala of Wrathful 
Deities (kKhro-bo rang-bzhin-gyi akvil-'khor-gy4 aprin 
rnam-par epros-pa’i le’y) 

Continuus of the Path 


Ch. 16 Emanation of the Mandala of Buddha-speech of the Great 


Assembly of Wrathful Deities (Kkhre-be'i tahogs chen-ro'i 
ggung-#i dkviil-"kbor saprosa-pa‘'i Jea'u) 
Ch. 47 Revelation of the Mandala of Wrathful Deities (khroe-ho'i 


Oivyij-"kbor batan-pa'i la’y) 
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ch. 18 A Teaching on Genuine Offering and Liberality (mchod- 
abyin dam-pa batano-pa’i le‘) 

Ch. 19 Commitments (dam-tahig-z£i le'y) 

Ch. 20 Consecration cf Spontaneous Enlightened Activity (lbun- 
gyig arub-pa'j -‘phrin-las byin-gyvis rich-pA zhnes-byva- 
ba‘i 12’) 


Continuus of the Reault: 

Ch. 21 Kulogy to the Wrathful Deities (Khro-bo-la batod-pa‘'i 
dey) 

Conclusion: 

Ch. 22 That which is Pleasing and Retained (anves-Ppa-dang 


ywongs-sy bzung-ba'i le'y). 


In the remaining part of this introduction this celebrated tantra 
ie to be examined in terms of the controversy surrounding its 
origins. the historical background derived from the bicgraphies 
of its Indian and Tibetan lineage-holders. and an analysis of its 


Philosophical content. 


6. Origin of the Gubvagarbhatattvavinié¢cavamahaétantra: 


Any discussion of the historical position of the Gunhyvagarbha- 
tattvavinifcavamahbAtantra must take note of the controversy 
regarding ita origin which prevailed in Tibet in the centuries 
immediately tollowing the later propagation of the Buddhist 


teachings. We have already noted that dissemination of the 
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ancient tantras was reetricted in consequence of their secrecy 
and the danger of their misapplication. In the eleventh century, 
Lha bLa-ma Ye-shes-'‘'od and others sought to outlaw the teaching 
and practice of tantra, accusing the adherents of this tradition 
of engaging in gbyvor-agrol practices. The Guhyvagarbhatattva- 
yinidcsya. one of the main texts expounding these methods, was 


subjected to criticism. Other such texts, including the Gubya- 


Samajatantra. were paradoxically exempted from this attack. None- 
theless, as we shall see in our examination of the text itsel?, 


the expression of these techniques in the Guhyagarbhs appears to 
have a particularly subtle intention when contrasted with the 
overt sexual and macabre descriptions found in certain other 
103 
tantras. Further study of the Collected TZantras of the rNyving- 
ma-Pra. Particulariy of its Anuyoga and Atiyoga texts, would, it 
has been suggested, reveal that the the ancient translations 
appear to have their own distinct terminology and a literary 
style petter suited to the Tibetan language than the rigid 
formalism present in many of the later translations. giving some 
10a 
weight to Rong-zom-pa‘s early critique. 
An incident from the life of Zur-chung-pa Shes-rab Grags alludes 


to this controversy with some humour. When four students of the 


bKa‘-gdams-pa teacher Khyung-po Grags-se were defeated by Zur- 


chung-pa in debate and agreed to become his disciples, having 

understood the profundity of his view, Knhyung-po Grage-se 
10§ 

announced: 


“Anyone who kills one like Zur-chung-pa, who harbours 


perverse opinions and leads everyone astray, will certainiy 
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attain buddhahood!” Zur-chung-pa, on hearing this, remained 
silent without thought of anger and was leter seen smiling. 
On being asked the reason for his mirth, he answered, 

“as for doctrines, this, my secret mantra-tradition of the 
greater vehicle, is it! For it is tne tradition of secret 
mantras that maintains that buddhahood may be attained by 
“*litberation"; the dialecticians do not think so. Now. even 
such a great dialectician as Khyung-po Grage-se has said 
that anyone who kills one like Zur~-chung-pa wiil attain 
buddhahood. So. in his innermost heart, he has turned to my 
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doctrine. Therefore, I am delighted!" 


Another eleventh century figure, "Gos Khug-pa Lhes-btgsag, 

reputedly nursing @ grudge because he had been refused 
107 

instruction by Zur-po-che, in his Broadside (‘brvams-vig) 


sought to refute the authentic origin of the tantra, imputing it 
to have “four faults" (skyon-bzhi)., and claiming that it was not 
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known in India. The tantre was generally considered by *Gos 


to lack the five excellencies (phun-sum tahogs-pa longa). i.e. 
those of teacher. retinue, location, teaching and time. He im- 
puted it to have a flawed introduction (kleng-log). i-.e.. that 
unlike other tantras it had no audience of bodhisattvas; a 
flawed time (dug-log). it.e.. that it speaks of four times instead 
of three; a flawed mandala (dkyil-‘khor log). i.e... that Vajra- 
Sattva appears at the centre of the mandala instead of Vairocana: 
and a flawed text (revud-los) becudse. 1¢ refers to other tantras 
when indicating the auspicious times and days for ite 


109 
>bractice. 
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Slight variations on these "four faults" have been reported in 
the later writings of Sog-bzlog-pa bLo-gros rGyal-mtshnan, dPa'-bo 
gTsug-lag ‘'Phreng-ba, and others. Sog-bzlog-pa, in nie drig-lan 
jJung-dang rig-pa'i ‘brug-sgera. p. 33, holds ‘Gos Lhas-btsas to 
have imputed the Guhyagarbha to be flawed in word (gsgra-skyon), 
flawed in meaning (don-skyon). flawed by contradiction (gal- 
gkyon) ard fiawed by disconnection (ma-‘brel-ba‘i aekyvon’. 

6Pa'-bo e#Tsug-lag ‘Phreng-ba, mkhae-pa'i dga*-ston. p- i179, 
speaks a6 “four errors” (mi-rigs-paA bzni). namely, the error of 


the Gubyvagarbhba's introductory statement "At the time of this 


explanation” (‘di-skad bshad-pa'i dus-na ces ma-rigs-ps). the 

error of its mandala which is said to have an immeasurable ground 
cb 110 

(gzbi tehbad-med mi-rigs-pa). the error of its explaining the 


three times as four times (dus-geum-la dus-bzhir bshad-pa mi- 
rige-pa) and the error of Vajragattva being the central deity of 
the mandala instead of Vairocana (dkyvil-‘khor-geyvi gtso-bo rdo-rie 


Bems-dpss byag-pa mi-rige-pa). 


The rNying-ma reeponge to these four flaws, faults or errors is 
Gisclosed in the course of the appended commentary oy kLong-chen 
Rab-‘byams-pa. Vigorous counter-refutations have also been made. 
in particular by bCom-ldan Rig-pa'i Rel-gri, and the afore- 
mentioned authors-- dGPa'-bo gTsug-lag ‘'Phreng-ba and Sog-bzlog-pa 


bLo-gros rGyal-mtsnhan. 


bCom-ldan Rig-pa‘'i Ral-gri's commentary is erititled Proof of the 
Secret Nucleus (gseng-eanying agrub-pa rayan-evi me-tog). No 


longer extant as e distinct work, most of it survives or is cited 
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in other texts, viz. rGQyal-sras Thugs-mchog-rtsal., chosa-'byung 
rin-po-she'i gter-mdzod. I1. f. %357-61. Dalat Lema V. gan-ga'i 
Shu-rgayun, Vol. 4. pb. 397. the Collected Writings of Sos-bzlog- 
pa. Vol. 1. pp. 500-509 and 524-526 (= pgesa-don 'brug-agra). and 
KLong-chen III bDKra-shis rNam-rgyal., Jegs-bahad gri-med gan-ga'i 
chu-rgyun, pb. 20. Referencea to this treatise are also found in 


111 
aPa'-bo sTeug-lag 'Phreng-ba. mkhbas-pa'i dge'-aton. p. 178. 


In Sog-bdzlog-pa'sa version, Rig-pa’i Ral-gri is quoted as 
112 
follows: 
This tantra is genuine for the following reasons: The master 
Viévamitra in his Great Commentary on the Glorioua Guhyva- 
somiia (doa) gszang-ba 'dus-pa ‘grel-chen. T. 1844). in the 
course of his comments on the passage (from the Guhyva- 
aanhia): 
“How far does the Being of Pristine Cognition reach?..." 
cites the Guhvagarbha as follows: 
In the ehode of Akanistha without extremes or centre, 
on the radiant wheel of priatine cognition that ie the 
limitless ground, there is his celeatial palace 
Diazing forth with jewels of pristine cognition, 
completely uninterrupted throughout the ten 
Girections...(Ch. i. section 3) 
And also: 
In every inconceivable (world-system). he appears 


universally eas diverse buddha-body, speech, anda mind. 


(Ch. 1, section 6) 
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ee 


Then, in commenting on the (Gubvagamfia) passage: 
“The stQpa should be known to be 
The palatial abode of all buddhas...” 
he cites the @Gubyvagarbhsg as follows: 
Its spire is the pristine cognition central to all. 
in which all mandalas of the buddhas of the ten 


Girecticns and four times without exception are not 


Gistinct from one another, and are of a single essence. 
(Ch. 1. seetion 3} 


Then. commenting on the passage. "Substantial existence is 
based on insubstantiality..." he gives: 

Emaho! This wondrous marvelous reality 

Is the secret of all the perfect buddhas. 

All is created through the uncreated. 

At creation itself there is no creation. 

(Ch. 2, 6) 
Then, while explaining the meaning of "secret" he says, "The 


Guhvagarbha speaks of five smpcowermenta.” (Ch. 10) 


Moreover, he guotes the passage vdeginning: 
Their {(body-colours) are dark biue. white, yellow. 
scariet... up to: 
-..(Pervasive] without extremes or centre, 
{It is an unthinkable) spontaneously present {mandala}: 


(Ch. 6, 9-11) 


and he says. "According to the Guhyvagarbha, there are 
113 
three realities." 


In these and all other such instances Vidvamitra begins by 


mentioning the title Gubyvagarbha. 
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The four perverse faults, et cetera. (criticised by ‘Gos 
Lhas-btsas). are also to be rejected: 
3 (When texts begin with the words) Thus L bave 
114 
expounded, it traditionally means that they were 
compiled by the buddhas themselves, for it is impossible 
for ev2n the tenth level bodhisattvas to compile ail the 
teachings of the buddhas. As it says in the Yerification of 
tne Secret (Srigubvasiddhi, T. 2217), composed by master 
. 115 

Saroruha as & commentary o: the GuhvagamAia: 

Most masters ciaim 

That the most radiant tantra, 

The glorious Gubyvasamadja. 

Had as its compiler 

Tne spiritual warrior called Lokedvara. 

But by the kindness of my venerable guru 

I Know that the compiler of the glorious GubyasaméAis 

Could not have been any other, 

And so the being who propounded it 

Was that tantra's suthor., 

The indestructible reality of mind. 
In accord with this explanation. there is a tradition where- 
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by the exponent himself is the compiler. 
2. As for the immeasurable ground: the Abhidharma, too, 


explains that Akanistha is immeasurable. 


3. Concerning the four times: Viévaemitra's Great Commentary 


(T. 184&) says: "Thus. the fourth time should be known to 
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be sameness..." Moreover. the phrese, By ali tha lords of 
thea ten directions and four tLimeea is also found in the new 
translations. Buddhaguhya expleinge that it refers to the 


four eeons. 


&. Regarding Vajrasattva's eppearance at the centre (of the 
mandela): even the new translations explain that the fore- 
most figure in the mandele may change positions. 

Concerning the pessage: The “inal punctuation dota (tig) are 
Aiecrimineative awareness through which names are arplied 
(Ch. &, 15): the Indian manuscript of the Gubyvegarbha reads 
gGtri, prainatisvati. SOtri ("thread") is the Sanskrit word 
for thig (“measuring line”). S@ryaprebdnésimha‘s commentary 


(GubvagarbbatattvanirnavavvakbvAnatikh. P. %&719) expleins 
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(fig es being equivelent) to thig. Big ia an archeicism. 

As for the reference to other tentres (which is found in 

the Gubyvegarbha): All the tantres expounded iater on, 


such es the Hevaira (T. 4817-8). also refer to the Summation 


of the Beal (Zattvasameraba. T. 479) which hed been 
118 ‘ 
Gelivered first. 
Rig-pa'i Rel-gri's argument thus seeks to establish the 
authenticity of the Gubvagarbha., citing quotations from it which 
occur in celebrated Indian texts of the GubvasemAia cycle. while 


certein tantreas may heve been written down directly in the 


Tibetan languege, there is no evidence to include the Gubvagsarhbhs 
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among theage. 


Further criticisamea levelled by ‘Sri-gung 4Pal-‘drin at the ati- 
yore esyetem in gener®] and st Padtmasambheva's man-ngac lta- 
‘phreng, ® celebrated commentary on chapter thirteen ¢f aur text, 
have been examined by Sog-hrlog-pa and ‘Jigs-med= glLing-pa., and 
more recently py WN. Norbu and $.G. nee Tne latter hare 
noted passages from this commentary which ocecur in gNube-chen's 
early onm: beam-gtan mig-sgeron. and transliated the antire text 
as reproduced vy Rong-2om-pa. In addition, he hase brought to cur 
attention certain passagee from Siryapravndsinna's Indian 
commentary, the SrieunvaearphatattvanirnavavyAkhyanat lKA, among 
1270 ‘ ‘ 
the Tun Huang documents. The early literary end histori¢s) 


eourcese thus dvring ue closer to the traditional view that the 


text war introduced in the eighth century. 


That many of the rNying-ma tantras were unknown in eleventh 
century India ie not surprising when one considers that their 
translations ere attributed to the eighth century and that the 
majority of them were considered to have been imperted into 
etgnth century Tibet, not from the Magadha neartiand of North 
India, but from Oadtyanae and adjacent regions in the north-west, 
Ati@ea, on eo visit to the library of Pehar dKer-mdzcod gling at 
bSam-yar, ta known to nave marvelled at the existence of tantrage 
which no longer survived in Centra) ‘ates 

The argumenta raised by Ye-shor ‘od and ‘Gos Lhae-btesee against 
the Q@uhyagarbbe loat thetr impact and controversy hy the 


fourteenth century. Indeed, they beceme dead issues for Tibetan 
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historians such as ‘Gos Lote&wa gZhon-nu aPal (1392-1881) who 
personally acquired the Sanskrit manuscript of the root-tantra 
4122 

which had been rediscovered at bSam-yas in the interim. 

In consequence, Sog-bzlog-pa covld creditly present the Prollowing 
aixteenth century account of its introduction and tranasiation in 
his slob-dpon sangs-rgevas gnyis-pea padma ‘bhyung-gnas-kyi rnam-par 
thar-es yid-kyji mun-sel. Pp. 128: Therein, perhaps following 
Sangs-rgyas gling-pa'ts pka*-thang gser-"phrenzg. pn, 200, he states 
that the Sangekrit manuacriptes of the feyy-"pbrul sde-brevad were 
taken from Nalanda Vih@ara by Padmasambhava and then traneziated 
through miraculous ability at rGya-dkar sGra-begyur gLing. eouth 

123 
of voSam-yage. The texts were then kept at the Ke-tshang in 


bSam-yas when no longer extant in India. 


In nie gris-len lung-dang rige-pa'i ‘brug-sera. p. 12, Sog-briog- 
Ps then repeats ‘Gos Lotsdwa'ts account of the digcovery of the 
Sanekrit manuscript in bvSam-yas by the great pandits %4kyaarf 
(1927-12286). The latter entruated it to rTa-ston ezi-briia, from 
whom it passed into the hands of Sha-ge Lotsr4wa and thence to 
oCom- dan Rig-pati Ral-gri who composed the aforementioned 
commentary in defence of tne tantra. Subsequently, Thar-pa 
Lotsawa retranslated the Sanskrit version of the roct-text known 
as the rgyud phyi-ma. with two additional chapters (Chs. 23 & 24) 
for the firet time, and these were revized by ‘Gos Lotsdwa gZhon- 
128 
nu dPal in person. 


Later rNying-ma writers like ‘Jigs-med gLing-pa refuze to dehate 


the specific pointe of ‘Gos Lnas-btsas, considering that the past 
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refutations of bCom-ldan Rig-pa’i Ral-gri and Sog-bzlog-pa were 
unanswerable. That this view was algo held by followers of the 
new translation schools is evidenced by the foilowing dismissive 
response of the Sa-skya-pa scholar, Zi-lung-pa S&k-ya mChog-ldan 
125 

(1428-1507): 

It is not necessary to prove laboriously that 

The rNying-ma-pa dcctrines were translated from Indian 

originals. 

It is enough that they are proven to be 

The teaching of the emanational master (Padmasambhava;. 

Although they do not conform with the mantraz and symbols 

Of those translated from India later on, 

The proof of their validity is infallible accomplishment 
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Through their supreme and common attainment. 

They may be compared with the doctrineg taken 

By supreme. accomplished masters from various, great lands, 

And which were not translated in india 

From their respective volumes; 

For it is said that with Vajragattva's consent 

The compilers of those transmitted precepts 

Were themselves permitted to teach them 

In the language of each different country. 

The rNying-ma-pa doctrinal traditione that definitely were 

Translated from India reguire no proof. 

Having formulated arguments one wight prove 

The indefinite ones to be treatises, 


But the great ones who came before in Tibvet. 


Discovering this to be an artificial. conceptual path, 
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Have eaevoided wandering upon it, 


As they thewsselves have explained. 


7. The Indien historical tradition of the Gubvagarbhbatattva- 


viniscavemabAtantra: 


The present account of the Indien and Tidetan lineages aseociated 
with this tantra 16 based on sources compiled by bDud-*jome 
'Jige-brel Ye-shes rDo-rije in NSTB., Book 2. These include: ‘Gos 
Lotséwa, deb-ther angon-po; dPe‘'-bo sTfsug-leg ‘Phreng-de, mkhags- 
pa'i dee*-ston;: Térenathe, dem-pa'i chos rin-ec-che -phass-yul-du 
di-itear dar-ba‘i tabul gsaal-bar aton-ra dgos-"ded kuc-"byung: 
kLong-chen Rab-‘byame-pa. gnving-thig ma-bu'i lo-revyus gtong-thun 
Sshen-mo; Lo-chen Dharmaéri, mdo-dbang-¢1 apyi-dop reyud iung map 
neag-21 gnuad agi-hyved agron-mge: ‘Jem-mgon Kong-sprul, gter-ston 
breva-rtse‘i rneam-thar rin-chen oal-dfrya'i ehrang-mdzes; end the 


aforementioned catalogue and index of the Collested Tantrasg vy 


Rig-‘dzin ‘Jigs-med gLling-pa and ‘Gyur-ged Tshe-dbang sChog- 
soe 

King Je & Kukkuréje: 

The legendary nistoricel eppearance of the Mahéiyoge tantras is 
associated with King Jae of Sahor, who ie considered to be the 
subject of verlious prophetic declaretions, such as the following 


128 
irom the Semyvarodavottaratantra: 


One hundred and twelve years from now, 
When I have vanished from here, 


A quintessential doctrine. 
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Renowned in the three divine realms. 
will be revealed by the Lord of Secrets 
To one who is named King Ja, 
Who will appear by virtue of great merits 
At Jambudvipa’s eastern frontier. 
And in the kun-bzang ve-ghes gsal-bar eston-va'i thabs-kyi lam- 
129 
mehog ‘dus-pa'i revud (NGB. Vol.8&): 
The Mah&yogea tantras will fall onto the palace ofr King 


Ja. The Anuyoga tantres will emerge in the forests of 


Singhala. 


While the identity of this figure is obscure-- he has been re- 


ferred to as Indrabhuti the Greet, his son, or even &@ later 
Indrabhiti contemporaneous with Kukkuréja, Kambalapada, 
130 
Saroruha, and Jélandharipa -- the tradition clearly recounts 
131 | 
that: 


While the king was sitting absorbed in the meditative 
cultivation of the yoga of the lower tantras, @ volume con- 
taining the Man4yogatantras, including the Buddhagamfvoga (T. 
366-367) and an image of their compiler Guhyapati Vajrap4ani, 
reportedly fell upon the royal palace, Just as in his dream: 
Then, having performed prayers. he intuitively understood the 
chapter entitled the "Vigion of Vajrasattva" and practised 
meditation for seven months, relying on that and on the image 
of Vajrapani. As @ result he had a vision of Vajragattva and 
received eeon him the empowerment of pristine cognition. 


Thus, he came to understand the symbolic conventions anda 


Meanings of that volume in their entirety. 
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King Ja firat taught these tantras to Uparéja, the celebrated 
scholar of Sahor, but without success. He then taught the master 
Kukkuréja, who intuitively understcod the chapter on the “vision 
of Vajrasattva™ (brayvad-bcu-pa, Ch. 74), from the rder-sems sgZgyu- 
“pbrul sde-bprgvad (NGB. vol. 14), and received a prediction that 
Guhyapati Vajrapani would subsequently reveal the meanings of 
this tantra. Reeanainely Kukkur&éja is said to have been empowered 
; 132 
by Guhvapati and verbally instructed by Licchavi Vimalakirti. 
He then divided the Mah&yoga texts into eighteen great tantra- 
pitakas and taught them to King Ja. The latter wrote many famous 
cGumetranies on the tantras including the ggyu-‘phrul lam rnam- 
bkod (P.4737) and the Sriguhyagarbhakramadvavoddeba (P. 4771) 
which are connected with the Ma&yAéjiaélsa cycle. He himself says in 
133 

the gsgyu-"phrul lam rnam-bkodg (P. 4737): 

In the eastern domain of Indrabhiti. 

At Vajrakita, in India, 


I, the noble Indrabniti, 

Practised the Magical Net. 

Having been taught by the Lord of Secrets, himself. 
I actually realised Vajrapéni, 

With his retinue of fifty cnoueand: 

Being empowered in wholesome action, 


By the practice of disciplined conduct, 


I was free from gin. and reached (an exalted) level. 


Kukkuraéja, Known as the "king of dogs” because he reputedly 


taught the doctrine by day in the guise of a dog to a thousand 


74 


warricrs anc yoginis, ang by night went to the charnel grounds 
with them to perform feast-offerings and other sacramental 
practices, went to Oddiy&éna where he gave a detailed explanation 
of the five inner Cantvexpiteanes of Mahdaéyoga, including the 
Bud Ayora, (T. 366-367) on which he had composed many 
treatises, e.g., the SadgubyArthadhbarayvyiha (T. 1664-1669), and 
the Sacananaareuuvnihipancay ant (T.1670). He transmitted the 
eighteen Cantrapi tales of Mah&yoga to Sakraputra, or Indrabhuiti 
the simeee. Guess the king's son: he to Simharéja; he _ to 


SakrabnOti., or Upardja;: and finally to the daughter Gomadevi. As 
13a 
is said in the MévAiAlapathbakrama (P. 4736): 
Then, to the east of Jambudvipa, 
Which rests on the Indestructible Seat, 
In a holy palace of precious gems, 
In an auspicious and sacred room, 
Kukkur&éja and Indrabhuiti. 
Together with Simharaéja, Upardéja, 


Daughter Gomadevi, and others, 
Received the empowerment of the Magical Net. 


They actually attained the mandala as an assembly: 


And manifestly reached the level of Vajradnara. 


135 
The lineage then descended ts Lilavajra and Buddhaguhya. 


Lilavajra: 


The master Lfldvajra, a native of Sameara. was ordained in 


Oddiyana where he studied the Tripitaka and became particularly 


s+ 
e s 


learned in the Philosophical tenets of Asanga, the ordinary 


sciences, and all the tantrapitakas, the Magical Met in part- 
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dculer. On an island in Oddiyvénea called Madhima he practised end 
became accomplished in the Maijubrinamasansiti (T. 360). During 
his ten years at N&landa, he composed many treatises and ex- 
pounded them in detail. Those concerning the Magical Met include: 
a Commentary on the Litany of the Mames of Maniuf@ri (‘iam-dral 
miLahan-briod-kyi ‘grel-pba. T. 2533) according to the interpret- 
ations of the Unsurpassed (Yoga)-tantra; the gPar-khabh Commentary 
en the Secret Mucleus (Srisubvagarbhatixa. P. 4718); the Inner- 
most Point (Cittabingu. P. 4723); the Sixfold Sequence (Krama- 
satka. P. 4741); the Clarification of Commitments (Samavacitra- 
prakég@a. P. 4748): and the Propensity for the Commitments 
(Samayvanushavanirdeba,. PF. 4745). Among the students of Lilavaira. 
the most prominent were Buddhaguhya and Buddhajn&énapéda, whe 
studied the Magical Met (NGB. Vols. a2 

Buddheguhya: 

The master Bucdhaguhys, a native of Central Indie, was ordained 
eat Madlancga, where he end master Buddhabanti were both disciples 
of Buddhajnanapéida during the early pert of the latter's life. On 
attaining eccomplishment through Maenjuérf,. he travelled to 
Oddivana. where he met the master Lilévajra, and studied the 
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Yogatantras. the Five Inner Unsurpassed Tantrepitakas. and the 
Magical Bet in particuler. He composed a great many works, 
including: the Analytical Commentary en the Tantraof the Secret 
Hucleus (esans-ba’i anying-po-le ‘grel-ba rnam-bshad’ rnoas-dbye- 
Kyi lerel); the Sequence of Indestructible Activity (Mévdiéile- 


Yairakarmakrams. P. 4720); the Significance of the Mandala 


Rectring (Dharmamandalas(itra. fT. 3705); the Holy Ornament 
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(TattvhlokaparamAlamkhra. P. 4735); the Lesser Met (ShkemaiAla. 
Pp. &738&) and the Greater Net (dryva-chepn. P. 473373 the arastae 
Seaguence of the Path (MAvAjAlapathbakrama. P. 4736) and the Lesser 
Sequence of tbe Path (agyvu-'phrul lap-evi roam-bahad chung-daA, 


Dz. Vol. 1): as well eas treatises on other tantras. 


Pedmuesambheva: 

Another lineage of the Mahéyogea tantras also passed from King Ja 
end Kuideubade through Sukhasidhi («dGa'-rab rDo-rje) to Vajra- 
héeye and thence to Prabnhéhasti of Sahor. The latter was a 
principle teacher Of Padmesambhave, who also received the Magical 
Met cycle directly from Buddhaguhya. Padmasambnave composed the 
Great Exegesia (rnamp-behad chen-mo) on the Gubyagarbhatattva- 
vyinidcavemah&tantra, and in Tibet he also taught his celebrated 
treatise on Ch. 13 of this tantra, entitied the Garland of Views, 
&® Collection af Esoteric Ingiructions (man-ngas lta-phrang. P. 


4726) to King Khri-srong lde-bteen end his fortunate subjectea. 


Vimalaaitra: 

A native of Hastivana in western Indie. Vimealamitra mastered the 
sciences and their branches, the sitras of the lesser and 
greater vehicles, and the tantras under many masters including 
BSuddhaguhye. He was particularly learned in the Magical Nat 
(MbvAjAlatantra, uGB. Vols. 16-16); and he composed many 


treatises, for instance: the commentary on the Secret Nuclevas 


entitled 4p Jilliuminating Lame.opn the Fundamental Text (seyu- 
—ebrul man-ngas £60)-ba'i agron-me, P. 4&739); ‘the Removal of 


Rarkness: 4 Commentary op tbe Superior Magical Met (aevu-'ebrul 
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Dle-ma'i ‘grel-bs mun-seal): the Eve-cpening Commentary on the 
Supplementary Magical Net (VYairasattvamAvAjsAlatantrahrisubya- 
garbhandémsa cakeuetik4. P. 4756); the Abridged Commentary on the 
Bighty Chapter Magical Net (Orevad-bcu-pe’i pedue--srel): Opening 


the Eve ef Discriminative Awareness ( n&- 
pravedacakeurupadedandma. P. 4725): the Three Stages (MAvAi4)- 
opadedakramatrava. P. &742):; Meditative Absorption in the Mudrés 


(MAvAJDlamudrAdhyvAnsa. P. 4732); a Ritual for Burnt Offerings 


(MAvAJA  anomasamkeiptakrama,. P. 4786); a Cremation Ritual 
(MévetSlalagnudreténtasvadravakrama, P. 8748); S@anence of the 
Seminal Point (thig-rim): ana the Short Commentary (Guhyvagarbha- 


Rindértha. P. 4755). 


The extant Indian commentaries on the cycle of the Magical Met. 
including the above, ere preserved in the Peking edition of the 
batan-'syur, vole. 82-83. According to Lo-chen Dharmaarf, gzang- 
bdag 2ghal-lung., vor. 107 ff.. they are divided between general 
exegetical tracts (apyi'i don bahad-pa) such as Lfldévajra's 
thugea-thig ana Vimalamitra‘’s khog-e2zhune gwaal-sgeron, ana 
commentaries (‘'grejl-pa). The latter include root-commentaries 
(rtge-'grel) and exegetical commentaries (pghad-‘'#rel). The first 
group comprises the grest Indian trestises on the Guhyagarbha- 
tattvavinibcavatantra iteelf, i.e., Lil&’vajra, ‘arel-pse apar-kbab 
(P. 8718), Sdryeprabnésimne, reva-cher ‘'grel-ba (P. 48719), 
Buddnhaguhya, rnan-dbye ‘srel, Padmazambheve, rnam-behad chen-ma. 
and Vimalamitre, ‘grel-chung pindg@rtha (P. 4755). The second 


tos 


includes commentaries on the other texts of the cycle such as 


Vimelamitre's blea-ma'i ‘grel-pa mun-se), le-lag-gi sbyan-'gsre) 
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(P. 4756), and prevad-cu-pa‘i bedus-“grel. 


In addition, each of the “ten aspects of mantra” (mantradassa- 
137 
tattva). which form the subject-matter of the tantra-text, has 


its awn commentarial tradition: 


1. View (lta-ba): 


AGa‘t-rab rDo-rje'e ja-shan lta-ba'i sgron-ma (FP. 48727). #£=Padma- 


sambhava‘’‘s man-ngasc lta-ohreng (P. 8726), Vimalamitra'ts shes-rat 
sgron-me"*i ‘Sgrel (P. 8725), NAagdrjuna's gYu-thane-ma kras-deu (P. 


8729). and sKa-ba 4Pal-brtsege* Tibetan treatise lts-rim snang-ba 
beu-bdun-ps (PF. 4728). 
2. Conduct (gspyod-pa): 


epyod-bsduz geroen-ma (P. 53577), rdo-rije Sjam-mgon. 


3. Mandale (dkyil-‘"khor): 

Buadnaguhya's rde-rie lss-rim gnyis-kyi stogd (FP. &720), ckyil- 
-Khor chos-d@on (T. 3705), and Vimalamitra's thig-sum-par reveal 
(P. 8733-4, 87389). 

&. Empowerment (dbang): 

Buddhaguhya's rdo-rjie las-rim-kyi smad (P. 48761), gal-po (P. 
A721, 48767). nges-'byved che-chung (P. 4722). thigs-pe gsaum (P. 
4738). 

5. Commitment (dam-tahig): 

Lilévajra's gam-tenhig geal-bkra (P. 4742), gdam-tsahig phra-revas 
(P. 4785). 

6. Activity (phrin-lag): 

Vimalamitra's abyvin-sree (P. 4746), ro-ares (P. 8787), sku-gdunge 


ias-rhreng (P. 8789). dur-khrod bde-ba'i @pe-chung rane-enas (P. 
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4748). 


7. Attainment (sgrub-pa): 

Indraprdti's lam-rnam-bkod (P. 4737), rim-pa gnvis-pa (P. 4771), 
Buddhaguhya’e jam-rim che-chung (P. 4736, D2. Vol. Te) Li1a- 
vatra's yim-drug (P. 8781), \Vimalamitrs's rim-gsum (PP. 4782), 
‘od-rim (P. 48731), a@rva-chen (P. 4733), Buddhaguhys's arve-chung 


(Pp, 4738), dam-pa rgeyan (P. 4735). 


&. Contemplation (ting-nzge-‘dzin): 
Vimalamitra's phyag-reyva bsam-gtan (P. 4732), Khro-bo phyvag-rgeyve 
ecig-pa (P. 4779), rtse-geig bsdus-pe phyag-reve bzhni-pa'i beam-— 


gten (PP. ATTA). 


9. Offering (mohod-pra): 
Padmasambhava's za-tehogs (P. 4750), dur-khrod, bde-ps gtor- 
chung, he-chen. ho-chung, gYos-yig che-chung, Vimajamitra's 


thabs-mchog Gdrag-gi mi-lang-ha. dbyvig-gi sgron-ma. 


10. Mantra & Seal (engage-dang vhyag-rgeya): 


Rhrin-las shar-ba brevad. 


8. Appearance & Translation of the MAvyAiAla Cycle in Tibet: 


"Jigs-med gling-pa, in his Catalogue to the Collected Tantrar of 
the rNving-ma-pa. p. 868, 1-3, states that the Guhvagarbha wae 
Jdefinitively translated by Vimalamitra, gNyags Jfianakumfra ana 
rMa Rin-chen mChog. Previously, it had been translated by Buddha- 
guhya and Veirocana, ena in an intervening pericd by Padma- 


Sambhava and gNyses JnAnakumira. 
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At Mount Kailash, Buddhaguhya instructed sBas *‘Jam-dpal and Bran- 
ka Mu-kti among others on texts belonging to the Guhvagarbha 
cycle, including the man-ngag rnam-par bkod-pa (P. 4737). In 
collaboration with Vairocana, he made the earliest translation of 


the root-tantra. 


Padmacambhava instructed eNyace Jndénakuméra in the Guhysersbhs 


and in his own Garland of Views: <A Collection of Esoteric Inst- 


puctions (man-ngag lta-whreng, P. 4726). Together they made the 
intermediate tranelation. TInénakum&ra instructed the Sogdcian 
aPal-gyi Ye-ehes; and, with Zhang rGyal-ba'i Yon-tan, he 


inetructed gNube Sanga-rgyar Ye-eches. 


Vimalamitrs then expounded the Etght Sectione of the Magica’ Net 


ef Yairasattva (egvu-'phrul sde-brgeyvad, NWGB. Vole. 14-15), in- 
cluding the Guhvagarbhatattvaviniscevatantra, which ie the root 
of the Eighteen Great Tantra-pitakas. He expounded them to rMe 


Rin-chen mChog, and translated them with the latter‘’s assistance, 
and that of gWyaze Jn&nakum4érs. Their version if therefore the 


latest of three, and it ig known ae the basic translation. 


Later, the manuscript was translated by Thar-lo Nyi-ma rGyal- 
mtshean and ‘Goer loteéwa gZho-nu dPal. Their version ie called the 
“creative translation” (rtgal-‘’gyur) because they had no euper- 
vising pandita. In sddition, the twenty-third and twenty-fourth 


Chapters were als® transliated by Thar-lc in accordance with the 


rediscovered Sanskrit manuscript. 
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kLong-chen-pa (1398-1363), having examined the extant Tibetan 

version in great detail, made the following observation in his 

Phyvoga-beu mun-se@l concerning certain appended verses of the 
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tantra: 
Now, certain persons hold that thegee appendices are absent 
in thiga root-tantra but were extracted from other texts in 
the cycle of the Magical Net and inserted into their 
respective chapters by rMa Rin-chen mChog, and that (the 
versions of the text) were divided by gTsuz-rum Rin-chen 
gZhon-nu into those which nave appendices and those which do 


not. 


Again, there are some who hold that the version without the 
apoendices wes traneleted by gNyags Jnanakum&ra, and that 
the version with appended passages had them inserted into 
the transiation by rMa Rin-chen mChog. There are even some 
who say that rMa himself concealed them out of envy at La- 
139 
geum rGyal-be Byang-cnub. But the truth of the matter is 
that the eppendices are lacking in both the earliest 
translation made by Buddhaguhys® and Vairocans and in the 
intermediate translation which was made by Padmasambhava and 
sNyege Jnénakumé’ra. They are present in the later trans- 
lation which was made by Vimelemitra, gNyags Jn&nakuméra and 
rMa Rin-chen mChog. Therefore it is clear that the Sanskrit 
Manuscripts themselves nad a number of redactions. Shoulda 


anyone wish to Know that this is the case, the Tranecend- 


ental Parfection of Discriminative Awareness in Eight 
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Theusand Lines (T. &) itself nad a number of manuscriPpte, 


extant in the three redactions of the parivrd&jika ¢2Z0- 


sbyangs, *‘Phreng-ba-can. and sDe-can: and in certain texts 
such as the Sitdétépatra (T. 3083. 592} a number of 
redactions is similarly found. Therefore it is not certain 


that these (variant passages) were inserted by the Tibetans. 
One should know that the discrepancies in the translations 
of. this tantra were to be found in the Sanskrit manuscripts. 
Numerous redactions of Sanskrit manuscripts occur because 
there is a distinction between those (versions) in which the 


meaning is clearly expressed and those in which it is not. 


rMa Rin-chen mChog instructed gTsug-ru Rin-chen gZhon-nu and Kye- 
re mChog-Skyong, who both instructed Zhang rGyal-ba'i Yon-tan and 
Dar-rje dPal-gyi Grags-pa. The former taught this tantra many 
times in Central Tibet. gTsang, and Khams, and the lineages 
descended from him became known as “the transmitted precepts of 


mChims-pu"™, or as “the lineage of esoteric instructions". 


9. The pDka'-ma lineage: 

The succession known in Tibet as the “distant lineage of trans- 
mitted precepts" (ring-pbreyvud bka'-ma) encorporates all those 
texts and instructions of Mah&yoga, Anuyoga and Atiyoga which 
were introduced from India and gradually passed down in an oral 
and literary tradition. It ie contrasted with the “close lineage 
of treasures" bivexeeeuna gater-ma). which comprises those cycles 
Qiscovered anew in each successive generation. This “distant 


lineage" is identified preeminently by ita eynthesis of Mahdéyoga, 
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Anuyogsa, and Atiyogsa. named mdo-sgyvu-sems-gsaum after tre titles 
of the principal text of each-- the Magical Net (agyvyu). the Sitra 
Which Gathers All Intentions (mdo) and the All Accomplishing King 
(gems) which represents the Mental Class (gema-sde2) of Atiyoga. 
This common heritage of all the rNying-ma-pa lineages in Tibet 
fell first to gNyags Jnénakuméra, secondly to gNubs Sangs-rgyas 


Ye-shes and finally to the Zur family. 


gNyegs Jnénakuméra: 
gNyags JnAanakuméra was fully ordained by S%4ntaraksita and he 


became a celebrated adept of Vajramrta and Vajrakila. He followed 


the most learned and accomplished masters of India, and acquired 
great learning in grammar, logic, dialectics, and in the outer 
and inner mantra-texts. He translated many siitras and tantras, 


becoming the confluence of of the “four great rivers of the 

distant lineage” which derived from the teachings of Padma- 
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sambhava, Vimé&lamitra, Vairocana and gYu-sSgra SNyiNg-Po. 

gNyags mastered the = i= = ; and above all, through 

his interpretations and expositions, he transmitted the Magical 


Net to numerous students. The foremost were Known as the “eight 


glorious adepts of Vajrakfila”, namely, his four earlier disciples 


~~- the Sogdian GPal-gyi Ye-shes, 'O-bran d4Pal-gyi gZhon-nu, 
@Nyan-chen dPal-dbyangs, and Thag-bzang dadPal-gyi rDo-rje --- and 
his four later disciples --~ Lam-mchog dPal-gyi rDo-rje, Dar-rje 


GPal-gyi Grags-pa, Gra dPal-gyi sNying-po, and Lha-lung dPal-gyi 
141 
rDo-rje. 


gNubs-chen Sangs-rgvas Ye-shes: 

gNubs-chen Sangs-rgyas Ye-shee, a native of Grage, was empowered 
and accomplished in the mandala of Manjuérfi. He studied many 
cuter & inner tantrage ineveednHe the Guhyvagarbha and their 
esoteric inatructions under Padmaesambhave, Srt Simna, 
Vimalamitra, Vaeudhara and Kamalasila, as well age the Tibetan 
translator gNyvags Jnanakumara, Sog-po dPal-gyi Ye-shee and Zhang 
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rGyal-ba’i Yon-tan in particular. His compositionae include: 


- the Armour against Darkness, which is a vast commentary on 


the Sadtra Ww cher © (mdo'd 'grel-chen mun- 
pa'i go-cha): 

- the Disputant’s Sword Which Cute Through DPifficuities 
(Qka' good smra-ba'i mtshon-cha); 


- the Commentary on the Realisation of the Eighty-Charter 


Magical Net (sgyu-‘phrul brgyed-cyv-pa'i mngon-rtogs “grel); and 
-~ the Lamr for the Ey -- which ig an 
esoteric instruction of the Great Perfection (rdzoge-chen-gyi 
= sam- —rig-sgron). 


gNubs-chen'e Moet authentic student was Khu-lung Yon-tan rGya- 
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mtsho, who received ail his empowermentg, tantrag, ana 
esoteric instructions, and passed the lineage on through: 


Ye-shee rGya-mtsho and Padma dBang-rgyal (his sons): 
Lha-rje HOm-chung (the former's son); 

Nyang Shes-rab . mChog; 

Nyang Ye-shes ‘'Byung-gnaB of Chos-lung; 

Lha-rje Zur-po-che. 
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This lineal descent is known as the tradition of Rong, or else 
the tradition of Nyang, after their clan rame. Before considering 
the importance of the Zur family which msintained thie “distant 
lineage" down to the seventeenth century it ig appropriate to 
examine the role of Rong-zom Pandifta, who was & contemporsry of 


Zur-po-che, and that of kLong-chen Rab-'byama-pa in relation f9 


the Guhvagarbhatattvavinis&cavamahAtantra. 


Rong-zom Pandita, Chos-kyi bZang-po: 
Chos-kyi Seanexos of Rong, the celebrated eleventh century mah4a- 
panditsa of the rNying-ma echool, was a native of sNar-lung-rong, 
pU-ike: ins lower gTsang. He ~eceived the lineage of the 
instructions of Padmasambhava, which had been transmitted 
successively from the latter through: 

eNa-nam rDo-rje bDud-'joms; 

mKhar-chen 4Pal-gyi dBang-phyug; 

sGra rDo-rje gZhon-nu; 

Zhang-zhang Yon-tan Grsaes; 

Rong-ban Yon-tan; and 

Rong-ban Tshui-khrimse Rin-po-che (i.e. hie father). 
In his youth, while studying the ancient translations under one 
mDo-ston Seng-ge, he once dreamed that he was eating a porridge 
he had prepared of the Guhyagarbha, with a vegetable broth made 
of the Buddhassaméyoga. He told this to his master, who eaid, 
"How wonderfult It ig a sign that you have completely inter- 
nalised those doctrines. You should compose a@ commentary on 
each." among his compositions therefore was the first mador 
Tibetan commentary on the Guhyvagarbhs (gsang-snving ‘'grel-pa)-- 
the Precious Jewel Commentary (dkon-cog * » NMKMG. Vol. 25), 


80 called because of its introductory words which say: 
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The neture of the Three Precious Jewels 


Is enlightened mind. 


This commentary and kLong-chen-pa's phyogs-bcu mun-eel (NMKMG. 
Vol. 26) are regarded as the two major expositions of the tantra 
according tc the Atiyoga standpoint, in contrast to those of the 
“distant lineage" which emphasise tne Mah&aéyoga position. bDud- 
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‘joms Rin-po-che says of these: 
The commentary by the great, all-knowing kLong-chen-pa, 
entitled Dispelling the Parkneazs of ihe Ten Directions 
(phyoga-b2u mun-sgel) clearly elucidates (the Gubyvagarbha), 
commenting on it according to the tradition of the “king of 
vehicles" (i.e. Atiyoga). On the other hand, this 
commentary by the all-knowing Rong-Zom-pa appears like a 
great cheet that is sealed tignt, vastly commenting on the 
expanse of reality. Knowing that these two are the main 
Tibetan commentaries on the Gubhyvagarbha provides the 
intellect with the potential for gréat power. 
Rong-zom-pa's role as the first major Tibetan commentator was 
145 
criticised by echolars from the four Tibetan provinces, 
including the noted opponent of the rNying-ma tantras ‘Gos Khug- 
Pe Lhas-btsas, but he is reported to have subdued these critics 
in debdate. One could argue that Rong-Zom-pa merely revived the 
commentarial tradition established in Tibet by sKa-ba dPal- 
brtsegs, gNyan dPal-dbyange, and gNubs-chen Sangs-rgyas Ye-shes 
Prior to the later dissemination of the teaching. Yet, despite 
the 


novelty of indigenoue composition in the eleventh century, 


his critics in fect found that he adhered to the scriptural 
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authorities, could bear logical examination, and that he contra- 


dicted neither eyllogistic proof nor the teachings of their 


gurus. Concerning this controversy, bDud-' jome Rin-po-che 
146 
adds: 
This reasoned argument appears to be a learned axiom, when 
serutinised fairly. In general, a doctrine 18 no more 
important merely because it originated in Tndta. A 


dietinetion of good and bad treatises on the basis of enuntry 
is not known in learned circles. If the author was one who 
abided on the level of ecromplishment, the treatises composed 
by him shovld be valid. So, it ie proven that whether they 
originated in India or Tibet makes no difference. Sometimes, 
too, Tibetan treatises are better than Indian treatises. one 
should regard ae reliable those compored ry accomplished 
Tibetans, whose pristine cognition was manifest, rather than 
these written by ordinary Indian scholars, who based them- 


selvee on Jearning in grammar and logic. 


KLong-chen Rab-'byams-pa: 

The celebrated rNying-ma-pa marter kLong-chen Rab-‘'byams-pa 

(1308-1363), a netive of Ngan-lam, studied the - - = 

ana the Collected Tantras of the rNying-ma-pa under four 

teachers, including Dan ‘'Phagsa-pa, gZhon-nu Don-grub, and Myor- 

mthing-ma-ba Sange-rgyar Grage-pa. Hie life story ig presented in 
7 

some detail by bDud-'jomse ‘Jigs-bral Ye-ehes rDo-rije in NSTB, mee 

Among his many compositions which firmly established the termin- 
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ology of the Great Perfection system, there ia an inter- 


pretation of the Gubyagarbhatantra from the Atiyoga perspective, 
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entitled the Trilogy Which Dispela Darknegsr (mun-gel skor-gsum).- 
This work comprises the badus-don ma-rig mun-cea gsel-ba (NGKMG. 
Vol. 27), which in 14 folia provides an analysis of tne chapter- 
divisions of the Guhvagarbha. the apyi-don yid-mka’ mun-pa gel-ba 
(NGKMG. Vol. 27). which in 89 folia analyses the scope anda 
structure of the Buddhist and non-Buddhist teachinge, and the 
ezhung-don phyvoga-bcu'i mun-pa sel-ba, which in 313 folia (pp. 
629) provides vpoth general introductory explanations of each 
section of the Guayvagarbha and a detailed interlinear commentary 
of its “verses of indestructible reality” (rdo-rie'"i tsahizg). The 
translation .of the Gubvagarbha contained in the present study is 


based on and accompanied by this interlinear commentary. 
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The Zur family: 


Lha-rje Zur-po-che S4k-ya ‘Byung-gnas, a native of Yar-rdzong or 

gSar-mo in mPNo-khame, received the three stages of ordination 
14¢ 

from bLa-chen dGonge-pa Rab-gaal. Under his grandfather, Rin- 


chen rGya-mtsho, he etudied the sfitra & tantra-texts, including 
the cycie of tne Magical Net (NGB. Vols. 14-16). Then he 
received inatruction on the Magical Net and the Mental Class 
(seme -sde) from Nyang Ye-shes ‘Byung-gnas of Chos-—-lung, on the 
mio dgonge-pa ‘due-pa, the gPar-khab Commentary ('grel-pa par- 
Kkbhab) and the Great Perfection from Nam-mkha't-¢cde; and onthe 
Mavaialepathakrama (P. 4736) from ‘Bre Khro-chung of upper Nyang. 
Zur-po-che is known to have brought tegether the roct & 
exegetical tantras: the root-texts and their commentaries; the 
tantras and their meane for attainment; and he applied them in 
practice. 
150 
Foremoet among his disciples were the four “summits”: 
- Zur-chung Shes-rab Grage, who had arrived at the summit of 
the view, and intention: 
~ Me-nyage Khyunge-grage. who had arrivece at the eummit of 
the exegesis of the Guhbysrearbha 


- Zhang ‘*Gos-chung, who had arrived at the eummit of vast 
knowledge; and 


- tZang-sgom Shes-rab rGyal-po, who had arrived at the 
summit of meditative practice. 
Zur-po-che inhabited *Ug-pa-lung in the Shange valley for many 
years, and constructed hie temple in that place, where he had 
visions of the Forty-two Peaceful Deities and of the Fifty-eight 
151 
Blood-drinkers. As he nimeelf said: 


I perceive all the earth, stones. mountains and rocks of 


‘Ug-pa-lung to be the host of peaceful and wrathful deities. 
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But in particular, T alwaye eee thie southern peak of dBen- 
ger-MmoO as the Buddhas of the Five Enlightened Families. 
Therefore, I shall build a temple of the peaceful) deities.” 
Since in the past, the great accomplished masters were 
completely mindful of preserving secrecy, Zur-po-che said 
thseat it was improper to make images according to the secret 
meane for attainment in places where many reople would 
congregate, and commiagsioned imagee according to the 
tradition of the tantrae#. The frescoes painted to the right 
were of the peaceful deities of the Magica] Net. and those 


on the left were of the blazing wrathful deities. 


Ris main student and nephew, Zur-chung-pa Shes-rah Gregs (1014- 
1¢748) mastere4 and widely propagated tne “dietant lineage", 
including the Guhyagarbhs. Foremost among nif students were the 
“four pillare™: eKyo-ston @&k-ye of Gung-bu who was the rillar of 
tre Mental Claes; Yang-kheng bLa-ma of eBekKyong-lung who was the 
pillar of the mpdo dgonges-pa 'due-pa; glean S$5k-ya hZang-po of 
Chu-bar who was the pillar of the Magical Net (NGB. Vole. 14-16): 
and mDa’-tig Jo-@&k of Nag-mo-re who wae the pillar of ritus) and 
means for attainment. 

It wae Zur-chung-pa's gon, Zur #Gro-phug-pa S8&k-ya Seng-ge (b. 
1974) nowever who effectively popularised the Guhyagarbhatattyvs- 
Yinigcavamahftantra in Tibet. He began his study of this text in 
his fifteenth year under glan £4&k-ya bZang-po of Chu-bar, and 
received the entire exegetical tredition of the Zur family from 
the other three main students of Zur-chung-pa, who were invited 


to his residence. Hie accomplishment in the QGubyagarbDha is 
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dllustrated by the following incident: 


Once, when he wae teaching the doctrine in sGro-phug, he sat 


on a backless teaching-throne, and students surroundsd him 
on all sidege. He apreared to be facing hie audience in a}} 
directions. Therefore, they were convinced that he was 


actually the representative of the lord of the mandsla of 


the Magical Net of Vajirasattva (NGB. Vols. 14-16) and he 


became renowned as an undisputed emanation. 


Despite the recent criticisms of Lha bLa-ma Ye-shes ‘od and "Gos 
Khug-pe Lhas-bteas, sGro-phug-pa could reportedly gather five 
hundred literate students curing the summer and winter and three 
hundred during the autumn and spring. Owing to hie maretery of 
this tantra, the two mainetream lineages diverged from him, i.e., 


the Zur lineage of Central Tibet and the Khname lineage of Eastern 


Tibet. 


10. The Zur Lineage in Central Tibet: 

In Central Tibet, Zur sGro-phug-pa’s principle disciples were 
known as the four “black ones”: the four “teachers";: and the four 
“grandfathers”. Tne four “black ones” (nag-po, so-called hecause 
their names all contained the element nag. “black") ineluded )Ce- 
ston rGya-nag of Upper Nyang, the main linesge-holder of the 


Central or "Upper Zur Tradition". 


rGya-nag etudied under sGro-phug-ps from the age of thirty for 
eleven yearn”, and owing to his intellectual abilities and 
devotion, eGro-phug-pa bestowed upon him the fundamental texta 


and practical inetructions for Mahayoga, Anuyoga and Atiyoga. 
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for «hig reason, he pecame the most complete lineage-holder cf 
the Zure. His many students included dBus-pa sTon-84k, dRie-pa 
Zhig-po, and his own nephew, Yon-tan gZungs (b. 1126) who studied 
the three clasfresr of inner tantra under him for thirteen yeare. 
The lineage thus descended age follows: 

- 1Ce-ston rGya-nag;: 

- Yon-tan gZungs and daBus-pa Zhig-po;: 

- Zhig-po bNhud-rteli; 

- YrfTa-ston Jo-ye (compiler of the former's teachings); 

~ YrTa-ston gZi-brjid (compiler of the biographier of this 

lineage) 


The latter algo compored his own extensive commentary oor the 


Gubyagarbhatattvaviniscayvamah&atantrs. 


gYung-ston-pa rpo-rje dPal, however, in his commertary on the 
Gubyvagarbha (gYung-‘erel), digresses to provide us with the 
following divergent lineage, based on the exegesi2z2 of the 


RPar-khah Commentary (Guhbvagarbhamahatantraraiatiks, P. 4718): 
- gsGro-phug-pa; 
- Bying-eton of gTrang and Nye-ston Chos-kyi Seng-ge of sGorng- 
Grings; 
- gTesang-nag ‘Od-'‘bar:;: 
- Mes-aton mGon-po: 
- bLa-ma Srong:;: 
- Pak-shi S&ak-ya ‘od; 
- rTa-nag bDud-'anl: 
- mDa* S4k-ya 'Phel; 
-~ Zur Byame-pe Seng-ge;: 
- gYung-ston-pse rDdo-rje dPal. 


Zur Byams-pa Seng-ge 
gYung-ston-pa's own teacher, Zur Byams-ps Seng-ge, was the von of 
Zur Nyi-ma Seng-ge and great grandson of Pak-shi S&k-ya-'od. In 


his fifteenth year, at ‘Ug-pa-iung, he studied the Guhyvagarbhs 


under mda’ S&kys ‘'Phel, and then, in his seventeenth year, he 
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composed a Pefinitive Prerentation of the Tantras (revud-kyt 


rnam-bzhae). He subsequently received the MAa&vajAla-pathakrama (P. 


8736) and the Great Perfection from 1Ce-eton Grub-pa ‘Bum, the 


empowerments of beneficence, ability, and profundity accerding to 


the Zur tradition of the Magical Net (ggyu-*phru) cur-lugs-ky4 
~DUS-ZAD- = Arange) from rTa-eton gZi-brjid of La-etod, 
and many other teachings. Byame-pa Seng-ge himeelf had nuimerouve 


disciples, including sixteen whos had mastered the MAy4i81s-patha- 
kramna (P. 87365), the Guhvagerbhba and the sFsar-knab Commentary 
(Gubyvagarbhamahatantraraéjatika, P. 4718). Foremost among them 
were g¢Yung-ston rpo-rje OPa), the eenior disciple of his early 
years, and rTa-nag sGrol-ms-ba bSam-grubh rfo-rje, the foremost 


Giseiple of hie later yvesre. 


£eYung-aton rDPo-rje 4aPal: 

zYung-ston-pa of the gtian clan (1284-1365) was learned in 
Gialectice, Abhidharma, and the mantra-traditionsr, ancient and 
new. He became the genuine epiritual son of Kar-mse-pa IIT, Rang- 
byung rDo-rje. From Zur Byams-ps Seng-ge, however, he obtained 
the m@o-seyvy sense-gaum,. nepeeneneaeioe of the “distant linesge", 
and he composed the Jiluminatinge Mirror (dpal geang-ba‘i envine- 
Re'i revud-don gsal-byved me-long. NWGKMG. Vol. 28), a commentary 
on the Gubyagsrbhatantra which surparsed other exegetical 
traditions in its popularity. Hie approsch is described as clasi- 
ficatory and he rearranged the fifth chapter, which became 4a 
foca) point of scaay for later maeters gzuch as Zur Choe-dyinss 
Rang-grol. Later commentators such as Nam-mkha’ Rin-chen, Lo-chen 


Dnarmaérf, Kah-thog dGe-brtse Pandita and ‘Gyur-med Phan-hbdae'4 


ga 
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'Od-zer were frequently influenced by his interpretations. 


rTa-nag sGrol-ma-ba bSam-grub rDo-rje: 

pSam-grub rDo-rje from rTa-nag gNas-gear (1295-1376) studied 
extensively under Zur Byams-pa Serg-ge and became learned in the 
Magical Net. He also received its empowerment from gLlLan Nya- 
tshal-pe %Ssod-name mGon-po. Among his satudents were Zur Ham S34&k- 
ya ‘Byung~-gnae of Yang-dben, from whom isgeued the so-called “Zur 
lineage” (zur-breyvud) and his own son, Sange-rgyae Rin-chen, from 


whom issued the "son's lineage” (gras-breyud). 


Zur Ham Sék-ya ‘Byung-gnas: 
Zur Ham was the eon of the aforementioned Zur wvZang-po dPal. In 
his fifth year he delivered an astonishing public exegeais of the 
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Gubyagarphatactra. Under Sa-~bzang Mati Pan-chen, gYung-ston- 


Pa, and ‘Jam-dbyangs bSam-grub rDo-rje he made a general study of 
dialectics, edtrag, tantres and eecteric insetructions, including 


the Mé&vAjAlapathakrama (P. 4736), the Sriguhvagarbhatattva- 


Yiniscavemaboteantra (T. 832). and the gsPar-khbab Commentary 


(Gubyagarbhamahatantrarajatiké, P. 4718). He extensively 
propagated tne mdo-sgyu-seme-geyum to his students, including 


Sange-rgvees Rin-chen and gNyal-pae bDe-lege-pa. 


Sangs-rgyae Rin-chen rGyal-mtshen dPal-bzang-po: 

Senge-rgyas Rin-chen, sGrol-ma-ba bSam-grub rDo-rje's son (1350- 
1431), mastered the doctrinal cycles of the Magical Net 
including the Guivacarbhatantvs under his own father and Zur Ham 
Sak-ya ‘Byung-gneas. At the ege of fourteen, he was able to confer 


empowerment on others. He then composed a Great Commentary on the 


95 


Gubyvagerbha (ggang-snying ‘grel-shen), and 6 Detailed Exposition 
ef the Array of the Path of the Magical Net (lam rnam-bkod-la 
rosi-bzhbeaz) when he was about forty. Hise other compositions 
include an Extensive Descriptive Basis (for the Rites) of the 
Wrathful Deities (khro-bo-la mnogon-par-rtogs-pa reyas-pa) and & 
Detailed Ceremony for the Rite of the Tie to the Higher Realms 
{ - = . ~ - >». In his seventieth year he 
accepted 'Gos-lo gZho-nu dPal, the author of the Blue Annals as a 
disciple and granted him the empowerment of the peaceful and 
wrathful deities according to the Mazical Net (ggyu-‘phrul zhi- 
khro‘'i dbang); the longevity-empowerment of the Magical Net 
(agyu-~'pbrul-gyi tshe-dbang); the exegesis of the Gubhyvagarbha- 
tantra and ite commentary; and an extensive exegesis of the Array 
ef the Path of the Magical Net (man-ngag rnsm-par bkod-pa, P. 
8737) according to his own commentary. He als0 bestowed on him 
the transmissions of the Illuminating Lamp of the Fundamental 


Text (Khog-gzhbung geal-asgron, P. 4739); the Forty-Chapter Magical 


Net (ggyu-"phrul bzni-bcu-pe, NGB. Vol.14); the Eighty-Chacter 
Magical Net (agvu-"phrul brgvad-bcu-pa, T. 834) and the Suverior 
Magical Net (agyu-"phrul_ bla-ma, T. 837). 


"Gos Loteawa gZhon-nu dPal: 

‘Gos gZhon-nu dPal (1392-1481) was a student of Karma-pa V, De- 

bzhin gShegs-pa, rNgog Byang-chub dPal, and the great pandita 

Vanaratna. He corrected and retranslated the Maniubdrindmasameiti 
; : 155 ‘ 

(T. 360), the Gubyagarbhba. and other texts. He received the 


“distant lineage" from sGrol-chen Sangs-rgyae Rin-chen, and s0 


became a master and lineage-hnolder of the rNying-ma school. He 
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nhimeel? said: 


“r acquired exceptional devotion towards the tradition 
renowned as the rNying-ma-pa sachool of secret mantras. So, I 
was never polluted oby the defilement of rejecting (true) 
doctrine.” 

His main students were Karma-pa VII, Chos-grags rGya-mtsho and 
Zhyva-admar-pa 1V, Chos-kyi Grags-pa. the latter being the 


principal lineage-holder. 


Zhvea-GQmar-pa IV, Chosa~-kyi Grage-pa (1453-1525): 
A native of Tre-shod Khang-dmar, he studied the tantras of the 
Ancient and New Translation Schools under ‘Gos Lotsawa gZhon-nu 


aPal, and conferred the former on Zur-pa Rin-chen Phun-tahogs of 


*Bri-guneg. 


‘Bri-gung Rin-chen Phun-tshcgs: 
Rin-chen Phun-tshogs from 'Bri-gung sKu-gnyer-sgang mastered both 
the transmitted precepts (bka'-ma), exemplified by the md@o-rgyud- 


SeMs-ge8um; and the treasures (gter-ma) associated with the Eight 


Transmitted Precepts (bkKa'-brgevad); the Four-part Lnonermost 

Spirituality <(snvine-thig va-bzhi): and the Earlier and Later 
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Treasure-troveg (ater-kha gong-‘oz). In accord with the 


tradition of the mNga'-ris Pan-chen Padma dBang-rgyal. his custom 


wae to disclose the central points by means of the transmitted 


precepts, and to adorn them with the esoteric instructions of the 
158 


treasures. From him, the lineage descended through: 


- Rang-grol Nyi-zla Sangs-rgyas 
- Tshe-dbang Nor-rgyas, a master of the ‘Khon family: 
- 'Khon-ston dPal-'byor Lhun-grub (the former's son). 
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*Khon-ston dPal-'byor Lhun-grub (1561-1637): 

6Pal-'byor Lhun-grub etudied = the Guhbyagarbhatattvayini#écayva— 
tantra. ite commentary composed by gYung-ston-pa, and the other 
commentaries of the Magica) Net cycle, anch as kLong-chen Rab- 
"byams-pa'’s Phyogs-becy mun-sel under his father, anda in 
consequence of his learning in this cycle, he was regarded ar an 
emanation of sGro-phug-pa. He instructed O-rgyan bteTfan-‘'dzin, the 
doctrine-master of Brag-ena and Zur Chos-4abyings pihecerci:. The 
former composed a memorandum of the first five chapters of the 
Gubyagarrphna according to gYung-ston-pa'ts Commentary (gYung- 
‘grel). Lete in life, daPal-'‘'byor Lhun-grub instructed Dalasi tama 


V at nis retreat in Pha-vang-kha. 


Zur-chen Chos-dabyings Rang-grol (1608-1669): 

He was the son of Zur-chen gZhon-nu Don-grub and a direct 
descendant of the Zur lineage. From dPal-'byor Lhun-grub he 
received in particular two daily sessions of inetruction which 
combined the Gubyvagarbhsa, the gPar-khsab Commentary (Guhvagarbha- 
manStantraraéjatika, P. 4718), and the Tibetan commentary by 
eYung-ston-pa COCs gYung-tik, W%MKMG. Vol. 28). He composed 
& memorandum of the teaching He had received on the first five 
chapters. In 1622 ne atudied kLong-chen Rab-'‘byams-patsa comment- 
4ary onthe Guhyvyagarbha-- ohyoge-bcyv mun-se). Then, in 1624, 
Chos-dbyings Rang-grol expounded the Guhyagarbha to rDor-brag 
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Rig’dzin III Ngag-gi dBang-po and others at the seminary of 
rTses-thang, where he definitively established its exegesis, and, 
160 


to sTag-bla Padmemati of Kah-thog, he taught kLong-chen Rab- 


‘byams-pa's commentary-- phyogs-bcy mun-sel. Padmamati, in turn, 
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offered this exegetical transmission to Lho-brag' gSungs-sprl, 
161 
ensuring ite future continuity. Late in life, Chos-—cbyingr 
Rang-g@ro1 lived in Gung-thang, where he inetructed gSang-bdag 
162 

Phrin-lias Lhun-grub in the Quhyvagarbha, Dalai Lama Vv also 
inetructed Phrin-las thun-gruh in accordance with the gPar-khab 
Commentary (Guhvagarbhamahatantrarajatika., PP. 4718), and gYung- 
ston-psa's Commentary (gYung-tik. WMKMG. Vol. 28). The “distant 
lineage” therefore continued from: 

- Zur Chos-dbyings Rang-gZrol and DPaisi Lama V; 

~- gWyoes-ston gSang-bdag Phrin-l}ace Lhun-grub; 

- Lo-chen Cnos-rgyal bsTan-‘dzin. 
From this time on, the momentum of this Central Tibetan 
evegeotical tradition has continued without interruption, owing to 
gSang-bdag Phrin-lss Lhun-grub's two sons, Rig-“Azin gTer-bdeg 
gLirg-ps ‘Gyur-medad rPo-rje (1686-1718) and Lo-chen PDharmaari 


(16564-1717), from whom ai great many lineages epread forth, 


emphasising the mdo-sgeyvu-semse-geum. 


11. The Khame Tradition of Kah-thog: 

Vairocana translated ‘cee ey SGryaprabhéeimhs’s Extengzive 
Commentary an the Secret Nucleus (Sricubyagarbnatattvaviniscava- 
YyaknyGnatikés, P. 8719) at the Byame-chen temple of "Q-rdn in 
Kname and he #vpounded it there. It wae Kah-thog-pa Dam-ps pnhe- 


gehegs, however, who originally made the teaching of the Ancient 


Translation Schoo) well-known in that region. 
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Kah-thog-pa Dam-pe bDe-gshegs (1122-1192): 


A maternal cousin of Phag-mo-gru-pa and a native of Bu-‘'bur-sgang 


in mDo-khams, Kah-thog-pa studied the Guhyagarbha, the Mental 


Class, anQ so on, under ‘Dzam-ston ‘Gro-ba‘'i mGon-po. a student 


of Zur sGro-phug-pa. Dalai Lama V also states in his Recard of 
163 
Teachings Received ( =pa -po' = ) that Kah- 


thog-pa met sGro-phug-pa in person. Kah-thog-PDa also studied the 
exegesis of the Jiluminating Lamp (kKhog-gzhung gseal-sgron., P. 


48739) under dPal-gyi dBang-phyug of La-stod. In 1159, at Kah- 


* 


thog, on a site which resemblec the letter KA, he founded the 


temple of Kah-thog. Tnere, to students from A-mdo, Tsha-baé-rong, 


Mustang, and Mon, he skillfully revealed the Great Perfection and 
the Gubvagarbhatantra (T. 832), including all its major and minor 
Indian and Tibetan commentaries and texts, all according to the 
Zur tradition. In addition, he expounded the Magical Net cof 
Maniuéri (*jem-dpal agyu-"phrul drva-ba. NGB. Vol. 15, T. 360) 

and other tantras. In this way. he laid the foundation for the 
teaching of the secret mantras in the province of mDo-khams. The 


Khams lineage beginning from Kah-thog-pa continued through: 
- gTsang-ston-pa: 
- Byams-pa ‘bum: 
- sPyan-engea Mang-phu-ba bSod-nams ‘Bum-pa;: 
- dBu-‘'od Ye-shes ‘Bum; 
- Byeng-chub dPal-ba; 
- bScod-name bZang-po: 
- Kun-dga’ ‘Bum-pa; 
- dBang-phyug dPel-ba;: 
- BLo-gros ‘Bum-pa; 
~ bDLo-gros Seng-ge; 
~ Byang-chub bLo-grosg: 
- Byang-chub Seng-ge: 
- Byang-chub rGyel-mtshan;. 
- mKhaes-grub Ye-shes rGyal-mtshan. 
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At Kah-thog, the “distant lineage” of the mndo-sgyvyu-Bseme-gaum was 


propagated during the fourteenth-sixteenth centuries, in t.e., 


the period between the greatness of ‘Ug-pa-lung and the rise of 


the ater monastic centres in Central Tibet. 


mKnae-grub Ye-shee rGyal-mtahen: 
Ye-snes rGyal-mtaehan, the learned sand accomplished master of Bu- 
"bor, was a student of Byang-chub rGyal-mtshan and Brato Chos- 


"bum. He reclarified the reot-text and commentaries of the Guhys- 


garbhatantra in Khame. Hie compositions includes a Commentary or 
the Peaceful and Wrathful Deities ‘(zhi-khre*i 'grel-pa): » 


commentary, outline and synopsis of the Secret Nucleyvs ‘geang- 
ba’i snying-po-is ‘grel-psa / sa-bead 4 badus-den): 9 Commentary 
and Annotations on the Array of tne Path of the Magical Net (lam 


mnam-bkod-le ti-k&-dang mchan-bu): Anmnotetions on the sPar-khab 


Commentary and the Innermost Point ‘spar-kKhab-dang thuge-thir- 
lamehan-byv): a Commentary on the Clarification of Commitments 


entitied the Clear Mirror (dam-tshig gsal-bkra-la ‘'grel-pa gs5)- 
ba'i me-long): the Text on the Means for Assuming the Mudraés of 


the Peaceful and wrathfu) Deities (zhi-khre’i phvag-rgeva pbeings-— 


thabs-kyi yi-ge); the Commentary on Dam-pa Rin-po-che's General 
Exporition of the VYehicles ( = -po- : = i = 
bcing-2i ‘grel-pa); and the Detailed Exrosition of the Feast- 
offering (tahogse-kyvi pice eset eaactateay 

Among Ye-sher rGyal-mtshan'® eatudente, Kha-ba aKar-po-ba Nam- 


Bkha® rGya-mteho al#o composed commentarie# on the Guhyvagarbha 
145 
and the Array of the Path of the Magical Met (lam rnam-Pkod). 
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12. The resurgence of the bvbka'’-ma lineage in Central Tibet: 
Rig-‘'dzin gTer-bdag gLing-pa: 

Rig-‘dzin gTer-bdag gling-pra (1646-1713) from Dar-rgyas Chos- 
gline in Gra-nang, was the son of gSang-bdag Pnrin-las Lhun-grub. 
Ris studies of the doctrine covered all extant tranamitted 
precerts of the Ancient Translation School, dneluding the cyrie 
of the Magical Met. In hie thirreenth year, he memorised the 
Guiyegarthbatantra and received its oral exegeres from hig father. 
Later, he mastered’? the scrirtures of the gNubs tradition, the Zur 


tradition and of Rong-2om Pandita: bCom-ldan Rig-pa‘ti Ral-gri'’e 


Definitive Order of the Tantrapitakas (bcom-ldan rei-~gri’i spyi- 
roam’: ana@d other texts. In particular, he 12 said to have 


obtained unimpeded powers of intellectual analysis by datiligentliy 


investigating the scriptures of kLorg-chen Rab-'byams-pa. 


e2Ter-peéag gling-pa restored the “distant lineage of transmitted 
precepts”, exemplified by the ~ = a- ‘ At 3sMin-grol- 
fling. which he himself founded in 1659 at a time of decline in 
166 
Central Tibet. Indeed, it ie due to his efforts and to those 
of hie successors that the “distant lineage” has continued as a 
living tradition. He transmitted the Collected Tantrar (rGyyd- 
“bum), to Dalei Lams V, Sangs-rgyss rGya-mtsho, Rig-'dzin Iv 
Padma Phrin-lase of rDo-rje Brag. rDzogs-chen Padma Rig-'azin 
"Gyur-med Theg-mechog bTan-'dzin, Kah-thog rGyal-sras bSod-nama 
1De"u-hteaan, ana a multitude of other etudents from Tibet and 
167 
Khams. The closest students were his younger brcether = I.o-chen 


Dharmaér?, hie sons Padme ‘Gyur-med rGya-mtsho, Zhabs-drung yida- 


bzhin Legs-grub, Drin-chen Pin-chen rNam-rgyal: and his daughter, 
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1 

rjJe-btsun Mi-‘gyur dPal-agron. me 

Lo-chen Dharmagrf: 

The translator Pharmagrf (1654-1718) was fully ordained by Dalai 
Lama V, and given instruction by his elder brother, gTer-pdag 
gling-pa, in the works of kLong-chen-p.-, Rong-zom-pa, and those 
of the Zur lineage. He received the entire pmdo-sgyu-sems geum and 
their root-- the Collected Tantras of the rMying-ma-ps (rnvinz- 
ms revud-'bum). Subsequently. he taught the Guhyagarbhatantra on 
behalf of about sixty members of the community at sMin-grol- 
gling. and eight times he conferred the empowerment of the peace- 
ful and wrathful deities of the Magical Net. Yn order to 
perpetuate the distant lineage of transmitted precepts and close 
lineage of treasures he composed the eighteen voiumes of his 
Seollected Works (bka'-bum). including commentaries on the mdo 
GAgongs-ps ‘dus-ps ard the Magical Net. When. in particular, he 
heard his brother deliver an oral exegesis of the Guhyvagarbhs 
which combined the sPar-khab Commentary (Gubhvagarbhamahatantra- 


rPA&jatiké. PP. 48718) and gYung-ston-pa's Commentary (gYung-tf{k. 


NMKMG. Vol. 28), he understood the overt and hidden meanings of 
that tantra and composed a voluminous series of texts, collect-— 
ively known as the asagu-'phrul skor-gyi vie-cha. NMKMG. Vole. 11- 


12, 32-34). Among them are two authoritative commentaries on it 


according to the “distant lineage”-- dpa) geang-ba'i snyving-po 


fe-kho-na-nyid nses-pa'i revud-kyi reval-po sgyu-*phru)d dra-bs 
abyi-don-gyi ago-nes gtan-ls ‘bhabs-par ‘byed-pa't lege-bshad 


Z@ang-bdeg zhal-lung. NMKMG. Vols. 33-34, pp. 881, which appraises 


the role of this tantra within the rNying-ma tradition as a 
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whole, and the dpal geang-ha'i snving-po de-kho-na-pyid nges-pa‘i 
revud-kyi ‘grel-pe geang-bdes dgonge-reyean, NMKMG. Vol. 32. pp. 
365. which provides definitive readings for the root-varses then- 
169 
eelves. There ere also extant commenteries on the latter by 
his student, O-rgyen Chos-'phel (b. 16576), viz. tne dpal-geang- 
bdag deonge-revan-gyi apnyi-dop van-gyvi behad-pa’i zin-brisa bia- 
ma'i man-neae rin-chan ‘phreng-ba which was composed in 1730. and 
the dpal-seang-ha'’i snoving-po de-kho-ne-nyid neas-pa‘i revud-kyi 
revyal-po geang-bdag deones-revan-syi Dnedua-don sa-bcad nor-bu'i 
170 

Sphreng-ba (NMKMG. Vol. 32). 
In sMin-grol-gling,. the “distant lineage” was transmitted in the 
following succession: 

- Lo-chen Ohermaéri;: 

- rpGyel-sres Rin-chen rNanm-rgeyel;: 

- mKhan-chen O-rgyen bdsTan-‘dzin rDdo-rje; 

- Khri-chen Phrin-les rlam-rgyel: 

- Khnri Padma cBang-reyel: 

- Khri Sangs-reves Kun-dge'; 

~ mDo-sngegs beTan-‘dzin Nor-bu:; 

- *Gyur-med Phan-bde'i 'Od-zer; 

- DbDud-‘joms ‘Jigs-bral Ye-shes rDo-rje. 
Among them, *"Gyur-med Phan-bde'i ‘Od-zer., c¢. 1924. composed ea 
Commentary on the Gubvagarbhetantra entitled zab-don ago-breva 
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“hyed-pa‘'i lde'u-mis (NMKMG. Vol. 36). 


13. Extensive Propagation of the “distant lineage” in Khams: 


From the time of Dalei Lama V, the “distant lineage” was 
extensively propagated throughout Khams. after the depradations 
of the Dzun-ger-pe incursion and during the era of ‘Jigs-med 
ctinespe, the main centre of activity for the rNying-ma 


tradition in fact moved eastwards to Khams, where the sMin-grol- 
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gling lineagew etemming from rGyal-sras Rin-chen rilas-rgyel and 
aKhen-chen O-rgyen baeTen-‘dzin were propagated in the Khama-pea 
monasteries of Kah-thog, GPal-yul., Zhe-chen, and rDdzogs-chen, 
epreading as far as rGyal-mo-rong in esstern Kname and the mGo- 
log region of A-mdo. In these regions, the “distant lineage” of 


the ma@o-ag¥U-s0me-gseum continued without decline until recent 


tines, 


Kah-thos: 

the monastery of KXah-thog rDdo-rje gan, a stronghold of the 
rXying-ma teaching in Khems from the twelfth century onwards, was 
axpanded in the sixteenth century by Rig-‘'dzin bDda-'dul rDdo-rje 
ané kLone-geal eNying-po. The latter's student. dbSod-nams lde'u- 
ttsan, received the Central Tibetan lineage from gTer-tdag gling- 
Da Of sMin-grol-gling. and revitalized the exegetical traditions 
of Kah-thog. Through his successive incarnetions, beginning with 
Dri-med Zhing-ekyong mGon-po, and through the efforts of Rig- 
‘dzin Tenhe-dbang Nor-bu (1698-1755) and dGe-brtse Pandita, ‘Gyur- 
mead Tehe-dbang mChoge-grub., this lineage has sonednued down to 
recent teachers, @.g. Kah-thog Si-tu Ii Kun-gezige Cnos-kyi rGya- 
mteho (18680-1925). mKhan-chen Rig-‘dzin Neeg-dbang d4Pai-bzang 
(1879-1981), mKnan-po Nue-ldan, mKnhan-po ‘Byor-ldan,. and Bya-bral 
Sange-rgyes rDo-rje. Among them, Kah-thog dGe-brtse Pandita. 
‘Gyur-med Teshe-dbang mChog-grub catalogued the Collected Tantras 
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Of the rMving-ma-pa. end ine. 1768 composed a commentary on 


Teve-cher -£2@)-fA SangS-revas sovie-pa’i dsongs-revan (NMKNG. 
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rDzoge-chen: 

Padma Rig-‘drin of rDzogs-chen (1625-1697) went to mDo-khams= at 
the behest of Dalai Lama V. and founded the retreat centre of 
bSam-gtan Chos-gling at Ru-dam skKyid-khram in 1685. The seat wae 
maintained by his students. gTer-chen Nyi-ma Gregs-pa, dPon-slob 
Nan-mkha’ Od-gsal. and Zhe-chen Rab-‘byams bsTan-pa'i rGyal- 
mtahan, and thereafter by his successive incarnations-- rDzogs- 
enen II ‘Gyur-med Theg-mchog bsTan~‘dzin, rDzogs-chen Ii11, 
rDzege-chen IV Mi-‘geyur Nam-mkha'i rDo-rje (b. 1793). rDzogs-chen 
VY Thud-batan Chos-kyi rDo-rje (>. 1872), rDzogs-chen VI ‘Jigs- 
oral Byane-chub rDo-rje, and now in India by rDzogsa-chen VII. 
During the lifetime of rDzogs-chen IV. rGyal-sras ¢gZhan-phan 
mTha’-yas or esKu-thabsa adGe-mang (b. 1800) faunded the Srisinha 
College at rDzroge-chen and. at the request of sMin-gling Khri- 
chen Sangs~-reyes Kun-dgea’" and GPal-sprul Padma aBeng-rgyel. he 
eatablished a compendium of tne "distant lineage of transmitted 
precepta", including the cycle of the Magica; Net. in about ten 
Volumes. His incarnation, rGya-kong mkKhan-po gZhan-phan Chos--ky1i 
sNang-ba, alias mKhan-po gZzhan-dga' (1871-1927). wrote 
commentaries on thirteen major texts, inclucing the Gubyagarbaa. 
the latter entitled agyu-'phrul dzva-ba’i revud-kyi mchan-“srel 
Dui-zle anying-po) being a repetition of the interlinear sections 
of kLong-chen Rab‘ byeme-pa's phyvoga-bcu rT a 

zhe-chen baTan-gnyis Dar-rgyas gLing: 

Thie monastery was founded in 1735 as a branch cof rDrogs-chen by 
Zhe-chen Rab-'byame il ‘Gyur-med Kun-bzang rNam-rgyal. The seat 


Waa maintained by his successive incarnations, including Zhe-chen 
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Rab-'byams ITI Rig-'dzin aPal-‘byor rGya-mtsho (1771-1809), Zhe- 
chen Rab-'‘byame IV ‘Gyur-med mThu-stobe rNam-rgyal, and by the 
Zne-chen rGyal-tshab I gSang-sngazs paeTan-‘dzin and rGyal-tzahab 


'Gyur-med Padma rNam-rgyal (1871-1927). 


aPal-yul: 

In 1668, Rig-‘dzin Kun-brang Shes-rab founded the Aoctrins} 
centre of rNam-rgyosl Byang-chubd gling st daPali-yul, where his 
successors upheld his teaching tradition, emphasising the 
treasure-cycle of Ratna gi.ing-pa. At @Pal-yul, *Jam-dbyangs 
akhyen-prtse‘i dBang-po and mChog-'gyur gLling-pa encouraged roys- 
eprul Padma wPlo-sngses befan-‘dzin tc inetiture the annual 
szgrur-chen ceremony associated with the twenty-seven extant 
Mandalas of the “Gietant lineage", and ne fovrnded the bhranch- 
ecnesters of Dar-thang mPDo-engags bShad-sgrutf gLling in A-mdc. The 
lineage of a4Pal-yul re now maintained in South Indis by the 
incarnation cf ¢@Pai-yul Padma Nor-bu ‘Jam-dpa} Grub-pa'd pi.o- 
gree. The extant texts constituting the “distant tineare of 
tranemitted preceots” were rapublished in ecme twenty volumes by 
O-rgyan wlo-snpage Chos-kyi Nyi-ms, and these have heen reprinted 
twice {tn India by bDud-‘joms ‘Jigs-bral Ye-snes rifo-rjie fb. 
1908). Tre second of these Indian editions, the rNyving-ma bka‘-ma 
TZYOS-pa comprises 40 volumes, of which volumes 21-80 inetude 
newly incorporated conmmentaria) literature within the original 


175 
collection. 
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*‘Jam-dtyangs mKhyen-brtse'i dBang-po: 


‘Jam-dbyange mKhyen-brtse's dBang-po (1820-1892) from gTer-lung 
Dii-mgo, eDe-dge diaetrict, mDo-khams, wae directly responsible, 
along with ‘Jam-mgon Kong-spryl and mChog-‘gyur e¢iing-pe, for 
the resurgence of the rNying-me and other traditione in nine- 
teenth century Khame. In his twenty-firrt year he war fnily 
ordained by Rig-‘'d2zin bZang-pc, @ preceptor of sMin-grol-giing, 
and from the Se-ekys-pa rPo-rje Rin-chen and others he received 
176 
the vowe of the cultivation of the enlightened attitude. He 
ftudied ail the existing exegetical traditions of etree, 
treatises and tantrase including the Guhyegarbhs cver thirteen 
yeere, and received the tranemiseiona of the ‘-"pyur, the 
Collected Yantras of the rilving-ma-pe (rnving-ma reyvud-‘bum), and 
the beaen-‘zyur. In particular, ne received teaching on the 
peaceful and wrethful deities of the Megicel Wet ‘(sgyu-'phrud 
zhi-khro), along with its empowerment, from ‘Gyur-med mThu-etobs 
rNam-rgyal of Zhe-chen. His foremort students were "Ju Mi-pham 
rKam-rgyal, Kah-thog Si-tu II Chos-kyi rGye-mtsho (1880-1925), A- 
*dzom inege-pE (4842-1924), rfho-grub III ‘Jigs-med tesTan-pa'i 
Syi-ma (1865-19276), gTer-eton bSod-rgyel (1856-1926), mKhan-po 
Kun-bzang dPal-idan, @Pai-yul Padme Nor-bu ‘Jam-dpel Grub-pe‘4 
177 
rDo-rije, and rDzoge-chen V Thud-beten Choe-kyi rDpdo-rie. Among 
them, rMo-gruh T1I ‘Iige-med wo#eTan-pa'‘i Wyi-ma composed #4 
commentary on the Gubvazarbhatantre, entitied gpg] geang-ba'i 
Snying-po'i reyud-kyi apyi-don ovung-neu’i ngeg-ris <roem-per 
—byed-ne rin-chen mézod-kyi ide-mig. pp. 244. which hee en 


Cliaborete discussion on the meditetive techniques. The text wee 
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written down by g@Ter-ston bSod-rgyal at rDdo-grub chen's 

dictation. In the Guhyegarbhs Temple at rdo-grub Monastery, the 

exegetical tradition of this tantra accora4ing to the “distant 

178 

lineage” was taught during winter seminars. 

Mi-pham rNam-rgya) (1886-1912): 

A native of ‘Ju, near efhe-dge, he received instruction in this 

tradition primarily from ‘Jam-dabyange mKhyen-brtse'i dBang-po an4d 
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éPal-epru) Rin-po-che (1808-1887). os Renowned for hie anelyses 

of Buddhiet efitra and tantra-besed philosophy, his writings 

include = an important commentary on kLong-chen Rah-'byame-pa'e 
s-bey mun-sel., entitied apyi-don ‘tod-gaal genving-po. NMKMG. 

Vol. 27, ¥f. 137, which examines the Guhbvagartbha in terme of the 


ten aepectsa of mantra. 


14. The Treasure-Doctriner eesociated with the Gubvagarbhsa: 

In addition to these holdere of the "“diatant lineage of trane- 
mitted precepts” (ring-pbreyvd bka'-ma), who dissemineted and 
composed aumen varies on tne Gubyvagarbhae, we must alec take note 
of the varioue gter-ma traditions inepired by the original 


tantra-text. Canonical support for the practice of concealing and 


rediscovering texte in the form of treasure-doctrinee (gter-ma) 
180 
ig found in many sOtras snd tantrae. The rationale is that, 


Whereas the vitality of the distant lineage is ineviteabiy 
weakened by the viciesitudes of time, the purity of the ancient 
traneletions ie said to be retained in the “close lineage of 
‘reasures" (nve-brgeyud gter-ma). a series of doctrines which are 


revealed or discovered anew in eech generation and which heave ~s 
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more immediate impact. Such doctrines are ciassified as earth- 
treasures (ga-gter). treasures of intention (adgongese-gter), pure 
visions (dag-snang). recollected treasures (ries-dran-gyi gter). 
or rediscovered treasures (yang-gter). Among these, the earth 
treasures are primarily associated with Pademesambhavs who 
transmitted a masse of teachings on Mah&yoga, Anuyogsa and Atiyoga 
1A1 
to his consort Ye-shes mTsho-rgval. She ts said to have 
retained theee, rearranging them orn five kinds of yellow serolt 
levenoraeine the five buddna-families) in the aymbolic script of 
the @&kinfe, and to have inserted them in varicus seated 
Scebaunescheete. to ve rediscovered in future generations. 
Padmasambhava, King Khri-srong iDe-btsan, Ye-shes mTsho-rgys!, 8s 
well as Vimalamitra, Vairocana, gNubse Sangs-rgyas Ye-shes, WNam- 
mkha'i sNying-po, gNyags Jn&aénakum&rs, sNa-nam rplo-rie bDud-'Jjoms, 
Wyang-hban Ting-‘dzin bZang-po and others are similarly regarded 


ae concealers of gter-ma. while the future rediscoverers are 
182 
their emanaticns. 


Corcerning treasures of intention and pure visions, it is said 
that owing to past aspirations bodhisattvae continually hear the 
sound of the doctrine in the elements and in the goundse of wild 
beaets. Buddhas and podhisattvar may reveeal themselves in visions 
and teach the doctrine, as it savs in the Arvasarvapunys-— 


1812 
Samuccavesam&dhisOtra (T. 134): 


O Vimalatejas! the great bodnhieattvar who are Geesirous of 
the doctrine and who are endowed with perfect aspiration and 
reverence, will behold the visage of the Transcendent Lord 
Buddha and hear hie doctrine even though they reside in 


another region of the univerge. 
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This gter-ma literature also developed a synthetic tendency. 
corresponding to the mdo-s8gyU-s8ems-gaum of the “"Gistant lineage". 
In general the major discoveries should include texts concerning 
Guru Padmasambhava, Great Perfection and Mah&kéruniksa (pbia- 


e 


pdzeogsa-thugea gAaum). and the foremost of these should also contain 


texts concerning the Eiant Transmitted Pres BS. the Gathering of 
Intentions. and Yairakila (bka‘-dgoangs-phur-geun). 


Among the treasure-finders (gter-Bton) there are some whose dis- 
coveries include texts associated with the mandala of the hundred 
peaceful and wrathful deities, which iz that of the Gubvagarbba-— 
tantra and the cycle of the Magical Net. The most notavdle of 


these are mentioned below, on the basis of their biographies 


recorded in *Jam-mEeon Kong-sprul'’s nineteenth century 
compilation, the Lives of tbe Hundred Ireasure-finders: a 


Beauteous Rosary of Precious Beryl] (gter-ston breva-rtaa'i xcnam- 
18a 
thar rin-chen bai-dQrva'i bhreng-mdzes). 


Yar-rje O-rgyan gLing-pa (1323-c. 1360): 

Behind Shel-brag in Yar-lung, in a cave on Padma brTsegs-pa Rock, 
once frequented by Padmasambhava, there were natural stone images 
of the peaceful and wrathful deities, guarded by an image of 
Rahula. From the heads and other body-parts of that image of 
R&éhula., O-rgyan gLing-pa extracted several cycles of texts. From 
the throat specifically he discovered the Gathering of the Trans- 


mitted Baer ae ef the Peaceful and Wrathful Deities; (zhi-khro 
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Karma gLing-pa: 

Karma eLing-pa (c. 1327-1387) extracted from Mt. sGam-po-gdar in 
Dvags-po the Peaceful and Wrathful Deities: tbs Natural 
Literation of Intention (zhi-khro dgeonga-pe rang-zrol. RTD. Vol. 
&, pp. 1-281). the Great Compagsionate One: the Peaceful and 
Wrathful Deities of Padma (thura-rie chen-po Padma er 
and other treasures. He gave the last mentioned to fourteen 
studerts. but conferred the Peaceful and Wrathfud Deities: the 
Hatural Liberation of intention (zhi-khre dgongs-pe rang-grel) on 
his son Nyi-ziea Chos-rje alone; demanding thet for three 
zwenerations it should be transmitted to only a single person. 
Then, it was disseminated by Nam-mkha’ Chos-kyl rGya-mtsho, the 
third generation successor, and the lineage of its empowerment, 
transmission and guidance has continued until the present. one 
section of it, the Great Liberation by Hearing during the Inter- 
mediate State (bar-do thos-gro) chen-po). is known in its Engiish 
translations as the Tibetan Book of the eeea = 

Shes-rabd ‘Od-zer (b. 1518): 

He discovered the Point of Liberation: the Peaceful and Wrathbful 
Deities (grol-tig zhi-kbro., RTD. vole. 4, ia the practice of 


Which was emphasised at his monastery in 'Phyong-rgyas dPal-ri. 


‘Ja’-tshon sNying-po (1585-1656): 
Among the many treasures which he discovered, especially in the 


Kong-po region, there is the Peaceful and Wrathful Deities: the 


1i2 


pDud-‘'dul rDdDo-rde (1615-1677): 


He ottained the cyclee of the Pesceful and Wrathful Deitier of 


the Magica) Net and of the Eight Irsnemitted Precerte along with 
the protectoreg of theze tranemitted precepts (eggyvyu-'rbru zhi- 
shro dane Dbke‘-bprgvad skor bke‘-arung beas), which had been 


extracted from Mount gNam-lceage ‘*Bar-ba in sPu-bo by the yogin 
1909 
Pung-phreng-can. 
gWam-choe Mi-‘Sgyur rPo-rje (17th century): 
His prolific discoveries ammounting to twenty-three volumes 
1901 
include the gnam-chos zhi-kbro. RTM. Vol. 64. 


mChog-*gyur gling-p»e (1829-1870): 


mChog-‘gyur gling-pe received from ‘Jam-mgon Kong-epruy most oF 


the rNying-ma traditions, ineluding the peaceful & wrathful 
feities of the Magica) Net (sgvu-‘phrul zhi-kpro). He and ‘Jam 


abyangs mKhyen-ptbrtse‘i aBang-po were both endowed with ceven 


succeseions, which concerned the “distant lineage” of the mdo- 


° 
S2£/y-s89ms-g2ur, the treseures, and pure aaa Among hie 
Profound treasures, there are zome- euch as the Grest 
Compassionate One: the Magical Net of the Lotue (thugs-rie chen- 
1 
BO padmea seyu-'prruld Srya-ba). a Qieccovered from mkKhatl-tgern 
“Bum-rdzong, and the Magical Net according to the Seven Profound 
4 
{voles (zab-pdun iecomeeeme which uphold the terminology 
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and philosophice!) structures of the “distant lineage". 
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*Jam-Abyange mKhyen-brtse'i dBang-po: 

He wae 8 prolific discoverer of treasuree, including the Cycle of 
the Magical Net of the oe Reots (rtsa-geum seyu-*phrul drva- 
baci skor, RTD. Vol. 5 which ne extracted from Si-ngu gyu- 


mtshe. Aleo, in a pure vision, while residing at rfhvong-shod bpDe- 


gshegs ‘Dus-ee, he vteitted the Stipe of SankersakGta where he was 


* 


empowered and instructed py Padmasambhava's eight emanations into 
the Eight Transmitted Precerts of Great Attainment = ( ub-2h 


bka‘-preyad) and the Pesceful and Wrethful Deities of the Magical 


Net (seyvyu-"*phrul zhi-khro). 
15. Ten Philosophical Topics of the Gyuhyagarbha: 


The philosophical content of tne Gubyagarbhatattvevinibcava- 


mabéatantra is generally expounded in accordance with the ground, 
197 

path and reeult of MahAayogsa, which have peen outlined above, 

and it has aleo heen examined in terms of the three continua 
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\igvyuc-geum). By contrast, the prerent anslyesia will seek to 

examine the Gubyagarbha in terme of the ten practical aspects of 

m2=ntra (mantrads@atattva), an approsch followed by Mi-pham Ptn- 


Po-che in hie gryi-don ‘od-gsa) anying-ro. There ten arpectes are 
199 
said to he: 


A view of the real, Aeterminate conduct, mandala array, 
successive gradation of empowerment, céumisnent which 1s not 
tranegrersed, Spi eneenes activity which ia displayed, ful- 
filiment of aspiration, unwavering contemplation, offerings 


which pring the goa) to fruition, and mantra recitation 


accompanied by the seals which bind (the practitioner to 


realisation). 


View (lta-ba). gpyi-doan. pp. 66-113: 
This is generally defined as the intellectual perspective of 
reality once exageration and depreciation have been cut through 
by means of discriminative awareness (shesg-rab). The status of 
sentient beings is established, in terms of the true 
establishment of this view. to comprise those of no under- 
standing, those of wrong understanding, and those who do not 
fully understand genuine reality (1i.e., the adherents of the 
causal vericles)., as well ae those who understand the meanings of 
discipline, intention. secrecy, and the naturally secret truth 
(1.e., the respective adherents of KriyAétantra, Ubhsayatantra, 
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Yogatantra and Mahéyogatantra). 
In particular the view of Mah&yoga epitomised in this tantra is 
that phenomenal existence is ascertained to be fundamental 
reality by meana of four axiom3a, namely. the axiom of the four 
kinds of realisation (rtoga-pa bzhi). the axiom of the three 
purities (dag-pa ggum). the axiom of the four modes of sameness 
(movam-bzbi). and the axiom of supreme identity (bdag-nyvid chen- 
RQ). 
1) The bade kinds of realisation are indicated in Ch. 11, 2: 

The single basis and the manner of seed-syliables, 

The blessing and the direct perception: 

Through (these) four kinds of excellent realisation, 


All things are the great king. manifestiy perfect. 
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Tne axiom of the single basis (rgyu gcig-pa) establishee all 
things to be naturally present and uncreated, that cf the manner 
of seed-syllables (yig-'bru’i tahui) eeatablishes all things to be 
an unceasing display of pure appearance, that of blessing or 
consecration ( byin-gyvie briabs-pa) establishes all thinge as an 
indivisible essence of uncreated sameness and pure appearance, 
and that of the direct perception (mngon-sum) establishes all 


201 
things to be without intellectual characteristics. 


414i) The axiom of the three purities eetablishes the container- 
world, ites sentient contents and the mind-stream as &® great 
202 
purity. 
iii) Tne axiom of the four modes cf samenesc, namely. emptiness, 
coalescence of appearance & emptiness, freedom from conceptual 
@Claboration and sameness itself, establishes all things subsumed 
203 
in relative and ultimate truth as a great sameness. 
iv) The axiom of supreme identity establishes all things to abide 
Primordially in the identity of a single pristine cognition (ye- 
204 
Shes) or mind-as-such (gemea-nyid). The ascertainment of this 
abiding nature (gnas-lyga) is indeed the fundamental view or goal 
Of Mahéyoga, and its logical proof is explored by Mi-pham Rin-po- 
205 
che in three topics which he outlines as follows: 
i) The view of apparitional reality is the view that the 
container-world and its sentient contents are a great purity 


in the mandala of supportive pbpuddha-body and supported 


pristine cognition. ii) The view of reality iteelf ie that 
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ail things are a great indivisible sameness. iii) Tne view 
which beholds intrinsic awareness ia that in which one is to 
pecome individually aware that the superior truth of the 
indivisibility of purity and sameness is the great buddha- 


body of reality (mahbAdnarmakéyva). 


In gspyi-don 'od-gs8al snyving-po, pp. 69-107, he sets forth the 
proof of the view, comprising a proof of the superiority of the 
mantra: view over that of the stras and a proof of sameness, 
purity and indiviaibility with reference to the mantra-view 
itself. In conclueion (pp. 107-113) he shows how eee of the 


other ten aspects of mantra depends on furity and sameness of 


view. 


Contemplation (ting-nge-’dazin). pr. 113-127: 

This is essentially defined as the balanced intelligence abiding 
one-pointediy with reference to or in harmony with a visualised 
object, without obscuration or agitation. At the outset, contem- 
Plation is attained through appropriate inclination, effort, 
recollection, awareness of the present, and equanimity. Then, the 
experience of tranquility (Samatha’ zhi-gnas) is refined by nine 
kinds of ekillful means which enable the mind to abide in its 


hatural state, giving rise incidentally to experiences of bliss, 
206 


Padiance and non-conceptualisation. 

According to the inner classes of tantra, contemplation 
Bpecifically refers to the contemplation of the creation Btage 
(hakved-rim) and the contemplation of the perfection stage 


(rdzoge-rim). The former has four modes: an extensive one which 
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refines propensities associated with the four places of birth, 


develops the five awakenings in life and the four rites of 
207 
indestructible reality; an intermediate mode which enacts the 
208 
three rites; an avridged mode which creates the spontaneously 
209 
perfect contemplation according to Anuyoga;: and an extremely 


abridged mode which applies the instantaneous recollection in 
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accordance with Atiyoga. The latter includes the path of 

skillful means (thabs-lam) on which the energy channels. currents 


and seminal points (rtpa-rlung thig-le) in the body are con- 


trolled and the coalescent path of liberation (grel-lam) or ~non- 


conceptualising yoga. Here, contemplation occurs in three steps, 
Known as the yoga of blessing or devotional meditation, the yoga 
of the imaginary or effective meditation, anda the yoga of 


perfection or instantaneous contemplation. 


Conduct (gpyod-ps)., pp. 127-136: 

Conduct is essentially defined to include all activities of body, 
speech and mind which are to be performed in the application of 
skillful means (thabs) and discriminative awareness (gshes-rab). 
It is classified into the conduct of discipline on the Sart of 
skillful means (thabs-lam brtul-zhiugs-kyi spyvod-pa) and the 
conduct of careful restraint on the path of liberation (grol-lam 
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bag-yvod-kyi sapyvod-pa). In periods of meditative absorption, 
conduct is said to refer to contemplation itself, but in the 


212 
aftermath of meditation it concerns the phenomenal display 


Which arises before the mind. The particular conduct of Mahaéyoga 
includes the rites of “sexual union" (gbyer-ba) which generate 


Gelignt and rites of "liberation" (grol-ba), which are the 
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wrathfui application of compassion. 


Mandala (dkyvil-'xhor). pp. 136-1484: 


endnie is essentially defined as a central deity embodying 
furidamental reality surrounded by peripheral clusters of deities, 
or as the pasis on which the essential enlightened attributes are 
apprehended. It is8 classified according to the mandalas of 
ground, peth and result, the firget referring to the primordial 
presence of the container world and ite sentient contents as the 
supportive deity and supported pristine cognition, the second to 
the symbolic or illustrative images of meditation and the genuine 
mandalas of buddha-body,. speech and mind, while the third refers 
as the conclusive result, the “rank of Samantabhadra" whereon 
buddha-btody amd pristine cognition are without conjunction or 
214 

disjunction. 

Empowerment (dbang-bakur), pp. 144-152: 

Empowermerit is easentially defined as the initial disipation of 
stains covering the body. speech and mind and the conferral of 
Mature pristine cognition. It ie generally classified into the 
vase-empowerment ('hum-dbang) which purifies the body and its 
energy channels into the emanational body (gprul-aku). the secret 
empowerment (gsang-dbang) which purifies the speech and vital 
energy into the buddha-body of perfect rapture (longs-apvod 
Razoga-pa'i sgaku). the empowerment of discriminating pristine 
cognition (mghes-rah ve-shes-kyi dbang) which purifies the mina 
and seminal point into the buddha-body of reality (chosa-aky): and 


the empowerment of word and meaning (tahig-don-gyi dbang) which 


Dburifies these three in equal preportion into the essential 
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buddha-body (ngo-bo-nyid-kyi aku). According to Mah&yoga in 
particular, there are three categories of empowerment -- 
beneficence (phan-dbang). ability (nus-pa'i dbang) and profundity 
(zab-dbang)., the first two of which correspond to the vase 
215 
empowerment and the last to the three higher ones. 
Commitment (dam-tenig). pp. 152-185: 
Commitment is essentially defined as an object ~»not to be 
transgressed. When classified there are general commitments 
including the vows of pr&étimokes, the cultivation of enlightened 
mind {geme-bekyed) and the commitments of the gSar-ma-pa mantra- 
traditions, and in particular, according to Mah&yoga, there is an 
216 
enumeration of twenty-eight commitments, or one of five basic 
and ten ancillary commitments. The five basic ones are not to 
abandon the unsurpassed, to venerate the hla-mg. not to interrupt 
the continuity of mantras and seals, to have loving kindness for 
these entering the genuine path, and not to expound the secret 
Meaning to unworthy recipients. The ten anicllary commitments are 
not to abandon the five poisong and to gather the five 
217 
nectars. 
Attainment (ggrub-pa). pp. 185-202: 
Attainment is essentially defined as the acquisition of supreme 


and common accomplishments through the extraordinary skillful 


means of the secret mantras. It is classified according to accom- 


Plishments (supreme & common), esupports (material sacraments, 
verbal mantras, mental contemplation, and physical postures), 
essences (creation & perfection stages), and modes of attainment 
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(ritual service and rites of attainment). In particular, it is 
classified according to the extraordinary attainments of the 
feast-offerings (tahogs). whereby male & female yogins attain the 
rank of the awareness-holders by the four aspects of ritual 
218 

service and rites of attainment. 

Offering (mchod-pa), pr. 202-215: 

Orfering is essentially defined as the means for venerating and 
producing delight in the deities because it precedes ail virtuous 
deecs and the attainment of aii activities. Offerings are 
classified into outer offerings of enjoyment (phyi nver-spvod-kvi 
mehbed-pa), inner offerings of commitment (nang dam-rdzas-kvi 
mcohod-pa), secret offerings of sexual union mae “liberation” 
(ggsang-ba sabyvor-asgrol-gyi mehod-pa), and real offerings of great 
sameness (de-kho-na-nyid mnvam-pa chen-po*i mshed-ps). These are 
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integrated in the course of the feast-offering ceremony. 


Enlightened Activity (ahrin-las). pp. 215-226: 

Enlightened activity is essentially defined as the extraordinary 
action, learned in skillful means, which is expressed for the 
sake of others through the four immeasurables (tahad-meda 
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bzhi). It i8 classified according to its objects of attainment 
into supreme and common activities, the former generating the 
seed of liberation in other minda and the latter manifesting 
Provisional blissful results. Then according to its supports, 
there are outer activities dependent on external sacraments and 


inner activities of body, speech and mind. According to its 


aspects, there are activities of benefit to sentient beings and 
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those which eradicate ovetacies, i.e. the four rites of pacifica- 
tion (zhi). enrichment (rgvas). subjugation (dbanzg) and wrath 
(drag). According to motivation or attributes, there are common 
gelf-centred activitier and supreme other-oriented activitiee. 
These may be attained through the perfection stage, the creation 
221 

stage or through the recitation of mantras. 

Sealing (Dhyvag-rgys). pp. 226-237: 

Sealing is ersentialy defined sae the meane of resolutely securing 
the buddha-body, speech, mind anc activities. It is classified 
generally according to the vsealse of ground, psth and reeult, and 
in particular according to the seals of the path, which in the 
cave of the creation etage of Mah&yoga include the great-seal of 
buddha-body (sku phyag-reva chen-po), the doctrinal-eesl of 
buddhe-epeech {geune choe-kyvi physe-reya). the commitment-sreal of 
buddha-mind (Cthueer dam-tehig-egi phyag-rgya) and the setion-gen} 
of buddha-activity fphrin-Jlaz les-kyi phyae-rgya). In the case cof 
the perfection stage, these four se@éals are secured by meange of a 
female consort (gzungs-ma’), by the cultivation of the path, or by 
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the four resultant pristine cognitions. These seale are 
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Symbolically made effective by the hand-gertures. 

Mantra (sngare)., pr. 237-759: 

Mantre {s ersentislliy defined ae the extreordinary ekillful meane 
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which protects the mind or aiscriminesetive awareness. Tre 
topics coneist of the syllables, their four kinds of attainment, 
and their resu)t: The vocalic and consonantal eyliabies have four 


Modes, according to which they either sbide am basic eyliabier in 


the body, ae the syllables of the divine palace, an the syllables 


Sean eats ae eT ho we Pehl baled {deat Iie ase 


tahoe 


of miraculous emanation, or as syllables of symbolic sound. Their 
four attainments are associated either with the essential nature 


of reality, with the nature of apparitional reality, with the 


consecration of the buddhas, or with their unimpeded potency anda 
force. The result includes provisional and conclusive levels of 
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realisation. 
In terms of their practical application, mantras are said to be 
of three kinds: secret mantras (gsgang-eangags)., gnostic mantras 


(rige-sngags) and retentive mantras (gzungs-snzags), the first 


so-called because ite skillful means is secret, the second 
because its eszence i8 awareness or pristine cognition, and the 
226 


third vecause consecration occurs when it is retained. 


In the course of this analysigc, Mi-pham Rin-po-che concludes each 
section with & statement indicating the interrelated nature of 


these ten aspects. 


16. Meahéyoga and Atiyoga Interpretations cf the Guhyagarbha: 


In Tibet the commentarial literature associated with tne Gubya- 
Zarphatantra broadly falls into two categories-- texts which 
interpret the Gubyagarbhatantra in the context of the “distant 
lineage of transmitted precepts", according to which this tantra 
is representative of Mahayoga, and texts which interpret it in 
terme of the resultant vehicle, Atiyoga, the Great Perfection. As 
227 

Mi-pham rNam-rgyal eays in his gpyvi-don ‘od-ggal anving-po: 

The exegetical methods which apply to the meaning of this 


tantra comprise two great traditional paths of conveya:ce, 


namely the exegetical method which is extensive and common, 
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and the expository method which is profound and uncommon. 
The former refers to the wondrous tradition of the trans- 
mitted precepts of the giorious Zur family wno were kings 
among all the holders of gnostic mantras, and is explained 
; 
i in accordance with Mahayoga’s own textual tradition. The 
second refers to the unsurpassed tradition of the two lions 
of speech-- Rong-zom Pandita Chos-kyi bZang-po and kLong- 
chen Rab-‘byams-pa. be eniee this tantra is ciassified as the 
Ati or highest division of Mahayoga, it is essentially 
identical to the Maha classification cf Atiyoga, among the 
| three divisions of the Great Perfection. For in the secret 
Great Perfection there are three categories of teaching, 
namely that which reveais the mandala in which creation & 
perfection are indivisible and win & pristine cognition are 
manifest in themselves, that which reveals mind-ags-such to 
be the natural expression of primordial buddhahcood without 
regard for creation or perfection, and that which reveals 
pristine cognition in its essence, manifesting in and of 
itself as the nature of buddhahood. Among’ them, this 
exposition sccords with the first. 
And he continues: 
While these two exegetical methods are of a single savour in 
that their intentions are directed towards the conclusive 
essential meaning, in the context of thia work, the exegesis 


accords with the latter tradition, posseyusing the essentials 


Of profound esoteric instruction. 
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These two exegetical traditions do not therefore uphold contra- 
agictory dogmas but they indicate a suotle difference of emphasis. 
228 

In the words of Lo-chen Dharmasri: 
Mahéayoga realises all things to be the miraculous events of 
mind-as-such in which appearance and emptiness are indivis- 
ible, Anuyoga realises sil things to be the expressive power 
of mind-as-guch, in which the expanse and pristine cognition 
are indivisible; and Atiyoga realises all things to be 
manifest in and of themselves as mind-as-such, the naturally 
present pristine cognition which lis without creation or 


cessation from the beginning. 


229 
And Zur-chung-pa Shes-rabd Grags: 


Mah&yoga appears as the miracle of awareness. Anuyoga 
appears as the expressive power of intrinsic awareness. 


Atiyoga is awareness, manifest in and of itself. 


While the standard techniques of Mah&yoga. satressing the nature 
of the ground and the gradual visualisation of the creation 
stage, are of course present, this text equally demonstrates tne 


integration of creation and perfection stages and the self- 


manifesting nature of mind and pristine cognition, which are 
features of Atiyoga. Indeed, the tantra-text comprises both 
creation and perfection stages, and the geeedse of Great 


Perfection, indicating that there is no fundamental contradiction 
- 230 
between these exegetical approaches. 
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The first method is exemplified by those treatises derived from 
the "distant linesege”. namely the Indian commentaries oy Lilaé- 
vajra, ‘erel-pa aspar-khab’ MahdrAiatantrasricubyvegarpbanamat ikaé 
(P. 4718), and Buddhaguhya., rnam-dbve 'gre). and the extant 
Tibetan commentaries by gYung-aton rDo-rje dPal (1284-1365). dpal 
geang-ba'i snving-po'i revud-don gasl-pved me-long (NMKMG. vol. 


28). rTa-neg sGrol-ma-ba bSam-grub rDo-rje. Khog-dbub (NMKMG. 


vol. 28), Nam-mkha'i Rin-chen (c. 1653), ggang-ba'i anving-po 
de-kho-na-nvyid nzes-pa'’i regvud-Kyi ‘grel-bsehad revud-don gaal-bar 


byved-pa’i agron-ma wid-bzhbin-eyi nor-bu (NMHMG. Vols. 29-30). 
sMan-lung-pa Mi-bekyod rDo-rje, gaanz-anving ‘grel-pa-dang apyvi- 
den (NMKMG. Vol. 31). Lo-chen Dharmagri (1654-1718), dpal geaang- 
ba*i anyving-po de-kho-na-nyid nges-pati revud-kyi reval-po sgyu- 
“phrul dra-ba syi-don-gyi sgo-nas gtan-la ‘babs-par ‘byved-pa'i 
legea-beahad gaane-bdac Zhal-lung (NMKMG. Vols. 33-34). and gaang- 
bdae ggonga-r¢gyan ‘NMKMG. Vol. 32), Padma ‘Gyur-med rGya-mtsho,. 
garyvi-don mthong-bas don-rtoegs (NMKMG. Vol. 35). Kah-thog ‘Gyur- 
med Tshe-dbang mChog-grub (c. 1764), geance-sngecs nanc-2i iam- 
rim xreva-cher ‘grel-pp sange-reveas envie-pa's deonge-revan 
(NMKMG. Vol. 35), rDo-grub III 'Jige-med bsTan-pa'i Nyi-ma (1865- 
1926), dpalh gaang-ba'i ganying-ee'i revud-kyi apyi-den nyung-neu'i 
Ogag-ecie roam-par ‘byved-pa rin-chen mdzod-kyi lMde-mig (NMKMG. 
Vol. 35), and ‘'Gyur-med Phan-bde'i 'Od-zer (c. 1924), zab-don 


ago-breva ‘byved-pa'i Jde'u-mig (NMKMG. Vol. 36). 


The second is exemplified by SOryaprabhasimha, dpal gseaang-ba'ti 


Qnving-po reva-cher 'grel-pa (P. 4719). Padmasambhava, man-ngas 


ita-phreng (P. 4726) and roam-behas chan-mo. Rong-zomw-pa (c. 
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1100), xrewud-rgval geang-ba'i asanving-po’i ‘grel-pa dkon-mchoge 
“grel (NMKMG. Vol. 25), KLong-chen-pa's mun-sel akor-geaum (NMKMG. 
Vols. 26-27). ‘Ju Mi-pnam rNam-rgyal (1846-1912), aspyvi-don ‘od- 
geal snying-po (NMKMG. Vol. 27), and g¢Zhan-phan Chos-kyi sNang- 


ba (mKhan-po gZhan-dga', 1871-1927). sewu-'phrul drva-ba'i rzyud- 
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kvid mehban-‘’grel nyi-zia’i gnying-po). 
In the course of the textual annotations, the reader's attention 


will be drawn to specific points which differentiate these two 
approachee, the first tending towards reductionism and classi- 
fication with emphasis on the atructural basia of Mah&éyoga, the 


second elaborating the essential. often covert meanings. 


This edition and tranelation or the Gubyvagarbhatattvavinidécava- 
mabAtantra largely follows the interpretation of kLong-chen Rab- 
‘byams-pa (1308-1363) in hie celebrated interlinear commentary, 
Bhyvoge-bcu mun-sel. which accompanies our text. The variant 
readings of the extant manuscript and xyiograph editions raice 
further adirficulties, which have often been resolved by 
consulting the vadrap&dag established by Lo-chen Dnhnarmaé@rf{ in nie 
definitive ggsgang-bdag deongea-reyvan. The spproach adopted ie 
clearly a traditional one of philological, literary ana 
historical emphasis in contrast to the phenomenological inter- 
Dretationa pioneered by H.V. Guenther. Nonetheless the legacy of 
the latter has left its imprint in the rendition of certain key 
terms-- pristine esenivios (ve-eahes) and discriminative ewareness 
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(ghea-rab) among others. 
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17. The editions consulted in this study: 


In the absence of the original Sanskrit manuscripts, this edition 

of the root-tantra is derived from the following extant Tibetan 

versions: 

A. The Karma Chos-sgar Block-~print 

B. The eDe-dge hKa'-‘gyur -- T. 832 

C. The Peking bKa‘-‘gyur -- P. 457 

D. Collected Tantras of the rNving-ma-pa-- NGB. Vol. 14 (Thimphu 
edition of Gtin-ewee Hesn=pexbyen Monastery ms., 1973-75) 

E. Collected Tantras of the rNving-a-pa-- NGB. Vol. 14 (IOL, 
ms. ) 

F. The version utilised by kLong-chen Rab-‘'byame-pa in gphyoge-beuv 
mun-sel. 


G. The root-verses given in Lo-chen Dharmaérf, geang-bdag 


b) pBhyoge-bey mun-sel: 
1) The sPa-gro edition, which is a 1975 reprint based on the 
xylographs of the A-'dzom 'Brug-pa Chos-sgar, prepared by A- 
*‘dzom ‘'Brug-pa (1842-1934). 
11) The daGa'-ldan Phun-tghogs-gling edition (British 


Library, Waddell Collection). 
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18. 


Annotations: 


on the life and works of this gter-aston. see ‘jJam-mgon 
Kong-sprul, gter-ston brgva-risa’i rnam-thar rin-chen bai- 
dirva'i phreng-mdzes, pp. 124a.3-124b.3, bDud-'Joms 'Jigs- 
bral Ye-shes rDo-rje, gangs-liongs irkyal-pstan yvongs- 
rdzoga-kyi phyi-mo ange’-"gvur rdo-rie theg-pa’i bstan-pa 
rin-po-che ji-ltar byvung-ba'i tshul dag-cing gsal-bar 
bricd-pa lha-dbans gyiul-las rgval-ba’i rnga-bo-che’i sgra- 
dbyvangs, Ch. 6, pp. 588-589, and the edited transrlation of 
the latter contained in Dudjom Rinpoche, G. Dorje & M. 
Kapstein, The Nyvingms school of Tibetan Buddhism: cts 
Fundamentals sand History. Book 2, Pt. 6. The most § com- 
Prehensive edition of the Tibetan text of zhi-khro dgongs- 
Pa Yang-grol appears to be that publishe¢ in 3 vols.: 
Delhi: Sherab Lama, 1975-1976, but refer also to RTD. vol. 
4, pp. 1-281. The translations of the bar-do thos-grol are 
of course those by Kaz1l Dawa-Samdup, in w.y. Evans-Wentz, 
ed., The Tibetan Book of the Dead. London’ Oxford/ New 
York: Oxford University Press, 1927; and by Francesca 
Freemantle and Ch@Bgyam Trungpa, The Tibetan Book of the 
Dead. Berkeley/ London: Shambhala, 1975. See also Detlef 
Ingo Lauf, Secret Doctrines of the Tibetan Books of the 


Dead. Boulder/ London: Shambhala, 1977. 
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On the early kings of Tibet, see E. Haarh. The Varsiiin 
Dynasty and NSTB, Book 2, Pt. 3, Precise dates for Smrti- 
3nanakirti are unknown. According to bDud-'jome ere 
Ye-shes rPpo-rdje, op, cit.. Pp. 4652-3, he ie held to have 
been either 3s previcue emanation or teacher of Rong-zom-pa 
Chos-kyt bZang-po, whose floruit was in the eleventh 
century. AS stated in R.A. Stein, Tibetan Civilization. pr. 
72-73, he wae $3180 a teacher of ‘'Brom-ston-pa. It appears, 
therefore, that very little time actually elapsed between 


Smrtisgnanakfirti and Lo-chen Rin-chen bZang-po. 


Tris edited translation, prepared in collaboration with Dr. 
Matthew Kapstein, contsins two texts which were compiled by 
bDud-'joms Rin-po-che from older sources, viz. the afore- 
mentioned gangs-ljongs reyal-bseten yongs-rdzogs-kyi phyi- 
byung-pe'ti tehu) dag-cineg gsal-bar briod-pa lha-dbeang g£Yul- 
das freval-ba’i rngesa-bo-che'i sgra-dbyvengs [short title: 
rnving-ma'i chos-'byung), and the geang-sngage snea-'gyur 
rnving-ma-ba'i bstan-pa'i rnam-ezhaz mdo-tsam briod-pa 
degs-behad sanang-ba*i dga*-ston [short title: bstan-pa'j 
rnam-ezhag). Henceforth the work will be referred to 4s 
NSTB. Note, however, that since the final pagination of the 
English version has not yet been determined, the given page 


references actord with the origins! Tibetan texts. 


Note that this designation "gSar-ma-pe" slso applies to the 


bKa'-gdame-pa schoo). Here there ig no connection with the 
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lJam-rim bila-breyud of the dGe-lugs-pa. in which the dKa‘- 
gdams-pa masters who preceded Tsong-kha-pa are referred to 
as the ancient ones (rnvying-brevud) when contrasted with 
his successors, the holders of the dGe-lugsa-pa lineage, who 


are described by the term gsgar-brgyud. 


Rong-zom-pa, GOkon-mchos ‘grel,. asp quoted in NSTB, Bock 2. 


Pt. 7. DD. 723-726. 


The three ancestral rulers are the celebrated three 
religious kings of the royal dynasty. namely: Srong-btsan 
sGam-po whe is revered as an emanation of Avalokiteévara, 
the bodhisattva of compassion; Khri-srong 1De-btean who is 
revered as an emanation of Manjuésgr{. the bodhisattva of 
Giscriminative awareness; and Khri Ral-pa-can. who in turn 
isa revered as an emanation of Vajrapaéni,. the bodhisattva of 


Power. See NSTB, Book 2, Pt. 3. Prp- 151-169. 


The expression “high and low" (gtod-amad) doctrinal centres 
refers respectively to those in Lhasa (the Jo-xhang and Ra- 
mo-che) and near bSam-yas (the dPal bSam-yas Mi-‘gyur Lhun- 
grub Lha-khang). the former being earlier and at a higher 
elevation than those around bSam-yas. See NSTB,. Book 2, Pt. 


7. Bb. 723. 


Extant translations prepared by each of these illustrious 
eighth and ninth century figures in rGya-dkar sgra-'‘'gyur 
gLing at dSem-yas and elsewhere are preserved in the bkKa‘- 
“auur, beTan-‘gyur and rlying-ma rGvud-"bum. See NSTB. Book 


2. Pte. 3-5. rpaseip. 
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10 


pip 


12 


13 


The contributions of the last three figures to the trangs- 
mission of the Guhyvagarbha are outlined below, PP. 76-78. 
For more details, see NSTB, Book 2, Pts. 2-6; and e130 for 
information on the role of SAntaraksita in Tibet, see NSTB, 


Book 2, Pt. 3. pp. 154-166. 


mchan-nas bton-nas: Literally. drawn from the underarm 


pocket of the Tibetan garment. 


India, in this context, refere to the Magadhea region alone. 


Refer alsc to Térar&étha, History of Buddhism in India. p. 


332. 


The charge is commonly made by the rNying-ma-pa that those 
translations of Vajrayana texts made during the earlier 
propagation and unaltered by the ninth century revisions 
read more lucidly in the Tibetan lenguage than those which 
conformed to the strict conventions of lexical translation. 
Gon-‘gyur, or translation of meaning, 4e nere contrasted 
with ggra-"gyur, or translation of word. See below, pp. 61- 


62; also ‘Jigs-med gLing-pa, revud-'bum dris-lan. pp. 285- 
288. 


The standard seven-syllable verses of the Gubyvagarbha are 
reproduced below in transliteration. Contrast the twenty- 
one eyllabie verses of the Kélacakratantra (T. 362), on 
which see J. Hopkins, The Kalachakra Tantra, and the San- 
skrit edition: Kblacakra-Tantra and Other Texts. Ed. Dr. 
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15 


Raghu Vira and Dr. Lokesh Candra, Pt. 2. 


The conflict between Sa-skya and ‘Bri-gung developed out of 
@a personal quarrel between Qubilai Qan, who exercised 
authority in Tibet through his association with Sa-skya, 
and his elder brother Htlegti, who had founded the I1khan 
dynasty in Iran in 1258 and extended nis own patronage to 
the ‘Bri-gung-pa by 1267. The military campain which began 
in 1285 led to the victory of Sa-skya and the sacking of 
‘Bri-gung in 1290. See T.W.D. Shakabpa, Tibet: &A Political 
History. p. 70, and R.A. Stein, Tibetan Civilization. pp. 
78-79. The civil war waged between the dGe-lugs-pa hier- 
archy,, with the military support of Gudri Qan of the Qogot 
Mongols, and the Karm&-pa with thetr petrons, the lords of 
gTsang, led to the enthronment of Dalai Lama V in Lhasa in 


1641. See R.A. Stein, op, cit.. pp. 82-83. 


Karma-pa III Rang-byung rDo-rje was a major lineage holder 
of the esoteric instructional class of the Great Perfection 
(rdzogs-ps chen-po man-ngag-gi sde). See NSTB, Book 2, Pt. 
4, pp. 236-238. gYung-ston rDo-rje dPal contributed greatly 
to the propagation of the bka’-ma lineage, ‘ane the Guhyva- 
g£arbhatantra in particular, ae we shall see below. Dalai 
Lama V ig revered as one of the major discoverers of gter- 
ma. ammounting to twenty-five volumes in his gaang-ba rgya- 
£an- mKhyen-brtse and Kong-sprul, with Sa-skya and »bKa'- 
brgyud affiliations respectively, were the architects of 


the pig-med or non-sectarian movement in nineteenth century 
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16 


17 


18 


19 


Khams. Both were major holders of the rNying-ma lineages. 


See NSTB, Book 2, Pt. 6, Pp. 658-693. 


There are countless incidents of this fre@ exchange of 
ideas and instructions, and these were by no means confined 
to the aforementioned masters or to the ris-med activities 
in nineteenth century Khame, e.g., the relationship between 
Sa-skya and the Zur family of *"Ug-pa-lung, Sa-skya 
Pandita’s association with the yogin ‘jetupnyacnusba, or 
the: wee of 'Bri-gung Rin-chen Phun-tshogs and Zhva-dmar-pa 
Iv in the bka'-ma lineage, to name but a few. Refer to 


NSTB, Book 2, Pts. 4-6, pagsim. 


S.G. Karmay, “Origin and Early Development of the Tibetan 


Religious Traditions of the Great Perfection", pp. 254-314. 


The basic Anuyoga text sgpyi-mdo dgons-pa 'dus-pa. T. 829, 
is the subject of many commentaries by Lo-chen Dharmagri, 
'dyus-pa mdo-skor-gyi yvig-cha. LCSs. vols. 10-12. NMKMG. 
vols. 14-16. The sMin-grol-gling monastery, founded by his 
brother gTer-bdag gLing-pa in 1659, quickly became the most 
influential centre for the study and development of 
rNying-ma philosophical ideas. Its branches covered Western 
and Eastern Tibet, and the treatises associated with this 
tradition have become the established authorities of the 


school. See below, pp. 102-105. 


Lo-chen Dharmagrf, gsang-bdas zhal-lung. pp. 17-19. 
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LankéAvat&rasitra: Ch. 2, v. 202 a-di Ch. 10, v. 458 a-d. 


Kkun-byed reval-po'i rgyud. T. 828. Thie verse is quoted by 
several authors, e.g... Lo-chen Dharmaar{, op. cit-. 9- 19:3 


NSTB, Book 1, Pt. 1, Bb. 23b. 


kLong-chen Rab-'byams-pa, grub-mthba' rin-po-che'i mdzod. 
Ed. Dodrup Chen Rinpoche. Gangtok, Sikkim. ca. 1969. Lo- 
chen Dharmadri, xevud gsang-ba'i agnyving-po'i ‘grel-chen 
gaang-bdag zhal-lung. NMKMG. Vol. 32. bDud-‘joms ‘'Jigs-bral 
Ye-shes rDo-rje. bstan-pa'i rnam-gzhagz. Kalimpong, 1966. 
See the edited English versior of the latter contained in 


NSTB, Book 1. 
See below, pp. 59-61. 


See kLong-chen Rab-‘tyams-pa, grub-mtha’ mdzad. pp. 257ff.;: 
Lo-chen Dharmaéri, ggaang-bdag zhal-lung. pp- 59-83: and 


NSTB, Book i, Pt. 4, PP. 152ff. 


For a definition of this term, gee H.V. Guenther, Matrix of 
Myatery., yp. 229. on. 5. It also forms the title of a 
treatise by kLong-chen Rab-‘byams-pa on the commitments 
associated with Atiyoga. the gnasg-luga rin-po-che'i mdzod. 
The definition of the term vairavina as the means of 
realising the fundamental unchanging buddha-nature is that 
given, for anauoie: in NSTB. Book 1, Pt. &, pp. 1&6a-b. 
Buddha-nature is described as a yaira in the sense that it 
is held to be undivided (mi-phyed) and imperishable (mi- 


ahigs). 
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Quoted in Lo-chen Dharma&’ri, ggang-bdag zhal-lung. p. 69. 

The three aspects of creation and perfection (bekved- 
rdzogs-gsum) are the meditative techniques of the creation 
stage (bekved-rim, Skt. utpattikrama), the perfection etage 


(rdzegs-rim. Skt. gampannakrama), and the Great Perfection 


(rdzegs-pa chen-po. Skt. mahésandhi). For the distinctions 
between these techniques, see below, PP. 23-27, and the 


appended commentary phyogsa-bcy mun-gel, chs. 11-13. See 


also NSTB, Book 1, Pt. 4, pp. 156a fF. 


kLong-chen Rab-'byams-pa,. geme-nvid ngal-gso. Ch. 9, verses 
AVIII as translated by H.V. Guenther in Kindly Bent to Ease 


Us. Part One, p. 158. 


Quoted in Lo-chen Dharmadrf, gsang-bdag zhal-lung. Pp. 469. 

See below, pp. 123-127. Also refer to the structure of the 
Gubvagarbha's chapters, outlined on pp. 59-61, which clear- 
ty indicates that creation stage, perfection stage ana 


Great Perfection are integrated in this tantra. 


This is 8&8 frequentiy cited quotation, e.g.. in Lo-chen 


Dharmabri, ggang-bdag zhal-lung. Pp. 70: NSTB, Book 1, Pt. 


4, p. 220b. 


Quoted in Lo-chen Dhnarmsd@rf, gsang-bdag zhal-lung, pp. 69- 


70. 


The gource for the entire gection which follows is Lo-chen 


Dnermabri, ggang-bda2 zhal-lung. pp. 70-83. 
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On the four empowerments, gee below, PP. 119-120. Aleo 
refer to the appended commentary phyogs-bcy Bun-eel., Ch. @QG, 
PP. 313-332 and Ch. 10 for a detailed explanation of their 


role in the Guhyvagarbha. 


The three phases of life or birth (skyve-ba‘'i rim-gsum) are 
respectively those from conception in the woms to the 
moment of birth (mngal-du skve-ba bzung-pa-nas btsas-pa'i 
bar), from the moment of birth to adult maturity (ptsas-nas 
nar-song-pa'i bar), and from adult maturity to old age 
(nar-song-nas rgan-po'i bar). See NSTB, Bock 1. Pt. 4, p. 


159a. 


These twenty-eight commitments (dam-tehig nyi-shu-rtsga- 
brgyad) are outlined by Lilavajra, dam-tshig gegal-bkra,. P. 
a7uu, PP. 147-8. They comprise three basic commitments of 
buddha-body, speech and mind (gku-gsung-thvgs-kyi rteea-ba'i 
dam-teshig geaum) and twenty-five ancillary ones: five of 
which are practised (gpyad-par pya-ba lnga), namely five 
Kinds of ritual concerning rites of “liberation” and sexual 
practices; five not to be renounced (gpang-par mi-bya-bs 
dngsa), namely the five conflicting emotions; five to be 
adopted (blang-bar bya-ba lnga). namely the five nectars; 
five to be known (gshea-par bya-ba lnga). namely the com- 
ponents, elementeé, sense-objects, sacraments of meat, and 


the propensities in their pure nature; and five to be 
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attained (hagrub-par byva-ba lnga). namely, body, 8peech. 


mind, enlightened attributes and activities. 


A clear account of the distinctions between these practices 


is given in the appended commentary phyoga-becy mun-sel. Ch. 


13, pp. 453-463. 


These practices see described in phyogs-becy mun-sel, Ch. 
11, pp. 386-402. AlBoO see below, pp. 61-62 and note 103. 
For a biographical account of how the wrathful rites of 
"liberation" (sgrol) were practically applied, see the life 


of gNyags Jn&nakumaéra in NSTB, Book 2, Pt. 5. pp. 281-289. 


The five buddha-bodies (gky-lnga) are those of reality 
(chos-gsky, Skt. dGharmak&éva). perfect rapture (lJongs-spyvod 
rdozoge-pa'i sku, Skt. gambhbogsakayva), emanation (gprui-pa'i 
gku, Skt. nirmdnakéva). awakening (mogen-byang-gi sku, Skt. 
ecieamhanndeavads and indestructible reality (rdo-rie sku. 
Skt. Vajirakaya). For the distinctions between these, Bee 


NSTB. Book 1, Pt. 2, pp. 41b-66b, especially 60a-63a. 


Gbyings. the expanse of reality, represents the emptiness 
aspect (gtong-cha) of the fundamental buddha-nature, while 
ye-ghes. pristine cognition, represents the apparitional or 
mental aspect (gnang-cha). See note 43 below. Also refer to 


The integration of the sexual practices (gbyor) or path of 
desire (¢hage-lam) with discriminative awareness is a 


significant part of the perfection stage, according to 
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Anuyogs. kKLong-chen Rab-'byams-pa, grub-mtha’ mdzod. opp. 
292-4, discusses the general integration of the four kind 
of desire ('dod-chags tahul-bzhi) in the tantras. For Anu- 
yoga in particular refer to NSTB, Book 1. Pt. 4, pp. 162b- 


166b. 


For an appraisal of these empowerments, refer to ‘'Jam-mzgon 
Kong-sprul, gshes-bya kun-khyab mdzod, Vol. 2, pp. 748-749, 
and for a discussion of the application of Anuyoga enipeaess 
ments tc all nine vehicles, including the sutras, refer to 


NSTB, Book 2, Pt. 7, pp. 758-764. 


The emptiness aspect of phenomena, represented by Samanta-— 
bhadri, is united with the pure apparitional aspect of 
intelligence, represented by Samantabhadra, to produce the 
fundamental enlightened mind or buddha-nature. Refer to 
NSTB, Book 1, Pt. 4, pp. 162b ff. Also, see the present 
tantra-text, Ch. 2, and the appended commentary. phyvogs-pcu 
mun-gel, Ch. 2. pp. 97.6 £f., which apeak of Samantabhadri 
as bya-ba-mo, the objective aspect of phenomena or Aware: 


end Samantabhadre as byed-pa-po, the subjective aspect of 


intelligence. 


mdo dgonge-ps 'due-pa. PP. A462, Vol. 9, Ch. 66, 190:3:3- 
192:3:4. These comprise four definitive commitmente, 
twenty-eight common commitments, four superior commitments, 
twenty-three relating to discipline, twenty concerning 
attainment, four relating to continuity of the path of 


conduct, five M&4ras which are to be renounced, four enemies 
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to be destroyed, and the commitment of the view. See ‘Jam- 
mgon Kong-sprul, ghes-byva kun-khyvabh mdzod. Vol. 2, pp. 182- 
192. Refer also to NSTB, glogeary of enumerations, under 


their respective entries for an English version. 


The ability to visualise the deities inetantly is 
associated with the perfection stage. It is contrasted with 
the gradually constructed visualisationsg of the creation 


stage. See NSTB, Book 1, Pt. 4, p. 1654. 


These twenty-five realities of the buddha-level ccmprise: 
the five puddha-bodies (sku-lnga) which have been 
enumerated above; the five modes of buddha-speech (geaung- 
4nga), namely, uncreated meaning, intentional symbois, 
expressive words, speech of indestructible and indivisibie 
reality, and the speech which has the blessing of aware- 
ness; the five kinds of buddha-mind (thuges-jlnga), namely 
the pristine cognition of reality’s expanse, the mirror- 
like pristine cognition, and those of sameness, discernment 
and accomplishment; the five enlightened attributes (yon- 
tan Inga). namely, pure buddhafields, limitiess celestial 
palaces, pure light-rays, thrones, and rapturous enjoyment; 
ané the five enlightened activities (phrin-las Jnga). name- 
ly. pacification of suffering and ita causes, enrichment of 
excellent provisions, overpowering those who require 
training, wrathfully uprooting those who are difficult to 
train, and spontaneously accomplisning whatever emerges 


without effort. See also NSTB, Book 1, Pt. UY, p. 162a. 
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On this empowerment and its aspects, through which the 
Great Perfection is entered, see kLong-chen Rab-'byams-pa, 
grub-mtha'’i mdzod, PP. 370-372. For the Indian historical 


background refer to NSTB, Book 2, Ft. 2, pp. 130-137. 


The term thig-le (Skt. bindu), rendered here as seminal 
point, in this context refers to the seed or nucleus of 
eninenvenes mind. The term also indicates the white and red 
seminal fluide within the physical body and the subtle 
seminal points of light which appear internally and before 
the eyes during the practice of All~Surpassing Realisation 


(thod-rgal, Skt. yvyvutkr&éntaka). See NSTB, glossary. 


I.e. med-pa., ohyval-ba, gcig-pa, and lhun-grub. For a de- 
tailed explanation of these commitmente according to the 
Great Perfection, see kLong-chen Sub boamesea: gnas-luges 
mdzod, paseim: and H.V. Guenther, Matrix of Mystery, Pp. 
238. The terme nothingness and apathy are, cf course, 


unrelated to their usage in mundane doctrines. 


On these classes and meditative techniques of the Great 
Perfection, gee NSTB, Book 1, Pt. 4, pp. 190a.5-211b;: and 
for their respective lineages, ibid., Book 2, Pt. 2, Ppp. 


120-143, Pt. 4, pp. 187-277. 


This refers to the sixteenth buddha-level, otherwise known 
as ye-ehes bla-ma. on which see the appended commentary 


RPhyvyogze-bcu mun-sel, Ch. 12, P- 430. The celebrated 
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commentary by ‘'Jigs-med gLling-pa on rdzogea-chen meditation, 
kKkhrid-yvig wve-shes bla-ma, is named after thie highest of 


buddha-levels. 


$.G. Karmay in hie "Origin and Early Development of the 
Tibetan Keligious Traditions of the Great Perfection", op. 
276, has brought to our attention this claim made by Ngag- 
gi dBang-po in the rgol-ngan log-rtog bzlog-pa'i bstan- 
beog. Even if the assertion were true, the inclusion of 
these texts would have coincided with the floruit of Buv- 
ston Rin-chen-grub (1290-1364) who helped wenpd ie the bKs' - 


*gyur in its later form. 


Tne pKa'-‘gyvur dKar-chas 1Dan-dkar-ma (T. 4364), compiled 
by sKa-ba dPal-brtsegs and Nam-mkha‘i sNying-po during tne 
ninth century, i8 & catalogue of those texts which could be 
widely disseminated. See M. Lalou, “Les Textes Bouddiques 
au temps du Roi Kip shen sTeeshoens” The eame translators, 
who had been involved in the translation of texts relating 
to the three inner clasees of tantra, were advised to 
employ the utmost secrecy with respect to these highest and 
most potent of instructions. Consequently these texts were 
neither revised nor catalogued. See 'Jigs-med gLing-pa. 
reyvud-‘'bum dris-lan, pp. 285-288. Indeed, the lineages 
associated with the three classes of tantra were not widely 
propagated before the late eleventh century in sGro-phug- 


pa's time. See also NSTB, Book 2, Pt. 5. p. 360 ff. 
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The polemics of Lha-bla-ms Ye-shes ‘od and the prince of 
Gu-ge, Pho-brang 7Z7hi-ba-‘'od, have been discussed by S.G. 
Karmay, “The Ordinance of Lhasa Blia-ma Ye-shes-'od"; "An Open 
Letter ny Pho-brang Zhi-ba-‘'od to the Buddhists of Tibet"; 
"a Discussion on the Poectrinal Porition of rPzags-chen from 


the 19th to the 13th Centuries"; and R.A. Stein, Tibetan 


Civilization, Pp. 71-72. On their objections to the 
Practice of abyvor-egrol and on the ‘byame-vig cof ‘Goes Khug- 


pe Lhage-btsaeas, see also nelow, pp. 61-72. 


Sgra-sbyor bam-gnyis, T. 4347, pp. 6-7. Ed. Sonam Angdu, in 


Qn the founding and development of 'Ug-pa-lung, and for the 
biographies of the Zur family which maintained the pka’-msa 
lineage through to the seventeenth century, see NSTB, Book 
2, Pt, 5, Pp. 3OU-429. On the location af this monactery 
near gZnie-ka-rtse and of the retreat centre of the Zurs in 
the Shangs valley, gee 4. Ferrari, mK*’ven brtse’se Guide to 


the hely elacese of Central Tibet, pp. 60, 66, 144, 159. 


The conventional rendering of Lil&vagjra hae heen challenged 
by R.M. Davidson, "The Litany of Names of Manjuéart,” p. 6, 
nN. 18, where he argues that Vil&asavajra is the correct 


Sanskrit name. 


On the activities of Zur tZang-po dPal, eee NSTB, Book 2, 


Pt. 5, pp. 400-405. 
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The story of Ratna gLing-pa's succeasful salvage of the 
Collected Tantras in gTsanz is recounted in ‘Jam-mgon Kong- 
sprul, gter-sten brgva-brtea., pp. 127a.3-128b.1, and in 
NSTB, Book 2Z, Pt. 6, pp. 580-583. According to tradition, 
the act of obtaining the books would have been meaningless 
if he had not managed to receive the spiritual tranemission 


connected with them from Mes-sgom. 
Refer to NSTB, Book 2, Pt. 5, pp. 501-502 for this lineage. 
Refer to NSTB, Book 2, Pt. 5, pp. 483-U86. 


Refer to RSTB, Book 2, Pt. 6, pp. 636-646; also 5S.D. 
Goodman, *“Rig-'dzin ‘Jigs-med gLing-pa and the Klong-Chen 


gNyving-Thig." 


In 1717 the Dzungar Mongols occupied Lhasa and killed 
Lha-bzang Qan, the Qosot leader who had previously murdered 
the regent Sangye Gyamtso and helped the Chinese to remove 
the Dalai Lama VI in 1706. A great persecution of rNying- 
ma-pa monasteries followed, resulting in the deaths of Lo- 
ehen Dharma&ri, Rig-'dzin woZhi-pa Padma Phrin-las of rDo- 
rje Brag, and others. See L. Petech, China and Tiket in the 


Early XVIlIth century. 


The five precious substances (rin-chen gna lnga) are gold, 


silver, turquoise, coral and pearl. 


The catalogue is included in NGB. Vol. 34, no. &O7, and in 


JLSB. Vol. 3. 
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It was largely through the efforts of ‘Jigs-med gLing-pa‘s 
student, rDo-grub I, ‘'Jigs-med Phrin-las ‘Od-zer (1743- 
1821) that the Queen of sDe-dge offered royal patronage to 
the rNying-ma tradition and sponsored the Carving cf the 
woodblocka. This alignment of the Queen with her 
preceptor, rDo-grub Rin-po-che, lea to the 1798 sDe-dge 
civil war, after which both of them were exiled. See E.G. 


Smith, Introduction to Kongtrul'sa Encyvclopgedia., pp. 23-24. 


On rDo-grub I. Phrin-ias ‘Od-zer, see Tulku Thondup. The 
Tantric Tradition af the Nvyingmara. pp. 88-93. 

This index is contained in NGB. Vole. 36-36. Regarding this 
figure's other composition on the Gubvagarbhatattyva-— 
vinidAcavamahatantra. see below, p. 108. 

The sDe-dge xylograph edition in 25 volumes plus catseiogue 
is preserved in Rome and elsewhere. See J. Driver, "A 
Preliminary Survey of the Tantras of the Old School™, un- 


published ms. 


rNving-ma'i reyud-'bum. Vols 1-36: Thimphu: Ngodrup. 1973- 
75. 

Eiiecni Kaneko, Ko-Tanteora zenahnd Kkaidai mokwvroku. Tokyo: 
Kokusho Kankékai, 1982. 

The publication details of these alternative collections 
are as follows: Rain ma‘'i reyud heu bdun. 3 vols. New 
Delhi: Sanje Dorje, 1973-1977. I-Tib 73-906438. The Beyud- 
bum of Yailrocana. §& vols. SSS. 16-23 (1971). I-Tib 70- 
924557. The Mtshams-brag manuscript. 46 vols. 1982, 


Thimphu, Bhutan, National Library, Royal Government of 
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Bhutan. Bhu-Tib 82-902165. 


Tne distinction between the esoteric sg&dhang class and the 
exoteric tantra clase is emphasised by the sccount of Zur- 
po-che's conetruction of ‘Ug-pa-lung monastery. See below, 


pp. 90-91. 


This is the Tantra of the Gathering of the Eight Tranrs- 
mitted Precerts, which Padmacampbphava introduced into Tibet. 
It was eubseauently revealed in the context of mony 


important gter-ma cycles, sucn as Nyeng-ral WNyi-ma "O8g- 


zer's bka'-prevad bde-gehege bder-'dus (RTP. Vol. 21), Gu- 
ru Chos-dbang's bkea'-prevad ggang-ba vyonge-rdzogs (RTD. 
Vole. 22-23), Padma vgling-patse pka't-preyvad thuge-kyi me-— 


leng (RTP. Vol. 23), and mChog-gyur bPle-chen gling-pa'’s 


bka'-brgved bde-gehegs kun-'dus (RTP. Vol. 25) 


The meditational deities (yi-dam’> YamSnteka, Hayagrive, 
Srfheruka, Vajr&mrta, and Veianumann are esid to be 
supramundane in the senere that they confer supreme accom- 
Plishments (mehege-gi dngzos-grub) of enlightenment and 
buddhahood. They are contrasted with the three mundane 
meditational deities-- M&tarf, Seaewangia. and Vadramantra- 
bhfru-- who confer common accomplishments (thun-mong-ei 
fingos-grub). On the Indian historical background to these 
practices, gee NSTB, Book 2, Pt. 2, pp. 103-112. On their 


structure, see NSTB, Book 1, Pt. A, p. 162. 
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Ed. Tarthang Tulku, Varanasi, 1968. pp. 27-28. The text is 
also published in vol. 4 of Dodrup Chen Rinpoche's edition 
of ngal-gac skor-geaun.- For an earlier Yogatantra tradition 
of eighteen tantras which resembles this ina few cases, 
see Amoghavajra's Memorandum on the VYairakekharatantra, 


Taiend, 869 (vol. 18). 


Ed. Lokesh Candra, Delhi, P- 238. There exists another 
Delhi edition: Delhi Karmapae Chodey Gyalwae Sungrab Partun 


Khang, 1980. 


On the life and works of gTer-bdag gling-pa, the founder of 
the saMin-grol-gling (1646-1714) tradition which penetrated 
Khams and Western Tibet from its stronghold in Lho-kha_ and 
became the dominant rNying-ma school during the nineteenth 
century, eee NSTB, Book 2, Pt. 6, pp. 620-636. ‘Jiga-med 
gLing-pa in his rnying-ma’i revud-"bum-evi rtoga-briod. p. 
117. however follows the earlier enumeration of dPa'-bo 


gTeug-lag 'Phreng-ba. 


Tne firet of these texts is contained in the gz2he-chen 
reval-tebab-kyi geaung-"’bum. vol. 2. Paro: Ngodrup, 1975 
onwards. The second reference ia to NSTB, Book 2, Pt. 2, P. 


83. 


H.V. Guenther's study, Matrix of Myvatery., is the first 
western work to draw heavily on the Guhyvagarbhatantra. 
Among E. Conze's works, one might note The Large Sutra on 


Perfect Wisdom. The Parfection of Wisdom in Higbt Thousand 
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Lines and its/ Verse Summary, and Materialia ror a Dictionary 
ef the PraijinfpAramité Literature. See also L. Lancaster, 


PRS. 


S.G.Karmay, op. cit... p. 234. notes references in Macdonald 
and Imaeda, Pl. 48-52: Pl 59-61. to the effect that Pelliot 
PT. 42, Pte. 1. VIII & IX correspond to sections from the 
Gubvagarbhatantra. Among them. most of Pt. VIII csxrrcsponds 
es Sdryaprabnésimhna's rgya-cher ‘erei-pa (P. 4719), ff. 
308-317. On Karnes s references to the writings of gNube- 


chen Sangs-rgyase Ye-shes and Rong-zom Chos-kyi bZang-po, 


gee below, p. 69, note 120. 
See NSTB, Book 2. Pt. 5. Pp. 298. 


The reference given here is to the translation from the 
French of Guatave-Charles Tcuissant by K. Douglas and G. 
Bays, The Life and Liberation of Padmasambhava., Part Il. pb. 
537. See the bibliography under Iniunction ef Padma dis- 
sovered at Crystal Rock for further details of the xylo- 


graph edition and the French translation. 


Yeshe Tsogyal. The Life and Liberation of Padmagambhayva. 


Part II, p. 416. 


Sangs-rgyas gLing-pa, bka'-thang @er-phreng. PP. 399-400. 


Kalimpong: Dujgom Rinpoche, 1970. 


aPa'-bo gTsug-lag Phreng-ba, mkhas-pa‘i dga‘-gston. pp. 238- 
239. 


Ob. cit., Pp. 239. 
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zee the appended commentary phyogea-hcu mun-gel. p. 6. 
Rbhyoga-bcu mun-gel, p. &. 


This phrase indicates, in the view of kLong-chen Rab- 
'Dyams-pa, that the text is representative of the Mahé 
division of Atiyoga. See below, p. 124, and phyoggs-bcy miin- 
Bel, vp. 5-6. The term self-manifesting or manifest in and 
of itself (rang-anang) impiies that the pure appearances of 
the buddha-level are manifest to buddhas alone. It is 
eontrasted with the term “extraneously manifest" (gzhan- 
gensng) which refers to the perception of other bveings-- 
tenth level bodnisattvas and so forth. See NSTB, Book 1, 


Pt. 2, p. 466: Book 2, Pt. 2, p. 64. 


On the significance of thig-le and rlung. see the appended 
commentary phyogs-bcu mun-agel, PP. 453ff.; and H.V. 
Guenther, The Life and Teaching of Naropa, pr. 270-275. The 
purificaticn of the components refers to the pancaskandha, 
namely — (gZuge-kyi phung-Pa, Skt. rfrpaskandha), 
feelings ({t{ehor-pba'i pehung-po, Skt. yedanéskandha), 
perceptions (‘du-sheg-kyi phung-ee, Skt. gamindsakandha), 
habitual tendencies which are psycho-physical ('au-byee-iyt 

-Po., Skt. gssamakaragkandba). and consciousness (rnam- 


sheas-kyi phung-pe, Skt. viinsnaskandha). 


The four rites are the first four of the five kinds of 
enlightened activity enumerated above, Pp. 140, note 46., 


viz. pacification (zhi). enrichment (rgyvyag)., subjugation 
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(dbang) and wrath (drag). See also pp. 121-2, note 221 


below. 


These are the four guardian kings of the four directions 


(rgyal-chen bzbi. Skt. caturmaenérAjdika), namely, Dhrta- 
ra&stra in the east, Virdaka in the south, Virdpaksga in the 


west, and Vai&sravansa in the north. 


The standard enumeration of eighteen pseycho-physical baseg 


(Khams bcu-breyvyad) is given in Mvt. 2040-2058, viz., those 


of the eye, form, and the consciousness cf the eye; of the 
ear, sound and the consciousness of the ear; of the noge, 
6mell and the consciousness of the nose; of the tongue, 
taste and the consciousness of the tongue; of the body, 
touch and the consciousness of the body; and of the 
intellect, phenomena and the consciousness of the 
intellect. In addition, the present enumeration of twenty- 


one inciudes: 19) the identity of all the tath&agatas which 
is the source of the preceding eighteen; 20) the field in 
which enlightenment is accomplished; and 21) the causal 
base which gives rise to blies. See e.g... the Eighty 
Chapter Magical Net (sgyu-"phrul brevad-bcu-na), T. 834, P. 


457. bKa-'eyur, Vol. 10, 39.3.1. 


At the end of Volume 14, the compiler of the new edition 
hes inserted a version of the thuga-kyi thigea-pa'i man- 
ngag. pp. 639-665. This treatise nas three central topics, 
namely. a brief inatruction on the appearances of mind in 


its natural state, the appearances of bewilderment, and the 
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appearances which purify those to be trained. In P. 4738, 
Vol. 10, 129.4.1-1346.1.3, a text of this title ig attri- 


buted jointly to Buddhaguhya, Vimalamitra and Lilévajra. 


There are now two useful editions and translations of this 
text, viz. R.M. Davidson, "The Litany of Names of Manju- 
&ret." MCB 20 (1981), pe. 1-69. and A. Wayman, Chanting the 


Names of Maniudért. Boulder/ London: Shambhala, 1985. 


The five aspects of seminal “enlightened mind” (byvang-gemgs 
inga) may be explained according to either grol-lam or 
thaba-lam. In the former context. they refer to an elabora- 
tion of the five verses cn non-creation, non-cessation, 
non-abiding, non-reference, and absence of motion, which 
respectively give rise to the pancaijéna (Gubyvagarbha. Ch. 
2. 6-10). As such the five are known as gYo-lidang byvangz- 
Shub gems. asmon-pa byvang-chub sems. tiug-pa byane-chub 
gems. snas-pa byang-chub sems. and mthar-phyin-pa byang- 
sbhub gema. In the latter case, as deecribed below, p. 1016, 
in connection with the gbyor-ba practices and in kKLong-chen 
rab-‘byams-pa. dpal gsang-ba‘'i anving-po'i aryvi-den legs- 
ear bsebac-pa'i sgnang-bas vid-kyi mun-pe thame-cad sel-ba. 
p.- 69b, these five refer to the arousal of the seminal 
fluid ("enlightened mind") from its natural position 
(byang-chub-kKyi gema gnag-nas gYo-ba). its descent and 
coming to rest ‘A the secret centre (gnag-syu babs-pas sadad- 
ka. sic). its retention in the penis (rdo-rier bzune-bas 
gnas-pa). its induction upwards (gyven-du drange-pas 'iug- 


Ra). and ite pervasion of the body (lusg-la Kkhream-paa don- 
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dam-pea byvang-chub-kyi gems). See phvoge-bcuw mun-sel, Ch. 
13. pp. 453 ff., and Lo-chen Dharmaégri, gaang-bdag dgongs- 


revan, pp. 106-108. 


The five impurities (anyvyige-ma lnga. Skt. pancakaséva) are 
impurity of life (tahe'i snyiga-ma, Skt. avin sKewdive) 
impurity of view (lta-ba'i ganvigsa-ma, Skt. areti-kaeava), 
impurity of conflicting emotions PAsanneneeie | cant ee ne. 
Skt. klieka-kasAva), impurity of sentient beings (gema-can- 


gyi gnyige-ma. Skt. sattva-kKeedéva). and impurity of time 


(dug-kyj anvica-ma. Skt. kalpa-KasAva). Mvt. 2335-2340. 


The three secret centres (g8ang-ba saum) are the indes- 


tructible realities of buddha-body, speech and mind. 


This assertion regarding the wrathful mandala is made by 
KLong-chen Rab-'byams-pa, phyvogar-beu mun=aei) Ch. 1. p. 87. 
E. Conze claims e.g., in The Perfection of Wisdom in Eight 
Thousand Lines and its Yerse Summary, pp. x-xi, that on the 
evidence of the Sanskrit the basic Prajnapa&ramitaé sitra is 
the version in eight thousand linea (T. 12), and that both 
the longer and shorter versions are derived from it. Since 
the Sanskrit manuscripts of our text, which were formerly 
housed in the Pe-har dKor-mdzod-gling library at bSam-yas, 
are not available, the problem of chronological sequence 
cannot in this case De resoivec. The Tibetan transiations 
of the three versions are all attributed to the eighth 
century. See below, pp. 80-83; and for the traditional 


account of their origin in India, pp. 72-75. 
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Phyogs-beu mun-sel. p. 6. 


‘Ju Mi-pham rNem-rgyal. spyvi-don ‘od-geal sanyving-pc, pp. 
10-11. The three werlds (‘jie-rten gaum) referred tc in 
thie passage are those of the desire realm (‘'dod-va'i 
Kbhams, Skt. k@madghbAatu)., the form reelm (gzugs-kyi khams,. 
Skt. pritpadhatu), and the formless reelim (‘(gzugs-med-kyi 


Khams. Skt. arfipysadhatu). Refer to NSTB, Book 1, Pt. 1, Ppp. 


an-7b. 
Reference has already been made to these polemics, Pp. 28, 
note 54. ‘Jigs-med gLing-ps, xrnyving-ma'i revud-'bum-gyi 


rtogsa-briod., pp. 147-148, however, cites a relevant fassage 
from chapter sixteen of the Guhyvasaméiatantrs,. indicating 
that the sbyor-sgrol practices are also prominent in 
tantras respected by the later = schooleg. Yet there is 
Clearly a distinction in purpose between the apparently 
Bhocking coded or twilight language (sandhy&bh&ésa) found in 
tantras like the Candamaharoeana, and the Gubgacerpha ’s 
elaborate and ied: Sresehtavicn of the ebyor-ggrol 
practices within the context of advanced meditation. One 
can only speculate that it wae the clear and direct 
expression of secret teaching in this text which caught the 
attention of Lha bLa-ma Ye-shes-'‘'od, thereby causing him to 
link it with the abuse of gsbyor-asgrol in eleventh century 
Tibet. Incidentally, coded language aleo occurs in the 
early translations, and a detailed examination of its usage 


and metaphor would be a vaiuable study in itself. 
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Lo-chen DharmaSri, gesng-bdag Zhal-lung. pp. 102-103, dis- 
cusses the distinctive terminology of the AnuyoOga and Ati- 
yoga texte. Kis argument that the language employed in 
higher vehicles is not the same as that current in lower 
vehicles is taken up by bDud-‘jome ‘Jigs-bral Ye-shese rDo- 
rje. NSTB, Book 2, Pt. 7, p. 735. who emphasises that the 
doctrinal terminology of the prajn&paramita4 is absent in 
the &révakapitaka and in the lower mantra texts, while the 
language of “the lower mantra-texts is not found in the 
Anuttaratantras such as Gubhyvasamaia. and the terms of the 
latter do not much cecur in Anuyogs& ant Atiyogs. Reference 
has already been made, p. 17. on. 12-13; p. 28. n. 53, to 
the early translators who sought to render meaning rather 
than word. Their original translations of tantra-texts are 
contrasted with the revised translations of sutra-texts, 


e.g., in ‘Jigs-med gling-pa. reyvud-'bum dris-lan. pp. 285- 


NSTB. Book 2, Pt. 5, pp. 352-353. 


Zur-chung-pa, in jest, associates Khyung-po Grags-se's 
mundane self-interested desire to have him killed with the 
forceful rite of “liberation” (ggrol)., which is explained 
to transfer the consciousness of another from the body into 
@ buddhsfiela, Seeing out of compassion. See phyogs-bay 


mun-gsel., pp. 396-400; also NSTB. Book 2, Pt. 5, pp. 281 ff. 
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HSTB, Book 2, Pt. 5, pp. 340-341, Pt. 7. pm. 764. 


"Gos Khug-pa Lhas-btsas's work is contained in sangags-log 
gun-'byin gkor. pp. 18-25: Thimpu, 1979. India. as stated 
above, oy 132, note 11, refers in this context to the 


Magedha region alone. 


The tantra clearly has no audience of bodhisattvas because 
it is held to be a self-manifesting expression of buddha-~ 
nature, i.e. it manifests in and of iteelf (rang-anang) to 
the buddhas alone. This problem is discussed by kLonge-chen 
Rab-'byams-pa in phyoga-becyv mun-gel. Ch. 1. pp. 16-28. 
where he also explains that the introductory phrase ‘qdi- 
gskac bahad-ea’i dua-na refers to the fourth time. i.e. 
sameness throughout past, present and future. On the third 
of ‘Gos Lhas-btsas's points, kLong-chen-pa states the 
central deity of amandé6ia may rotate. Interestingly. 
he isa the only Ecenentercr on the Gubyagarbha who insists 
on Vairocana being the central deity. rather than Vajra- 
sattva. His reasons for so doing are outlined in phyogs- 
beou mun-gel. Ch. 1. pp. 60-72. As to the fourth point. he 
claims. phyogsa-bcy munp-gel., Ch. 11. pp. 417-818. that there 
many precedents for tantrses referring to others which had 


been delivered earlier in time. 


kLong-chen-p@, op. cit... Ch. 1, asserts that in the view of 
the new translation schools the ground of Akanistha is also 


considered to be immeasurable. 
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Refer to S.G. Karmay., op. cit.. p- 277, note 23. The first 


of these texts is commonly attributed to kLong-chen-pa. 


The following reproduces almost the entire text of this 


short work as preserved in Collected Writings of Sog-bzlog- 


RA. Vol. i. DP- 524-526. 


The five empowerments referred to are also known as the 
five empowermentse of ability (mus-pa’i dbang lnga). andeh 
are included among the fifteen ordinary sacraments of aem- 
powerment. See pbhyngs-bcu mun-se). Ch. 10. pp. 372-376. 
They are namely, the empowerment of the listener (nyvan-pa'i 
Abang) which is that of Ratnasambhava,. the empowerment of 
the meditator (bagom-p2'i dhang) which is that of Aksobhye, 
the empowerment of the expositor (chad-pa‘i dbang) which is 
that of Amitabha. the empowerment of enlightened activity 
(pbrin-las-kyi dbang) which ia that of Amoghasiddhi. and 
the empowerment of the king of indestructible reality (rdo- 
rie rgzval-po'i dbang) which is that of the five enlightened 
families. The three realities (de-kho-na-nvid geaum) in 
Question are explained in Siryaprabhasimha‘'s commentary (P. 
4719). bp. 2-3. to be the uncreated reality which is the 
causal basis of the mandala, the resultant reality which is 
the spontaneous Shmanvabnuara: and the reality which 


appears as ‘4 chain of seed syliables and isa the causal 


basis of the secret enlightened mind. 


One should note that these are not the actual words of 


introduction employed in this tantra-text. The particular 
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reason behind the Guhbyvagarbha‘'s usage of the words: 
Thus. at the time of thie explanation 
is discussed by kLong-chen Rab-‘byams-pa in phyogs-bcu mun- 


Bel. Ch. 1, PP. 16-28. 


Sriguhbvasiddhi. TT. 2217. P. 3061, Vol. 68, 228.4.7-8. Note 
that the last verse of the Peking version reads thuge-rie 
Che for thugs rdo-rie. The author Sororuha or Padmavajra is 


regarded as a form of Padmasambhave. 


The exponent ie identified with the compiler in the sence 
that such advanced tantras are said to be manifested in 
and of themselves (rang-snangz). See the above explanation 


of this term, p. 42. note gO. 


The punctuation dots, which deiimit ocr measure the Sanskrit 
word are, of course, the visarga. See the explanation in 


phyogs-bcu mun-sel. p. 189. 


See the above note 109. The Yogatantras, exemplified by the 
Tattvasamgraha (T. 479). are considered to be earlier than 


the Anuttarayogatantras. See D.L. Snelligrove. The Hevairg 


Tantra. Il. v. 57 for this specific reference. 


‘Bri-gung dadPal-‘dzin's text, chos-dang chos ma-yin-psa rnam- 
Par dbve-pba'i rab-tu byed-ps, 1s reproduced in Sog-bzlog- 
pa. ngees-don brug-s¢era, p. 265, where his contention that 
the man-ngag Ilta-'’phreng is a commentary on the Guhysa- 


RamAiatantrea and his rejection of the rdzoge-chen termino- 
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logy are refuted. *Jigs-med gLing-pa. -' = 

rtogs-briod. p. 133, repeats the refutation, pointing out 
that Buddhajnd&nap&Sda'sr MukhAgams. P. 2716, j\Vol. 65, Pp. 
10.1.2, refers to Atiyogs in a celebrated line: rdzogs-pa 
chen-po ve-shes spvi-yi gzugg. In the reyud-"bum dris-lan. 
Pp. 127, he also quotes mNga‘t-rie Pan-chen Padma dBang- 
rgyal'ts rejection of ‘Bri-gung aPal-‘dzin'e position. On 
thie verse and mNga'-rige Pan-chen's repetition of it at the 
beginning of his cdeician Paentngee: & commentary or the 
integration of préaétimokea. bodhisattva and mantra vows, see 
NSTB, Book 1, Pt. &, ~ 194b-195b, Book 2, Pt. 6, pp. 706 
fr. For recent criticisame, see N. Worbu, The Small 
Collection of Hidden Precepts, pp. 8-9, and &.G. Karmay, 


gp. cit., pr. 246-251. 


Karmaey notes, op, cit... p. 234, that two pesesager from man- 
ngag lta-phreng are cited in gNubs-chen Sange-rgyss Ye- 
shes’e beam-gtan mig-egron. Ch. 6. The entire text is 
reproduced in Seiected Writings of Rong-zom chos-kyi bzang- 


Ro. For the Tun Huang references, see above p. 37, note &1. 


The comments of Ati#a on this subject sre recorded in his 


biography. See H. Eimer, Enam thar revae pa. vol. 2. Pp. 53. 


paesege O76. 


For perhape the earliest surviving account of its redir- 
covery, see 'Gos Lotséwsa gZhon-nu dPal, deb-ther engon-xoo, 


atod-cha., p. 136: and G. Roerich, Blue Annales. pr. 103-104. 
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"Gos himeelf wae involved in the retranelation of the root- 


text . 


However the colophons of the ggeyu-'phrul gde-brgyvad and 
biographical sources concur that Vimalamitra was the 
translator of tke whole collection. See NSTB, Book 2, Pt. 


&, p. 179. 


According to G. Roerich, Blue Annals. Pp. idu, the twenty- 
third and twenty-fourth chapters of thie later version are 
contained in the sDe-dge xylograph edition of the rnving- 
ma’i revud-"bum, Vol. XII (Na). The text does not appear to 


be contained in NGB. 


On Zi-iung-pa Sak-ya mChog-ldan and hisS contributions to 


pnilosophical controversy in Tibet, see L.W.J. van der 
Kuijp. Contributions to the Development of Tibetan Buddhist 


Epistemology. Pp. 10-22. Thig particular passage is cited 


by Sog-bzlog-pa in his Collected Writings. vol. 1. pp. 519- 


520. 


I.e., supreme and common accomplishments (mchog-dang thun- 


mong-gi dngos-grub). on which gee above, note 75. 


See the bibliography for further information. These and 
other sources are listed in @ special section at the end of 


NSTB, Book 2, Pt. 2, pp. 835-837. 


On this verse, gee §S.G. Karmay. "King Tsa’ Dzea and Vajra- 


yéne." po. 137-199. 
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NGB. Vol. 3, no. a6. For a traditional account of the 
appearance of Anuyoga in Srf Lanka, see WSTB, Book 2, Pt. 


2. PP. 72-77. 


The traditions concerning this figure and the intermediate 
IndrabhGti have been studied by S.G. Karmay, “King Tsa/ Dza 
and Vajraydéna." For other references to intermediate Indra- 
bhadti, see T&ran&éthe, History of Buddhism in India. pp. 


241, 410; and NSTB, Book 2, Pt. 2, pp. 78-79. 
NSTB, Book ?, Pt. 2, p. &O. 


Vimalakirti is best known to the Buddhist world through the 
magnificent Mahdéyéna siitra bearing his name, i.e. the 
VYimalakirtinirdesasitra,. yh 176, on which see E. Lamotte, 
L'Enseignement Je Vimalakirti; R. Thurman, Holy Teaching of 
Vimalakirti; and the translation from Chinese by Charles 


Luc. 
Peking bsTan-'gyur,. Vol. 83, p. 120.2. 8-120.3.2. 
Peking bsTan-'gyur., Vol. 83. p. 103.5.5-103.5.7. 


See N. Norbu, The Small Collection of Hidden Precepts, pp. 
38ff. S.G. Karmay, op. cit., pp. 109-112, states that the 
biographies of the tantra-master Buddhaguhys and of the 
exponent of the Great Perfection Buddhagupta were confused 
vy ‘*'Gos Lost&wa gZhon-nu dPal in the @eb-ther gsngon-pg. 
Even if this dave the case, it is probable that the figure 
in question here is Buddhaguhyse sirice the texts outlined in 


the biography are based on Mahhyoga. See NSTB, Book 2, Pt. 
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2, pr. &7-90. 
See NSTB, Pt. 2, Book 2, p. 87. 


These ten aspects are discussed below, Pp. 114-123, within 
the framework of ‘Ju Mi-pam rNam-rgyal's commentary spyi- 


don ‘od-gsal sanyinge-po. 
phyogs-bcu mun-se), Ch. 6, pre. 246-248. 


Cesesim rGyal-ba Byang-chub, who, like rMa Rin-chen mCchog, 
was one of the eight major translators and one the seven 
monks who were originally tested for ordination, was em- 
powered by Padmasambhava at Khra-bdrug, and in consequence 
was able to assume a meditative poeture in the sky. See K. 
Dowman, Sky Dancer, PP. 283-8 and paseim: Yeshe Tsogyal, 
The Life and Liberation of Padmssambnava, Part Il, p. 592; 


also NSTB, Book 2, Pt. 4, p. 185. 


These ao-called “four great rivers of the distant lineage“ 
compriee: the river cf conventional textual exegesis, along 
with the commentaries and iecture notes; tne river of 
instruction of the aural lineage, along with the essentiai 
writings and the guidance which lays bare the teaching 
(dmar-kKhrid); the river of plessing and empowerment, along 


with the means for conferral and the introductions; and the 


river of practical techniques, rites of enlightened = act- 
ivity and attainment, aliong with the wrathful mantras of 
the protectors of the teaching. See NSTB, Book 2, Pt. 5, 


Pp. 282. On the tranalatora Vairocana and gYu-sgra aeNying- 
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po, see §8.G. Karmay, “The Origin and Early Development of 
the Tibetan Religious Traditions of the Great Perfection", 


Pt.i, which is a4 summary of the Biography of Vairocana 


(rie-btsun thams-cad mkhyven-pa bai-ro-teaa-na'i rnam-thar 
"gra-'"bag chen-mo);: also NSTB, Book 2, Pt. 4, op. 187-190. 


On these figures, see NSTB, Book 2, Pt. 5, pp. 289-290. 
Among them, gNyan-chen dPal-dbyargs was a prolific 
commentator, his works including treatises on the Guhya- 
garbbatantra, viz. the thugs-kyi sgron-ma (P. 5918), the 
ita-ba yanz-dag sgron-ma (P. 5919), the thabs-shes sgron-ma 


(P. 5921), and the lta-ba rin-po-che sgron-ma (P. 5923). 


On Sri Simha see NSTB, Book 2, Pt. 2, pp. 130-137, Pt. A, 
PP. 187-190. On Vasuchara, op, cit., Book 7, Pt. 5, Pp. 290 
ff., and on Zhang rGyal-ba'i Yon-tan, op. cit... Book 2, Pt. 
5. p. 291. Kamela&iia's role in the bSam-yas debste is 
recorded in sBa-gs8al-anang, sba-bpzhed: R.A. Stein, Une 
Chronique Ancienne de bSam-yas; G. Tucci. Minor Buddhist 
Texts, Pt. IT; and J. Broughton, “Early Ch'tan in Tibet.™. 
See also S.G. Karmay, op. cit., pp. 153-190 on the relat- 


ionship between the Tibetan cig-car-pa tradition and the 


Hvea-shang. 


On thie figure, see WNSTR, Book 2, Pt. 2, pp. 300-304. 


NSTB, Book 2, Pt. 5, p. 459. 


The four provinces of gtod mnga'-ria asakor-gsaum. dbus- 
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NSTB, Book 2, Pt. 7. p- 770. 


NSTB, Book 2, Pt. &, pp. 238-277. 


According to NSTB, Book 2, Pt. 4, p. 235, kLong-chen Rab- 
‘oyame-pa'te teacher Kum&radza also played a major part in 
the eetablishing of razogs-chen terminology. In addition to 
the Trilogy Which Digrpels Darkness, which occupies moet of 
the pregent satudy, the most celebrated treatiaees by kLong- 


chen-pa, are the Seven Treasuries (mdzod-bdun)., the Trilogy 


of Rest (gnai-gso skor-gesum). the Trilogy of Natural 
Liberation (rang-gro)] skor-gsum>. and the Three Cycles of 
Further Innermost Soirituality (yvang-tig skor-geum). See 


the bibliography for details. 


The three etagees of ordination are those of the renunciate 
(pravraiyva), the novitiate (#rgmarersg), and full monkhood 
(upsasampads). On bLa-chen aGcnee=ok Rab-gsal, who 
maintained the Vinaya lineage in north-eastern Tibet after 


the pergecution of gLang Dar-ma, see NSTB, Book 2, Pt. 3, 


PP. 169-173. 


NSTB, Book 2, Pt. 5, p- 313. 
NSTB, Book 2, Pt. 5, p. 315. 


NSTB, Book 2, Pt. 5. Pp. 364. 


It was gYung-eton-pa'e commentary which picked up the 


Mah@yoga themee of the Gubysgarbhatantrsa. and gave vitality 


to subsequent generations of scholars within the lineage of 
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transmitted precepts, Lo-chen Dharmaéri in particular. 


Sa-bzang Mati Pan-chen was a leading Sanskritist, who made 
the final revisions of the Kélacakratantra. He also wrote 
several influential commentaries on philosophical works. 


See G. Roerich. Blue Annals. pp. 776 & 1045-6. 


‘Gos Lots4wa, deb-ther gsngon-po, stod-cha. pP- 136, (G. 
Roerich., Biue Annales. Pp. 104.), states that he had in his 
possession the remaining fragments of the Sanskrit manu- 


seript for the Guhvagarbha. 


‘Gos Lotsaéwa, deb-ther engoen-po. stod-cha. p. 194: G. 


Roerich. Blue Annals. Pp. 153. 


Among the gter-ma cycles there are diverse collections 
based on the unified form of the eight meditational deities 
known as the Elght Tranemitted Precepts (bka'-brgyad). Some 
of these have been enumerated above, p. 146, note 74. See 
also NSTB, Book 2, Pt. 6. passim. The Four-part Innermost 
Spirituslity (snyving-thiz va-pzni) comprising 13 volumes of 
the esoteric instructional class of the Great Perfection 
(man-ngag-gi sade) was compiled by kLong-chen Rab-'byams-pa. 
It includes the texts of the Indian and Tibetan orai 
tradition which he received (bi-ma snying-thig. vols. 3-6, 
mkha’-‘'ero gnving-tig. vols. 10-11) and his own gter-ma 
cycles known as. blea-mea vang-thig (vols. 1-2). mbha‘'-‘gro 
wWang-tig (vols. 7-9. and zab-mo yang-tig (vols. 12-13). The 
Earlier and Later Treasure-troves (gter-kha gong-'og) are 


those discoveries of Nyang-ral Nyi-ma ‘Od-zer (1136-1204) 
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and Gu-ru Chos-dbang (1212-1270) respectively. 


mNga'-ris Pan-chen Padm& dBang-rgyal (1487-1543) was = an 
important eigure in the lineage of transmitted precepts, 

and also the gter-ston who discovered an important work 
entitled pka'-'dugs phyi-ma rig-"dzin yones-'due-kyi chos- 
skor gsol-‘debs le'u bdun-ma'i serub-thnabds (RTD. vols, 6, 

Pp. 123-140, 11. pp. 4-112. 30, pp. 61-227). His major 
treatise on the integration of monastic, bodhisattva and 
mantra vows, the gsdom-gseum Coam-psar ngees-pa'i Dbstan-beos 
(NMKMG. Vol 37). has been highly influential within the 


rNying-ma trsdition. 


In the seventeenth century it was this figure who re- 
established the monastery of rDo-rje Brag at its present 
location in dBus after that community had endured e long 
Period of persecution at the hands of the governor of 
gTsang. Tshe-brtan rDdo-rje. on this dispute, see NSTB, Book 


2. Pt. 6 p. 567. 


eTag-bla Padmamati of Kah-thog was an important figure in 
East Tibet, particularly influential in connection with the 


lineage of the gter-ston Zhig-po gLing-pa. See NSTB, Book 


2. Pt. 5, p. 422. 


The Lho-brag gSung-sprul II, Tshul-kKhrims rDo-rje (1598- 
1669) was an emanation of the buddha-speech of Padma gLing- 


pa (1856-1521). See NSTB. Book 2. Pt. 5. pp. 422, 501. 
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On gSang-bdag Phrin-lae Lhun-grub (1611-1662), see NSTB, 
Book 2, Pt. 5, pp. 486-489. 

This is the gean-yig chen-mo gang-gf’i chu-rgvyun in four 
volumes, an enumeration of texts studied by Dalai Lama V. 
Pub. Delhi: Nechung and lLhakhar. 1970. 

The commentaries by Ye-shes rGyal-mtshan are not presently 
available. For more details of his life, see NSTB, Book 2, 
Pt. 5. pp. 443-445. 

The texts are not presently available. On the lineages of 


Kah-thog monastery in general. see H. Eimer and P. Tsering, 


e 


"acte und Lehrer von Kah-thog..."; and "A List of Abbots of 
Kah-thog Monastery..."; also NSTB, Book 2, Pt. 5, pp. 430- 
Qa5i. 

in the geventeenth century, and increasingly in the 


eighteenth century, the propagation of the bka'-ma lineage 
was concentrated in east Tibet. When the lineage had ail 
but disappeared in the central region, gTer-bdag gLing-ps 
and his brother Lo-chen Dharmagri became responsible for 


its restitution. See NSTB, Book 2, Pt. 5, pp. 498-506. 


On Dalai pLa-ma V, see NSTB, Book 2, Pt. 5, pp. A2b-425, 
Pt. 6. pp. 614-620; and on Rig-'d2zin IV, ibid... Pt. 5, pp. 
477-479. 

Among the children of gTer-bdag gLling-pa, it was his 
Gaughter, Mi-‘gyur dPal-sgron, who was largely responsible 
for the restoration of sMin-grol-gling monastery following 
the Dzungar invasion of 1717. She was a brilliant teacher 


in ner own right and the author of several important 
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meditation manuals. 


These texts have both been repeatedly consulted in the 
course of the present researcn, the first for background 
information and the second for its presentation of the 


Tibetan text. 


These commentaries on the ggang-bdag dzgongea-rgvan ere 
publiahned in Commentaries on the Gubvagarbha Tantra and 
other rare Nyinema Texts from the Library cf Duditom 
Binpeche. Vol. 1. 


He is an important recent figure in the lineage of the 
transmitted precepts and a teacher of bDud-'Jjoms ‘Jigs-bral 


See abdove, p. 30, note 63. 


See above, p. 31. 


On this mchan-'erel, which ia still highly regarded in 
rDzoge-chen monastery, see H.V. Guenther, Matrix of 


Myvatery., p-. 213. note 8. 


The twenty volume edition, according to an oral communica- 
tion by bDud-'joms 'Jigs-bral Ye-shes rDo-rje. had been 
published xylographically at dPal-yul monastery. It was 
partially reprinted in a fourteen volume edition from 1969 
onwards. icwever, the first twenty volumes of the new 
agefinitive forty volume bka‘-ma edition. NMKMG., maintain 


the content and atructure of the original compilation. 
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This is the podhisattva vow (byvang-chub sgema-dpa'i sdom-pa) 
maintained by all Buddhist traditions in Tibet. Within the 
rNying-ma-pa tradition, the rites for the conferral of this 
vow are found in NMKMG. vol 1. The author of phyrogs-beu 
mun-gel, kLong-chen Rab-‘byams-pa himself gathered together 
three such traditions, namely, the tradition of Manjudarf 
via Nagarjuna and Candrakirti, the tradition of Maitreya 
via hencke and Yasubandhu, and the tradition of Manjudrf 


vie Nagarjuna and/ or Santideva. See the Gsgan yig of Gter- 


bdag-gilin-pa. pp. 15-16. 


On these figures, see T. Thondup., The Tantric Tradition ef 
the Myingmans. passin. 


There is a good account of rDo-grub III's activities in 


T. Thondup, The Tantric Tradition of the Nvingmape, pp. 98- 


i102, 121. 


On OPal-sprul Rin-po-che, see NSTB, Book 2. Pt. 6 p. 694; 
T. Thondup., ap. cit... p. 100. He is the author of a cele- 
bratedad commentary on preliminary meditation practices, the 
Kup-bzang bla-ma'i zhal-lung. on which see the French 
translation by Christian Bruyat et. al., and excerpts in 
Khetsun Sangpo Rin-bo-chay and J. Hopkins, Tantric Practice 


4n Myving-ma. 
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For example, it says in the Aryrvasgarvabunvagamuccava- 
pamédhisGtra (T. 134, P. 802, Vol. 32. P. 140.2.1/2): 

O Vimalatejas! the doctrinal treasures of bodhisattvas, 
great spiritual warriors who desire the doctrine, have been 
inserted in mountains, ravines, and woods. Dnéranis and 
limitless approaches to the doctrine, which are set wou in 
books, will also came into their hands. 

And: 

For one whose aspiration is perfect the doctrine will 


emerge from the midst of the sky, and from walls and trees, 


even though no buddha be present. 


On Ye-shes Tsho-rgyal., see the biography by sTag-sham Nus- 
ldan rDo-rje (b. 1655). translated in K. Dowman, Sky 
Dancer: also The Life and Liberation of Padmagambhabva, 542 
ff. and passim: NSTB, Bock 2, Pt. 5. pr. 465 ff., Pt. 6. Pp. 


519. 


On these figures see Yeshe Tshogyal, The Life and 
Liberation of Padmasambhavs; T. Thondup, The Tantric 
izacditicn of ihe Nyingmapa: NSTB. Book 2, passim. For 
Nyang-ban Ting-‘dzin bZang-po and his role in the lineage 
of the Great Perfection, see NSTB. Book 2, Pt. 4. pp. 215- 
216. Future gter-ston or discoverers of treasure-doctrines 
ere considered to be emanations of these masters. See the 


biographiea in NSTB. Book 2. Pt. 6. 


Peking bka'-‘gyur, Vol. 32, P. 802. pp. 140.1.7-140.2.1. 
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*‘Jam-mgon Kong-sprul, gter-eton bpreva-rtas*i rnsm-ther rin- 


chen pai-dOrya’i phrene-mdzes, RTP. Vol. 1, pp. 291-759. 


Thies text is no Jonger avatilable, but a8 rediscovered 
treasure based on it, the bka‘-"dus eanying-po mdor-bsdug 
skor by ‘"Jam-dbyasnge mKhyen-brtse’i dBang-po, is in RTD. 
Vol. 23, Pp. 209-829. On O-rgyan gLing-pa in general, see 


NSTB, Book 2, Pt. 6, pp. 557-563. 


On the first of these texts, see above p. 18, note 1. The 
thuge-rije chen-po padm® zhi-kbroe Ix no longer available. 
However, there is a rediscovered version (yang-gter) of a 
treasure by this name, RTP. Vol. 34, pp. 235-432, the 
origina) discoverer of which was a descendent of Karma 
gLing-p:-:, named Nyi-ma Seng-ge. The rediscoverer wss ‘Jam- 


dabyangs mKhyen-prtse'i dBang-po. 
See above, p. 13, note 1. 


On Shes-rab '‘'Qd-zer, see ‘Jam-mgon Kong-seprul, -st 


breyva-rtsa'i rnam-thar, pp. 136a.6-1378.6. 


On ‘Ja-tshon sNying-po, see 'Jam-mgon Kong-sprul. op, cit., 
PP. 88a.1-918.2; NSTB, Book 2, Pt. 6, pp. 598-6048. Hig 


collected works, the ‘'ja-tshon pod-drug, now comprise seven 


volumes. 


NL. On bDud-'‘'du} rDo-rje, eee ‘Jam-mgon Kong-sprul, ro} 


Sit... Pp. 185a.3-188a.2; NSTB, Book 2, Pt. 6, pp- 604-610. 


170 


191 


192 


196 


197 


198 


On Mi-‘gyur rDo-rje, see ‘Jam-mgon Kong-sprul. op. cit., 
Pp. 211a.6-213a.3. He received fifteen volumes of collected 
visionary teachings, known as “celestial doctrines” (gnam- 
chos) from the sage of twelve until his death at the age of 


twenty-four. 


These seven succeeslons (bka'-babe bdun ) comprise 
transmitted precepte (bka’)}, earth treasures (ga-gter), 
reconceslied treasureg (vyang-gter). intentional treasures 
(dzgongs-gter), recoliected tressures (ries-su ¢ran-pa’i 
ater’. pure visions (dag-snang). and aura) transmissions 
(egnvan-brevud). See NSTB, Book ?, Pt. 6, p. 651. 

See CLTC. Vols. 11-12, RTD. Vol. 39 


See CLTC. Vols. 14-19, RTD. pgasim. 


On mChog-‘gyur' eling—-pa, see *Jam-mgon Kong-asoprul, en, 
cit... pp. 177a8.8-184b.31; NSTB, Book ?, Pt. 6&6, pp. 646-658. 
His collected rediscovered «eechings, the mchogs-gling gter-— 


chos, occupy thirty volumes. See the bibliography for 


details. 


RTD. Vol. 7. pp. 49-90. On the life of ‘Jam-dbyangrn wmKhyen- 
brtse'i dBang-po, refer to ‘Jam-mgon Kong-sprul, op, cit.. 


PP. 1858.4-195a.2: NSTB, Book 2, Pt. 6, pp. 658-676. 


See above, pp. 20-25. 


See above pp. 59-61. 
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‘Ju Mi-pham rNam-rgya), spyi-don ‘od-gsal anying-po. pp. 


65-66. 


The relationship between there qualities and the adherents 
of the nine vehicies ts explored in Chapter Thirteen of 
rphyoge-beyu mun-sel. on the basis of the opening verses of 
the corresponding chapter of the root-tantra. See phyorg- 
peu mun-fel, Th. 13, op. 4HO-44R. In *Long-chen-pa's view, 
che naturally eecret truth refers to Atiyogsa ag an 


extension of Mahayoga. 


On theee axioms, which form the introductory verses of 
Chapter Eleven, and their application, see phyogs-bcyu mun- 
Bel. opp. 380.1-388.1; also for a synopsis see NSTB, Book i, 


Pt. 4, pp. 166A PF. 


This axiom also occurs in Ch. 11. For ean explanation see 


phyogae-bpey mun-sel, pp. Ac&.2 fF. 


Mi-pham Rin-po-che's definition slightly aiffere from that 
given by kLong-chen-pe in phyoge-bev mun-sel, Ch. 11, pp. 
408-409, according to which there are two ordinary axioms 
of samenece, namely, that all phenomena of sams4&ra_ and 
nirvana are the same in their tncreated aiepesixien and 
relatively the same in the manner of a magical apparition; 
and two superior axioms, namely that the five components 


are buddhee and the eight sggregates of coneciousnees are 


prietine cognition. 
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On thie axiom, see Gubvagarbha. Ch. 9, 35; a180 NSTB, Book 
1, Pt. A, PP. 156b-157a. 


‘Ju Mi-pham rNaem-rgyeal., spxi-don 'od-gaal agnving-po. p. 56. 


These nine kinds of skillful meane, otherwise known as the 
nine kinds of balanced absorption (gnyvome-par ‘iug-pa deu. 
Skt.. pavasamApatti). are discussed by Mi-pham Rin-po-che 
in detail. pp. 117 ff. They are as follows: absorption 
Cepek) which is effected by study. continuous absorption 
(ygvyup-'jtog) which is effected by thought, joint absorption 
(blan-te '‘jog-pea) and further absorption (nyve-bar ‘iog-pa) 
which are effected by recollection, discipline (duji-ba) and 
quiescence (zhi-ba) which are effected by awareness of the 
present. continuous quiescence (pnye-bar zhi-ba) which is 
effected by perseverence, and contemplative equipoise 


(mnvyam-par Dbzbag-pa) which is effected by experience. 


For an explanation of the ways in which the creation stage 
purifies and transforms living creatures at different 
stages of development, see NSTB, Book 1, Pt. 4, pp. 158b- 
160a. The four places or etations of birth (akve-gnag rigs- 
bzhi) are womb-birth (mngal-nag gakye-ba. Skt. JérAvuia). 
egg-birth (ggo-nga-las skyve-ba. Skt. andaia). birth from 
moisture (drod-sber-las gskye-ba. Skt. aseavedaia). and 
miraculous birth (brdzus-te skye-ba. Skt. upapAduka). The 
five awakenings (mngon-byvang Jnga). or steps in creative 


Visualisation, are emptiness (stong-pa-nyid). the lunar 


throne (zla-gdan). the seed-syllables of buddha-speech 
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(gpaung vig-‘bru)., the hand-implements symbolic sof buddha~ 
mind (thugs phyvag-mtshan),. and the complete body of the 
deity in question (sku yvyongs-rdzoge). The four rites of 
indestructible reality (rda-rie cho-ga bzhi) here refer to 
the four miracles (cho-’*phrul pbzhi). namely, contemplation 
(ting-nge-'’dzin). consecration oor blessing (byin-rilabs), 


empowerment (dbang-bskur). and offering (mehed-pa). 


The three rites (cho-ga ggaum) in the intermediate mode of 
creative viaualisation are the body of the deity in 
Question in its entirety (gku yvongs-rdzogs). the buddha- 
speech in the form of seed-syllables (gsaune vig-'’bpru). and 
the budGha-mind of meditative concentration (thugs bsam- 


Ztan). See NSTB, glossary of enumerations. 


On the contemplations of Anuyoga, see NSTB, Book 1, Pt. 4, 


Pp. 164d fF. 


On the meditative techniques of Cutting through Resistance 
(Kbrege-chod), refer to dPal-sprul O-rgyan ‘Jigs-med Chos- 
kyi dBang-po's commentary on dGa'‘'-rab rDo-rje, tgshig-gsum 
gnad-du brdeg-pa. and its English translations by T. 
Thondup and K. Dowman. On All-surpassing Realisation (thod- 
rgal). see NSTB, Book 1, Pt. 4, pp. 190a-211b; also phyoga- 


Reu mun-gsel, Ch. 13, pp. 463-477. 


On the Gistinctions between these modes of conduct in 
Mahayoga, see NSTB, Book 1, Pt. 4, pp. 160b-161a. There are 


Baid to be eight divisions of the conduct of careful self- 
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216 
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restraint, namely, faithful perseverence, conduct in 


harmony with discriminative awareness, conduct in harmony 
with compassion, one-sided conduct, elaborate conduct, 
conduct concerning the provisions, conduct concerning 
miraculous ebilities, and immediate conduct. 


The aftermath of meditation (ries-thob) is a technical term 
referring to the experience of pure appearances when 
periods of meditative absorption have been interrupted. 
See, e.g., @Pal-sprul O-rgyan ‘Jige-med Chos-kyt dBang-reo, 


tshig-gesuvm gnad-dyu brdeg-pa. 


A detailed and clear explanation of these rites is given in 


phyoge-beu mun-eel. Ch. 11, pp. 386-L02. 


The structure of the root-tantra itself corresponds to the 
arrangement of the mandalag of ground, path and result. The 


"rank of Samantabhadra™ refers to the sixteenth buddha- 


level, ye-shes bla-ma, on which see above, p. 141, note §1. 


For a detailed explanation of these empowerments and their 


correspondence, see phyogse-bcu mun-#fe)l, Ch. 9, pp. 3133-332, 


370-379, Ch. 10. 
See above, p. 2u4, note 36. 


The five poisons are the five conflicting emotions {nyvon- 


mongs-inga). namely, derire, hatred, pride, envy and 


* 


delusion. The five nectares (pdud-rtsi Inga) are excrement, 
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urine, blood, semen, and flesh. See ‘Ju Mi-pham rNam-rgyal,. 


gspvi-don 'od-geal anving-oa. p. 166. 


On the feast-offerings (tahogs). see phyogs-bcu mun-sel, 
Chs. 11-12. pp. 379-439. esp. AO2-408. Tne four aspects of 
ritual service and rites of attainment (bsgnyen-sggrub van- 
Jag bzbi) are ritual service (banven-pa. Skt. gsevé), 
entailing the recitation of mantra and one-pointed prayer- 
ful devotion to a deity that is visualised; further iieuad 
service (nye-bar banyven-ps. Skt. wupasevs), entailing the 
prayers that the deity's bliessings will descend and 
transform the mundane body, speech and mind into the three 
Syllables of indestructible reality; attainment (sgrub-pa,. 
Skt. B&dhana). entailing that accomplishments are absorbed 
from the Sugatas of the ten directions into the deity and 
thence into oneself, either in actuality. meditation or 
areams; and great attsinment (ggruh-shen. Skt. mahs- 
sAdhbana). which is the ultimate realisation of primordial 
purity experienced when body, speech and mind are identical 
to those of the deits'.. See *"Ju-Mi-pnam rNam-rgyal, tgshig- 


don rnam-bzhad padma dkar-poe. pp. 22-23. 


As 'Ju Mi-pham rNam-rgyal, sabyi-don 'od-gsal anying-po, pp. 
204-206, adds: The outer offerings comprise dance, song, 
mental contemplation, desired raptures, wondrouse 
aprrocpriate sacraments, superior skillful means, and the 
establishment of phenomenal existence as the ground. The 
inner offerings include many aspects corresponding to the 


cuter offerings. and in particular the pure offerings of 
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the body of indestructible reality (rdo-rie"i sku) with its 
network of energy channels, currents and seminal points. 
The secret offerings of sexual union and “liberation" 
transform the five poisons into five pristine cognitions 
and the three poisons into offerings of buddha-body, speech 
and mind. The real offering i8 described age “the sBupreme 


blies of purity and sameness." 


The four immessurablers (tahad-med bzhi) are loving kindness 
(byvams-pe, Skt. maitri), compassion (gsnying-rie. Skt. 
Kkarun&), sympathetic joy (dga*-ba., Skt. mudit&), and equa- 
niwity (ptang-snyoms, Skt. yreksa). See e.g., Sgam.po. pa, 
The Jewel Ornament of Liberation, pp. 91ff.; NSTB, Book 1, 


Pt. 1, i0a-11b. 


These four rites are expiained in phyoggs-bcu mun-sel,. Chics 
9. Pp. 313-315, within the context of the homa ritual). See 
also Tadeusz Skorupski, "Tibetan Homa Rites" and S. Beyer, 


Ihe Cult of Téré. po. 257, 264-275. 


The four resultant pristine cognitione, ae explained in 
NSTB, Book 1, Pt. 2, p. 488, are respectively outer, inner 
and secret awarenegese of the outer, inner and secret major & 
minor marks on the buddha-body; and the prietine cognition 


of reality (de-kho-na-nyid ve-shee) which is aware of the 


8upreme marks of the Great Perfection. 
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On the formation of hand-gestures, see phyoga-bcu mun-sel. 


Ch. 8. pp. 276-294: also S. Beyer, The Cult of Tara. pp. 


143ff. 


On this definition, which derives the Skt. mantra. from 


manas. mind, and tra@va. to protect, see NSTB. Book 2, Pt. 


4, p. 143b. 


The weal eetionk referred to are those of the four nines of 
awareness-holders (rig-'dzin rnam-bzhi). which are dis- 
cuesed in phyogs-bew mun-sel., Ch. 9. pr. 3231-332; Ch. 12, 
PP. 42h-435. The first three-- the awareness holder of 
maturation (rnam-smin rig-'dzin), the awareness-holder with 
power over the lifespan (tghe-dbang rig-'dzin) and the 
awareness-holder of the great seal (phyag-chen rig-'dzin)-- 
are considered to be provisional results in relation to the 
conclusive awareness-holder cof spontanecus presence (lhun- 
grub rig-'dzin). Both this text snd NSTB, Book 1, Pt. 4, 
Pp. 161a-162a, distinguish, however, between the latter and 


the complete buddha-level. 


Alternatively, retentive mantras are the essence of dis- 
criminative awareness, originating from the teachings ofr 
PrainaépGéremita. gnostic mantras are the essence of skillful 


means, originating from the Kriy&tantra, and secret mantras 
aré the non-duai pristine cognition, originating from 
Mahaéyoga, Anuyoga, and Atiyoga. See e.g., ‘Jiga—-med gLing- 
Pa. Xgvud-'’bum drig-lan., p. 91. who gives this description 


on the basis of a quote from the @gonge-pa grub-pa'i reyvud. 
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‘Ju Mi-pham rNam-rgyal. saryvi-don 'od-gaal gnying-po, PP. 


11-12. 
Lo-chen Dharmagri, gaang-bdasg zhal-lung. p. 68. 
Lo-chen Dharmaér!. ggaang-bdag zhal-jung, pp. 69-69. 


within the section on the mandala of peaceful deities, ch. 


13 concerns the perfection stege and the Great Perfection. 


Lo-chen Dharmaéri, gsgang-pdag zhbal-Jung, pp. 83 ff., is a 
major source for this discussion on the two exegetical 
traditions. On the mKhan-po gZhan-dga' commentary, see 


above p. 106, note 174. 


Whenever English technicaol terms are not explained or 
accompanied by their Tibetan equivalents, the reader should 
refer to the glossaries of technical terms and enumerations 
in NSTB, along with the definitions provided in NSTB, Book 
1. As far as the two terms mentioned here are concerned, 
the expression “wisdom” does seem inadequate. According to 
bod-reyva teahie-mdzod chen-mo, the term yve-sheg is variously 
deacribed as prietine or primordially abiding cognition 
(ve-nas gnas-pa'i shea-pa) or the awareness of coalescent 
emptiness and radiance abiding naturally in the minds of 
all beings (sema-can thama-cad-kyi revud-la rang-bzhin-svis 
enes-pa'i stong-ef#al-gvyi rig-pa). As indicated by the 
definitions of the five kinds of pristine cognition in 


NSTB. Book 1, Pt. 2. pp. 60a-63a, it is the perception of 
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the buddnas rather than an accumulaticn of factual wisdom 


or knowledge. The term shea-rab is described as the 
Giscriminative awareness of the essence, Gisatinctions, 
particular & general characteristics, and advantages 4&4 


disadvantages of any object of reference within one's own 
perceptual range, at the conclusion of which doubts are 
resolved (rang-vul-gyi Drtag-bya'i dngos-po-la dmige-nas 
de'i ngo-bo-dang khyad-par-deng rang-soyvi'i mtahan-nyvid- 
dang bliang-der lega-par -byed-pa'i snes-pa rab-kyi mthar- 
gon-pa the-tahom zleg-pa’i byed-ps lag-can-na;. discrimin- 
ative awareness is seaid to be produced through study, 
thought or contemplation. See Sgam.po.pa, The Jewel Orna- 


ment of Liberaticn. pp. 2o0eff. 
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The Titie 


[rgya-gar ekad-du; Sriguhyagarbhatattvaviniscayamahatantra- 

nama} ) 

bod-skad-du, dpal geang-ba'i snying-po de-kho-na-nyid rnam-par 
1 


nges-pa'i rgyud chen-po; {21) 


beom-ldan-'das dpal kun-tu-bzang-po-la phyag-'tshal-lo;: [2] 


Chapter One 


‘di-skad oshac-pa'i dus-na} {1} de-bzhin gshegs-pa yang-dag-par 
rdzogs-pa‘i Bsangs-rgyas bcom-ldan-'das; longs-spyod chen-po 
Phyogs-beu dus-bzhi'i de-bzhin gshegs-pa thams-cad-kyi sku-dang 
gsung-dang thugs rdo-rje'i bdag-nyid:; ma-lus mi-lus lus-pa med- 


pa thams-cad-dang so0o-s0 ma-yin tha-mi-dad dbyer-med-pa'i rang- 
1 
bznin-te}\ [2] ‘og-min-gyi gnas mtha'-dang dbus-med-pa-na; gzhi 
2 
tshad-med-pa'i ye-shes-kyi ‘kher-1lo gsal-ba-la, ye-~shes rin-po- 


che ‘bar-ba'i gzhal-yas-khang, rgya-phyogs beur yonge-su ma- 
2 
chad-pa! yon-tan dpag-tu med-pa rgyas-pa'i phyir gru-bzhir gyur- 


Pa, lnag-pa'i ye-shes rin-po-che'i glo-'bur-gyis mdzes-pa: 


rtse-mo phyogs-—bcu dus-bzhi'i sangs-rgyas-kyi dkyil-'‘'khor ma-lus- 
a 
P& thams-~-cad! BO-80 ma-yin ngo-bo-nyid gcig-pa'i ye-shes kun-tu 
5 
' 
Khyil-pa! ye-shes beam-gyis mi-khyab-pa, ye-shes rin-po-che'i 


dbyibs-dang kha-dog la-sogs-pa rnam-pa the-dad-pa'i bye-brag-dang 
6 

khyad-par-du gyur-pa! 'phags-pa! tehad dpag-tu med-pai(3} ye- 
7 

Shes rin-po-che sna-tshoge-kyi phreng-ba-dang; chur: pnhyang- 
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8 
dang: shar-ou'i rgyan-dang, gzugs sna-tshogs-dang Segre sns- 


tshogs-dang, dri sna~tshogs-dang: ro sna-tsehogs-dang: reg-bya 
9 

sna-tshogs-kyis phyogs-bcur ‘khrigs-par rang-byung-1la, mi-sgrib- 
10 

par gsal-ba'i rgyan bsam-gyis mi-Khyab-par kKlubs-pa,; rnam-par 

11 
thar-pa bzhi'i sgo-nas ‘jug-pa'i sgo-khyud-can; rnam-par thar- 
12 
pa brgyad-kKyi rta-babs-dang ldan-pa, phyi-dang nang med-pa Kun - 


tu yang nang-du gyur-pa-na;i[&) mi-'jigs-pa seng-ge'i khri-dang, 
stobs glang-po-che'ti kKhri-dang; rdzu-'phrul rta-yi kKhri-dang; 
dbang paecoyars Khri-dang; thogs-pa med-pa nam-mkha‘’ lding-gi 
pI 
knri-dang: rang-bzhin-gyis : ‘od-gsal-ba nyi-zlia'i dkyil-'khor- 
dang | gOos-pa med-pa padma rin-po-che'i gdan-1a.(5} sku mdun- 
dang rgyab~ med-pa; thams-cad-du zhal thal-le-bar gsal-zhing 
14 


mtshean-dang dpe-byad-du ldan-pa: psam-gyis mi-khyab-pa thams- 
15 


cad-du; sku-gsung-thugs sna-tshogs-par kun-tu snang-ba,; thabs- 
16 
dang shes-rab-kyi zhabs-gnyis mnyain-ps‘i brtul-zhugs-kyi skyil- 
mo-krung-du bzhugs-pa,; ye-shes drug-gi phyag ye-shes rin-po- 
che'i phyag-rgya ‘bar-ba-can; sku-gsung-thugs bsam-gyis mi- 
khyab-pa'i dbu-gsum-dang ildan-pa: [6) bceom-ldan-'das de-bzhin 
gshegs-pa rnam-par snes-pa'i rgyal-po-dang, de-pzhin gshegs-pa 
&2uges-kyi rgyal-po-dang: de-bzhin gshegs-ps tshor-ba'i rgyal-po- 
dang: de-bzhin gshegs-pa ‘'du-shes-kyi rgyal-po-dang} de-bzhin 
&shegs-pa ‘du-byed-kyi rgyal-po-dang: de-dag kun-kyang mthing- 
17 18 


kha-dang! dkar-po-dang, ser-po-dang; le-bprgan-dang;: ljang- 


kKhu'i mdog-tu 'tsher-ba'!(7] btsun~-mo dam-pa enang-ba'i dbyings- 
19 


dang; Bra-ba'i dbyings-dang! mnyen-pa'i dbyings-dang! dro-ba'ti 


Gbyings-dang! bakyod-pa'i dbyings la-sogs-pa btsun-mo'i tshogs- 
dang gnyis-su med-par chos-kyi abyings kun-tu mtha'-yas-per 


20 21 
Khyab-pa-ni; ‘'di-lta-ste! dper-na til-gyi gang-bu bznin-du 
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gang-nas khyab-par bzhugs-so; {8) 


22 
de-nask tyang-chub chen-po rdo-rje mthong-ba-dang; byang-chub 


chen-po rdo-rje thos-pa-dang: byang-chub chen-po rdo-rje- snom- 
23 2u 
pa-dang: byang-chub chen-po rdo-rje myong-pa-dang {{9] bteun- 
25 
mo mthong-par bya-bsa-dang: mnyan-par bvbya-ba-dang,: bsanam-par 
26 
bya-ba-dang | myong-bar bya-ba'i tshogs-dang! {10) byang-chub 


chen-po rdo-~-rje mthong-byed-dang;: byang-chub chen-po rdo-rje 


27 
thos-byed-dang, byang-chub chen-po rdo-rje snom-byed-dang;: 


byang-cnub chen-po rdo-rje myong-byedc-dang: {11} breun-mo ‘'das- 
28 29 
pa-dang, da-ltar-dangi ‘byung~-ba-dang; ma-byon-~-pa‘it tshoges- 
30 
dang} (12) "joms-pa chen-po rdo-rje reg-pa-dang' "SJoms-pa 
30 30 
chen-po rdo-rje reg-byed-dang; ‘joms-pa chen-po rdo-rje reg- 
30 
bya-dang | "jome-pa chen-po rdo-rje reg-shes~dang; {13] btsun- 


mo rtag-par ma-yin-pa-dang! chad-par ma-yin-pa-dang; bdag-tu 
oe 
ma-yin-pa-dang; mtshan-mar ms-yin-pa la-sogs-pa; de-lta-bu'ti 
32 
tshogs brjod-kyis mi-lang-ba-dang, gnyis-su med-par vzhugse- 
33 
so 6{ (18) 


de-nas de-bzhin gshegs-pa btsun-mo'i tehogs-dang gnyie-s med- 


Pa'i gsang-ba'i dkyijl-'khor de-dag-nyid-kyj geang-ba '‘'di-nyid 
34 ee 
eku-dange egsung-dang thugs-dang yon-tan phrin-las rdo-rjge-las 


Phyung-ngo} {15) 


35 
e e-ma e-ma-ho; 


36 
de-bozhin-nyid-kyi dbyingsa-nyid dbang-egyur ye-shes dkyil- 
‘khor thuge-rje'i ngang! (16] 


rang-snang-ba-nyid ting-‘dzin g2ugs-brnyan sgyu-ma rnam-dag 


geal-ba-ni} {173} 
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37 
eku-gsung-thugs-dang yon-tan ‘'phrin-las sel-med-pa-yi 


yon-tan yid-bzhin rin-po-che, 
38 
mi-zad-par ldan-pa rgyan-gyi ‘'Khor-lo rdo-rje mchog-gi 
39 
gnas-nyid-do, 


-zhes rdo-rje gsang-ba'i tshig-tu'’o:; [18} gseang-ba'i snving-po 


de-kho-na-nyid nges-pa-las gleng-gzhi'i le'u-ste dang-po'o:} [19] 


Chapter Two 


1 2 
de-nas peom-ldan-'das bvbyed-pa-po rdo-rje yid kun-tu pzang-po?; 
3 
thams-cad ma-lus-pe'’i rang-bzhin-gyi tehul rdo-rjes; ptsun-mo 
bya-ba-mo chos Kun-tu bzang-mo-la ‘jug-par gyur-to' zhnugs-pas 


phyogsa-beu dus-bzhi'li de-bzhin gshege-pa ma-lus-pa thams-caad 
4 
gscig-gi rang-bzhin-du dbyer-med-pas de-bzhin gshegs-pa-nyid; de- 


bzhin gshegs-pa-nyid-la ched-du brjod-pa ‘di prjod-do;: {1] 


e-ma-ho} 

rdo-rje phung-po yan-lag-ni, 
rdzogs-pa'i sangs-rgyas lnga-ru grage; 
skye-mched khams-rnams mang-po kun; 
byang-chub sema-dpa'i dkyil-‘'khor-nyid! 
sa-chu spyan-dang m&-ma-k1 | 

me-rlung gos-dKar egrol-ma-ste; 
nam-mkha' dbyings-kyi dbang-phyug-ma} 
Srid~geum ye-nas' sange-reyvas-zhing: 
thams-cad ma-lus chos-s0-cog; 
Ssange-rgyas-nyid-les ¢gzhan ma-yin' 


Sangs-rgyas-nyid-las gzhan-pa': choe: 
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5 6 
esange-rgyas-nyid-kyis mi-brnyes-so; 


-zhee brjod-pae, de-bzhin gshegse-pa thamse-cad mnyest-par gyur- 


to, [2] 


7 
de-n&s btsun-mo bya-ba-mo chos Kun-tu bzang-mos, bcom-ldan-'‘'daa 
8 
vid (byed-pa-poj kKun-tu bzang-po-dang gnyis-su med-par gyur-ngs,. 
9 
ched-du brjod-pa ‘di brjod-do: {[3) 


Kye-malo, 
10 
phyogs-bcu stong-kKhams ye-nas dben, 
11 
srid-pa gsum-ni dag-pa'i zhing, 
12 
snyigs-ma linga-nyid bde-ldan gnasg | 
13 
phung-po lnga-nyid rdzogs Sangs-rgyasai 


thame-csad mchog-gi snying-po-bas; 
14 
gzhan-du rgyal-bas chose mi-btgal; 
nyid-las gzhan zhes-bya-ba'i chos;: 
15 16 
btsal-kyang rgyal-bas mi-brnyes-so, 


-zhes brjod-pas thams-cad ye-nas sangs-rgyas-par de-bzhin gsehegs- 


Pa-nyid-kyis mkhyen-to: [&) 


d@-nas gnyie-su med-pa'i bdag-nyid chen-pos ye-nas sange-rgyas- 


ba'i sems ye-shes-su bakyed-pa ‘di gsungsa-so! {5) 


€@-ma-ho ngo-mtshar rmad-kyi chos} 
rdzogs-pa‘i eangs-rgyas kun-gyi gsang! 
skye-ba med-las thame-cad skyes' 


17 
skyes-pa-nyid-nea sakye-ba-med; {6) 
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e-ma-ho ngo-mtshnar rmad-kyi chos, 
razogs-pa'i sangs-rgyas kun-gyi gsang;: 
‘gag-pa med-las thams-cad ‘gag; 

18 
"gag-pa-nyid-na *‘gag-pa-med, {7} 
e-ma-ho ngo-mtshar rmad-kyi chos: 
rdzogs-pa'i sangs-rgyas kun-gyi gRang} 
gnae-pa med-las thama-cad gnas; 


19 
gnarn-pa-nyid-na gnas-pa-med; {8} 


e-ma-ho ngo-mtshar rmad-kyi chos} 

20 
rdzoge-pe'i sangs-rgyas kun-gyi gsang: 
amigs-pa med-las thaimns-cad amigs! 

71 
amigs-pa-nyida-na amigs-—-pa-med |; {93 
e-me-ho Ngo-mtsahar rmad-kyi chos; 


rdzogs-pa'‘i sangs-rgyas kun-gyi gsang: 


‘gro-'ong med-las ‘gro-dang ‘ong: 


22 
"gro-~-'ong-nyid-na ‘gro-'ong-med! {(10] 
-C@s brjod-pas} de-bzhin gshegs-pa thams-cad-dqang vbtaeun-mo'i 
tshogs thama-cad-kyang mnyes-pas khyah-par gyur-to! {11) 
23 
de-naa de-pzhin gehegs-pa thams-cad btsun-mo'i tshogs {thams- 


24 
Cad)}-dang beas-pas ched-du brjod-pa ‘di prjod-do} [12] 
e-ma-ho ye-nas geang-ba'i chose! 
Bna-tshogsae snang-la rang-bzhin gsangi 
ngo-bo-nyid-kyis rab-tu gsang! 


25 
g2zhan-du min-las shin-tu geang! 
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8  E  eeEEEEEOyeeeEeyEyyEEeeE_E_E_O_ OO 


-zhea ovrjod-pas,; (13) de-bzhin gshegs-pa thams-cad-dang: chos 


thams-cad ye-nas sengs-rgeyar-pa'i ngo-bo-nyid-du gcig-pa'i 
26 
mtghan-nyid yin-pas dbyer-med-na'ang; *gro-ba'i rnam-par rtog- 
27 
pa ma-rig-pa-las) ‘gro-ba inga'i ris psam-gyis mi-kKhyab-par 
28 
gmin-pa-la, thuge-rje chen-po Beangs8-rgyas-kKyi ye-shes chen-po 


ekyes-nas, ched-du brjod-pe 'di brjod-do: {18} 
29 
e-ma-ho bde-gshegs enying-po-las, 
rang-gi rnam-rtog las-kyis sprui; 
sna-tshogs lus-dang longe-spyod-dang: 
gnas-dang sdug-bengal ja-sogs~pa; 
bdag-dang bdag-gir so-sor ‘'dzini £15} 
sus-kyang ma-bcings bcings-med-de, 
30 


being-bar bya-ba yod-ma-yin,. 
31 


rnam-~rtog bdag-tu 'adzin-pa-yis, 

32 
nan-gyis miha't-la mdud-pa ‘dor | (18) 
beings-med rnam-par grol-med-pa'i | 


ye-nas lhun-rdzogs sanges-rgyas chos, 


batan-phyir spro-ba sna-tsehogs mdzad; 


“Ces de-bzhin gshege-pa-nyid de-bzhin gshegs-pa-nyid-1l19a ched-du 


gleng-ngo: (17) 

@8ang-ba'i snying-po de-kho-na-nyid nges-ps-las don-dam-pa-dang 
33 

Kun-rdzob-ky1i byang-chub seme ye-shegs-su berkyed-pati le'u-ste 


gnyis-pato:; (18) 
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Chapter Three 


1 
de-nas de-bzhin gshege-pa thams-cad-las, thugs-rje chen-po'i 
2 a 
pyin-gyis briabs zhes-bya-ba'l; rig-pa'i ekyes-bu thub-pa 
4 
drug: Gde-bzhin gshegs-pa'i sku-dang geung-dang thugs rdo-rje- 


las ‘'thon-to: [2] *thon-nas-Kyang las-Kyi dbang-gie snrei-gzni- 
5 
dang yan-man-gyi ‘jig-rten drug-g¢i phyocgs-beu mtha'-yas mu-med- 
. 6 4 
pa'i etong-geum-gyl etong-chen-po re-rer, thub-pa chen-po 
8 
>com-ldan-‘das re-res ‘dul-ba rnam-pa b2nis ‘gro-ba lnga'i don 
9 
mdzad-de; (2) bitams-pa-dang: rab-tu byung-ba-dang: dka'-thub 
10 
mézad-pa-dang: BangE-rgyas-pa-dang: dbdud-btul-ba-danzg: chos- 
11 
Kyi ‘kKhor-lo bakor-ba-dang: cho-'phrul chen-po  ston-pa-dang: 
12 
mya-ngan-lae-‘das la-sogs-par ston-pa'i thub-pas '{3) dus-bzhi 


kun-tu mkhyen-pa-dang: thams~-cad-ky1 sema-kKyl rgyud Kun-tu 


mkhyen-pa-dangi rdzu-‘phrul-gyi epyan-gyis thams-cad = kun-tu 
13 
gzigs-pe-dang' rdzu-'phrul-gyi snyan-gyis kKun-tu g8an-pa-dang, 
14 
razu-'phrul-gyi tshogs Kun-tu don-spyod-pa-dang; zag-pa med- 
LS 16 
pas KkKun-tu bzang-po'i spyod-pa rdzogs-pa'i mngon-par shes-pa 


chen-po drug-dang: [&] kun-tu sku bsam-gyis mi-khyab-pa-dang, 


kun-tu thugs bsam-gyis mi-khyab-pa-dang! kun-tu gzhal bsam-gyis 


17 
mi-Khyeb-pa-dang} Kun-tu geung bsam-gyis mi-kKhyab-pa-dang 
18 19 
ldan-pa! bsam-gyis mi-khyab-pa grangs-med-pa phyogs-bcur 
Snang-bar gyur-to! {5) 
thams-cad-kyang 'di-lta-ste, ‘dul-ba'i dbang-gise lha-dang mi'‘'i 
20 
theg-pa-dang' nNnyan-thos-kyi theg-pa-dang; rang byang-chub- 
21 
kyi theg-pae-dang, byang-chub sems-dpa'i theg-pa-dang: bla-n& 
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22 


med-pa'i theg-pas i{(6) ma-rig-pa'i rnam-par rtog-pa nyon-mongs- 
23 

pa stong-phrag brgyad-cu rtee-b2zhi'i gnyen-por, chos stong- 

phrag brgyad-cu rtsa-bzhi gsunge-Bo; gsung-ngo, gsung-bar 


‘eyur-ro; [7] 


24 
de-dag thams-cad-kyang gzung-dva-dang *dzin-pa'i: phyi-nang-gi 
25 
rten-cing ‘brel-bar ‘byung-ba; 'dzin-pa *khrul~pa-las ‘'dogae-pa 
26 
{rtogs-pa)}—-Gang: las-dang las-ky1i ‘brags-bu chuc mi-za-bae-dang! 
las-dange las-kyi ‘bras-busa mi-gosi gos-par mi-‘gyur! gos-2u 
med-par ston-pa'i mthar-thug-go, [8] 


de-nac de-bzhin gaehegs-pa thame-cad-kyis ched-du brjod-pea ‘ai 
brjod-do} {9} 
Ji-snyed ‘jig-rten ‘khrul-ba‘i chos' 
ma-rig rtog-pa't g2ung-'Gzin-gyis; 
Phyi-nang rten-'brel gnyis-su ‘khor; 
?7 
mi-mthun bde-sdug myong-bar ‘gyur: {10} 
rang-bzhin nyid-las nyams-pa-med} 
yang-dag sgyu-ma'i taehul-gnyis-seu; 
bdag-dang bdag-gi gzhan-med-de! 
rnam-Gag Gbyinge-nyid tshul-geig-¢go} (11) 
bdag-dang bdag-gi gzhan-rnams-ni; 
2&8 
log-par rtog-pa tsam-nyid-las} 
Phra-zhing Zab-pa'ang yod-ma-yin!} 


29 
log-rtog nyid-la nyid epyod-pas'! 


30 
gzhan-du gYo-ba ci-yang med! {12} 


log-rtog rgyu-'bras rgyun-nyid-kyang' 
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gzhi-rtea-med dbyings skad-cig-ma, 
31 
rnam-par dag-pa'i dbyings-nyid-tsahul,; 


nyid-la dbang-sgyur-nyid spyod-phyir, 


bdag-dang gzhan-dang rtog-pa'i rgyun; 


rnam-dag bla-med theg-pa'i mchog! {14} 
32 

theg-pa bzhi-yis nges-‘'tyung-la, 
33 

theg-pa gcig-ei "brag-bur gnas; {15} 


yang-dag rtcgs-pas rab-brtags-na; 


rang-bzhin med-las cir-yang ‘grub: {16} 


34 
Sangs-rgyas mya-ngan yongs mi-'da'} 
35 
chos-kyang nub-par mi-'gyur-te; 
ma-rig smin-mdzad ‘'dul-ba'i phyir 


byung-nas mya-ngan ‘da'-bar ston} {17] 


‘dul-ba mdo-sde chos-mngon-dang: 
dam-tshig sgrub-dang grub-pa-dang; 
S8ku-Gane geung-dang thugs-kyi rgyud) 


36 
phyogs-bcu rnams-su rab-grage-pa, 


gsang-ba‘'i snying-po las-'phros-te} {18) 


rang-bzhin gsang-ba'i anying-po ‘di! 


37 
sde-snod kun-dang rgyud-kun-gyi; 


‘pbyung-gnas gtan-la nges-par 'bebs: (19) 


we 8 38 
chos-rnams ming-du btags-ba team, 


Bton-pas don-dang mthun-phyogs-su} 


mMing-dang tshig-tu btage-nas bstan' 
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{13) 


39 
ston ming-tsenig-la Gngos-po medi 


4o 


-ces 


de-nas 


brjod-do: [20] 


de-bzhin gshegs-pa gnyis-su med-pa'i dkyil-‘khor de-dag- 


nyia€-kyi geang-pa ‘'di-nyid; sku-dang gSung-dang thugs-dang yon- 


tan 


{4 


‘phrin-las rdo-rje-lage phyung-ngo, {21} 
a-ho, 
srid-rtsa'i nyes-dmizga bdag-tu rtog-las ‘phros} 
rgyud-drug skye-'‘'gag lus-dang longs-spyod-dan¢g: 
gnas-dang sdug-bsengal 'khrul-‘khor la-sogs-pa! 
A3 
log-rtog-nyid-las gzhan-du ci-yang-med; {22) 
ston-nyid bdag-med ye-mkhyen rang-rig thugs. 
dmigs-bya dmigs-bdyed med-par dran-dbang-bsgyur, 
4g 


ngo-mtshar sku-gsung yon-tan zhing-kKnams-las; 


gzhan-na med-de de-nyid de-ltar yin; 


-zhes rdo-rje gsang-be'i tshig-tu'to! (23) 


~zhes-brjod-pas; thub-pa Orug-g1 srprul-pa grangs-med-pa-dang: 


de-bzhin gshegs-pa thame-cad-kyis Zeungs-pa yang 


‘dus-par de-bzhin gshegs-pa-nyid-kyisa mkhyen-to' 


45 
de-dag-tu 


gsang-ba'i 


8nying-po de-kho-na-nyid nges-pa-lJas chos thame-cad gtan-la phab- 


4 


pa’i 


6 
le’u-ste gsum-pa'o!; [24a] 
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Chapter Four 


de-nas de-bzhin gshegs-pa thams-cad dgongs-pa gcig-tu gyur-nas! 


pnyam-pa chen-po'i tahul rdo-rje'i dpyings-su: chose thams-cad 
1 

ye-nas sangs-rgeyas-pa'i ting-nge-‘'dzin-las mi-gYo-bDar, chos 

thams-cad ming-tsam-du gnas-pa'i yi-ge ‘phreng-ba'i *khor-lo 


zhes—bya-ba "di; Bku-dang gsunge-Gang thugs rdo-rije-las phyung- 


ngo; [1] 
2 
A: 
& 
rab-tu brtan-gyur a-dkar-las, 
4 


shin-tu phra-ba'ti a-rnams spro} 


5 
phyogs-becu gang-bar gaei-gyur-nas, 


6 
bsdus-kyang ‘phel-‘grib med-par ores 
de-las ming-tshogs gsal-'‘bar kun; 
spro-zhing bsdu-ba'tang de-bzhin-no!} [2] 
‘di-ni rdo-rje dngos-grub-kyi; 
aaeine ye-shes rgyu-yin-no: [3] 


A: KA KHA GA GHA NA; 


CA CHA JA JHA NA; 


PA PHA BA BHA MA; 
YA VA RA LA; 

SA SA SA HA} 

KSA: 

11 uO; 


E AI O AU; (4) 
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‘di-dag phyung-bas: "jig-rten drug-gi phyogs-bceu mtha'‘'-yas-pa;, 
9 
rnem-pa drug-tu gYos; rab-tu gYoge, kun-tu ZYOB-Nas, chos 
10 
thams-cad ming-¢gi mteshan-nyid-tsam-du gyur-to; ho, [5] 


de-nas de-bzhin gsehege-pa thams-cad-kyis ched-du brjod-pa ‘di 
brjod-do, [6) 
11 
a-ni stong-dang mi-etong-gi, 
dbu-ma’ang Gmigs-su yod-ma-yin; 
thams-cad ming-team sangs-rgyaese kun, 


yi-ge 'phreng-ba-nyid-la gnas} {7) 


a-nyid sna-tshogs-par esnang-ba'i; 
ka la-sogs-pa bzhi-beu-gnyis;: 


sgra-yi ming-gis thams-cad bedus, 
i2 
mngon-rdzogs rgyal-po de-nyid nges;: {8} 


e-ma-ho ngo-mtshar ya-mtshan-gyi; 


‘phrul-chen bzhi-beu-rtea-lnga'i ming: 
13 
tshig-rnams ma-lus ‘dzin-pa‘ti gnas! 


Sna-tshogs don-chen semra-zhing ston; (9) 


adngos-med yi-ge'i rang-bzhin sems: 


bdag-med mtha'-bral mi-dmigs-kyang} 
14 
adbyibsa-dang kKha-dog ming-tshogs-kyis; 
15 
rol-pa cir-yang Sprul-cing ston; (10) 


16 
Phyogs-beu dus-bzhir gshegs-pa-yi; 
* a9 
ye-shes sems-dpa'i sku-gsung-thugs, 


akyil-‘khor pbzhi-beu-rtsa-inga-nyid! 


Yi-ge mgo-nas Kee-la rdzogs! (11) 


e 
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seme-Kyi rang-bzhin yi-ge-ste, 

18 
yi-ge Angos-po yod-ma-yin; [12] 
admigs-med de-nyid sna-tshoge-pa'i' 
sku-gsung-thugs-Kyi ‘khor-lo che, 
eku-gseung-thuge-ni ngo-mtshar-gyi,; 

i9 20 

ya-mtshan 'pnrul-chen rab-‘'gugs-pa'‘o, 


da@byite-la dbyibs-Kyise bris-pa-ete; 


yi-ge zhes-ni de-phyir orjod\ (14) 


mgo-ni ma-nor lam-yin-te,; 
tig-ni sgshes-rab ming-du smra; 
shad-ni thabs-chen tshigs-su geod; (15) 


Zu 
a-ni skye-med de-bzhin-nyid, {16) 


tha-ni sgyu-‘phrul rdo-rje-nyid, 
: 22 
ta-ni snang-ba'i seyu-‘'phrul-nyid, 


da-ni s@eyu-'phrul yid-bzhin-nyidi 


: 23 
dha-ni egyu-‘'phrul rnam-dag-nyid: 
i 24 
na-ni kun-tu sgyu-'phrul-nyida! (17) 
25 
tha-ni dra-ba mngon-rdzogs-nyid, 
25 
ta-ni dra-ba brtan-pa-nyid, 
25 26 
da-ni dra-ba lnam-me-nyid;: 
25 
dha-ni dra-ba ‘khril-ba-nyid; 
25 : 


Na-ni dra-ba Kun-tu ‘gyur; (18) 
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£13) 


ka-ni spyan-gyi thuge-kyi mchog! 
kha-ni snyan-gyi thugs-kyi mchog: 
ga-ni shangs-kyi thuge-kyi mchog, 


gha-ni ljage-kyi tnugs-kyi mechog,: 
. 27 
na-ni thugs-kKyang ‘jig-byed-pa'o, (293 


ca-ni epyan-gyi sku-yi mchog: 
cha-ni snyan-gyi eku-yi mechog: 


jJa-ni shange-kyi sku-yi mchog;: 

28 
dJha-ni ljdags-kyi sku-yi mchog: 

29 
na-ni sku-yang "jig-byed-pa'o: {2a} 


pa-ni spyen-gyi gsung-gi mechog: 
Ppha-ni snyan-gyi geung~-gzi mchog: 
be-ni shangs-kyil gsung-gi mechogi 


bha-ni ljags-kyi geung-g1i mchog: 
30 
ma-ni gsung-yange ‘jig-bar byed! (21) 


ya-ni skye-ba rnam-par dag: 
31 
va-ni gnas-pa rnam-par dag: 
32 
ra-ni ‘jig-pa dag-pa-ste, 
33 
la-ni stong-pa dag-pa'‘o!} 
3a 
ba-ni rtag-pa dag-pa-sete; 
35 
sa-ni chad-pa yoa-ma-yin; 


Sa-ni mtha'-bral pdag-med-pa: 


ha-ni mtshan-ma med-pa-nyid: [(22) 


36 
KkKsa-ni yve-shes thugs-kyi thugs; 


i-ni rdul-snyed lhe-rnams-su: 
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-zhes 


{-ni rdul-snyed lha-ma-yin: 
u-ni rdul-snyed mi-rnams-su; 
O-ni rdul-anyed pbyol-song-rnams;: 


e-ni rdul-snyed yi-dvags-su} 


ai-ni rdul-snyed dmyal-ba-rnams; {23) 
37 
o-ni thams-cad ‘jig-par byed} 
3& 
au-nt thams-cad zhig-pa-yin;: {2a} 


39 
yi-ge ‘khor-lo tshogea-chen ‘dis! 
; ao 
sku-gsung-thugs-kyt phreng-ba bsdusi 


brjod-do} a-ho} [25] 


de-nas de-pzhin gshergs-pa ptsun-mo'i tshogs-dang gnyis-su med- 


pa'i 


thugs 


hg 


ho! 


~zhes 


ay 
akyil-‘khor de-dag-nyid-kyi gsang-ba ‘di-nyida' geKu-gsung- 
ae 43 
yon-tan 'phrin-las rdo-rje-lage phyung-ngo} (26) 
a-ho; 
Ab a5 
thabs-dang shnes-rab dgyees-eprin byang-chub seme-tshogs 
rgyu ‘khor-lo;: 
6 47 
*bras-bu rgyal-ba smin-grub ngo-mtshar ming-tsnogea b2nhi- 
beu-gnyis; 
ag 
*due-ma-byas-nyid ‘dus-byas rdo-rie dkyil-‘khor ‘byin-pa'i 
dam: 
‘da'-bar mi-mdzad dbang-med rgyu-rkyen tshogs-pa'i mthu-chen 
yin; 
rdo-rje gsang-ba'i tenig-tu'o: (27) 
: 50 
brjod-pas'} de-bzhin gshegs-pa thams-cad yi-ge'i *khor- 


lor gyur-to! gsang-ba'‘'i snying-po de-kho-na-nyid nges-pa-ias yi- 


te ‘pnreng-ba'i ‘khor-lo bkod-pa'i le'u-ste bzhi-pa'o!! (28) 
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Chapter Five 


1 
@e-nas yi-ge 'khor-lo'i eprin bkod-pa-las sgyu-‘phrul rnam-par 


'phro-ba ‘di ched-du brjod-do; {1} 
rtsga-ba méed-pa'i sems-nyid-ni: 
chos-rnams kun-gyi rtsa-ba yin: 
sems-nyid yi-ge'i rang-bzhin-te, 


yi-ge yid-bzhin rin-chen aprin;: {2} 


sgyu-'phrul dkyil-‘'khor bzhi-beu gnyis, 
dra-bda'i dkyil-'khor mngon-rdzogs-pas, 
pPhyogs-becu dus-bzhi rdzogs-pa-yi,. 
adkyil-‘'khor thams-csd 'grub-par ‘'gyur, {3} 


2 3 

obdud-rtsir ‘gyur-zhing 'byung-ba-dang: 

4 5 
bzhi-brgys rtsa-bzhni'i nad-sel-zhing: 

6 
longs-sepyod ‘byung-zhing ngan-song sbyong' 
7 

ci-yang egzhan-du ‘gyur-ba ‘grub; [4] 


nam-mkha' rdo-rje sra-'byung-zhing: 
8 
‘Dar-nas me-yang ‘tshig-pa-dang: 
9 
chur-'gyur 'bab-pa'ang de-bzhin-te; 
10 
*‘Jig-rten khame-ni ‘thor-ba-dang’: 
ii 
thama-cad stongs-shing ltung-bar ‘gyur: (5) 


1i2 
Agug-dang btang-dang bcing-dang dgrol;: 


€80-dang bsad-dang 'pham-dang rgyal' 


ting-'dzin ‘di-yis byed-par ‘gyuri (6) 
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de-nyid ye-shes rang-snang-ba'1'! 
13 
ming-tshig gzuge-sogs yid-bzhin-gyis; 
14 
mun-la snang-byung ji-bzhin-dau' 
15 
‘eyur-ba gser-‘gyur sman-gy1i tehul! (7) 


ston-pa mchod-brtson rtoge-pa geal; 
dam-tshig sngage-dang phyag-rgya-rnams' 


ma-nyams shes-sahing yo-byad-ldan' 
16 
“grub-‘gyur mi-ldan don-mea brlag: {8] 


dus~-geum rgyal-bas thugs-chud-pa'’i! 
17 
dngos-grub mchog-gi enying-po-ni'! 


zac-pa'i dus-med yid-bzhin mazod! 


‘phel-‘'grib med-par ‘byung-ba-este! 
18 
angos-po med-las dngoes-po't sprin! 


sna-teshogs rnam-par ‘byung-zhing ‘gyur'! {9] 


19 
dngos-rnams nyid-na dngoe-med~par'! 
20 
rtogs-pa'i dbang-bsgyur ting-‘dzin yin: {10] 


gang-gis dmigs-med mi-shes-pa' 
de-yis chos-kyi dbyings mi-shes' 
21 
de-phyir dngos-dang dngos-med-pa’ 
22 

‘jig-pae dmigs-med shes-par-gyis! {12] 
gzhi-rtsa med-pa'i seme-nyid-ni! 
Pho-mo ma-yin ma-ning min! 

23 


mtshan-med ma-yin rigse-rgyud mini} 


kha-dog ma-yin dbyibs ma-yin’ 


199 


24 
gnas-su ma-yin gang-yang-min' 


de-bzhin-nyid dbyings ye-shes-te' 


thabs-Kyi phyag-rgya kun-gyi rgyu! (123 
25 
thabs-las thabs-byung thabs bsam-yas; 
26 


tha-dad min-las tha-dad-pa'i'! 
nang-dang nang-gi Phyi-rol-gyi! 
dkyil-‘khor bsam-yas ye-sheg rol; 


‘jigs-med kun-bzang Phyag-rgya'i mchog! {23} 


gang-gis glang-chen myos-'dra'i semsB |; 


mnyam-par bzhags-pas btul-nas-su' 


27 
sngags-dang phyag-rgya rab-brtan-na} 
dngos-grub ya-mtshan chen-por "gyur} (14) 
-zhes brjod-pas' ge-bz2hin eshegs-pa-nyid gzigs-mos mnyes-par 
fyur-to} geang-ba'li snying-po de-kho-na-nyid nges-pa-las Sgyu- 
28 
*phrul {[dra-ba] begrub-pa'li ting-nge-'dzin-gyi le'u-ste Ilngea- 


Pa'oO:! {15] 


Chapter Six 


de-nas de-bzhin gshegs-pa thams-cad-kyi rang-bzhin gcig-dang du- 
MA med-pati ee thams-cad-kyis; ‘jig-rten Grug-gi phyogs- 
beu thams-cad-la' nyid-kyi che-ba'ti dkyil-'khnor dbyung-bar 
bzhed-nas! ched-du brjod-pa ‘di brjod-do' [1] 
: 2 
ye-shes phyogs-bzhi dbus-brtags-te}! 
adkyil-'‘khor bsam-yas ehuneece-nek 


rdzogs-chen rtogs-pa'i rnal-'‘byor-pas'! 
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kun-‘byung dkyil-‘*khor chen-por spyod'! {2} 


"khor-lo rtsibs bzhi mu-khyud-bcas' 
4 
gru-chad bzhis brgyan bar-khyams-dang' 


kun-tu gru-b2hi sgo-khyud-ldan! {3] 


rol-mo sna-tshogs seprin-phung-bzhin:; 


dkyil-‘khor bzhi-beu gnyis-kyige brgyan;} {4} 


seng-ge glang-chen rta-dang khyung! 
nam-mkha‘-lding-gi khri-chen-la’ 


nyi-zla padma rin-po-che! [5] 
gdan-la rdzogs-cang sems-dpa'i tshul' (6) 


‘khor-lo rgyal-po rgyal-mo-dang;: 
5 6 
gYas-nas mthong-thos snom-pa-dang: 
7 


myong~dang btsun-mo'i tsnoge-su  bcas' 
gru-chad-la-ni mthong-byed-dang' 
thos~byed snom-byed myong-byed-rnams| 

8 
btsun-mo'i tshogs-dang bcas-par gnas} 
bar-knyams-la-ni thub-drug-dang'! 

9 
mdun-dang rgyab-tu byed-pa-dang} 
bya-ba-dag-ni gnas-~-par bstan; 
10 

Sgo-khyud bzhi-la 'jomse-pa-ni': 

11 
btsun-mo’i tehogs-dang ldan-par gnas' (7) 
rdo-rje ‘khor-lo rin-po-che! 
padma ral-~gri dril-bu ‘bar’ 


ut-pal klu-sehing la-fogs mtehan: 


mdzes-tshul mnyes-pa'i yo-byad *dzin} (8) 
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1? 
mthing-kha akar-po ser le-brgan' 
13 
ljang-khu la-sogs sna-tshogs-pa'’i'! 9) 


mnyen-lcug ‘khril-ldem gzhon-tahul-can' 
14 
geal-*tsher lhun-sdug gzi-byin-ldan' {10) 


‘od-zer ‘phro-ba'i tshogs chen-po! 


15 
‘bar-ba'i phreng-baa "khyil-ba-ete' 


mtha‘-dbus med-par kKhyah-pa-yi! 


dky1tl-'khor bsam-yas lIhun-gyis grub! (11) 


sku-yvi phyag-rgya ehe-mchog-ni} 
16 
de-bzhin dbyings-las ma-gYos-kyang! 


yang-dGag thar-pa'i €Zzugs-sku-dang'! 
17 
‘gro-ba ma-lus gdul-ba'i phyir! 


mthun-byas sku-ni sna-tshogs ston! {12} 


14 
ston-nyid sgyu-ma mig-yor tshul} 
19 
tshul-nyia dbyings-las gYos-psa-meda' 


ma-gYor bzhin-du ena-tshogs-pa'i! 


de-tshe mi-mthun Ssna-tshogs-la't 
20 
80-80 ‘dra-bar Snang-ba-ni! 
21 
de-bzhin-nyid-lae ma-bdcos-kyang' 
22 
las-'phro'i dbang-gis so-sor snang' 
23 
dper-na me-long chu-zla-bzhin! (13) 


de-tshe 'gro-drug thams-cad-la! 


24 
84ig-spong gzuge-su rnam-par bdstan'! (18) 
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25 
nyan-thos-rnams-la Agra-bcom gzugs' (15) 
26 
rang-rgyal-rnams-la bse-ru'i tshul! {16] 


gzhan-yang theg-mchog rim-pa-bzhin' 
27 

‘og-min blia-med gnas-mchog-tu; 

sku-ni rnam-par Snang-mdzad-tshul;} 


byang-chub sems-pa'i *khor-rnams- la} 


de-bzhin gsung-mchog mi-smra-te; 


28 
Sku-yis chos-rnams mjal-bar ston' (17) 
29 
me-long bstan-pa'i tshul bzhin-du! 
30 


GQngos-kyi mdog-ngan thams-cad sel' 
SL 
‘khor-gyis de-bzhin sku bitas-na; 


byang-chub sgrib-pa gting-dpag-ried! 


mé-long bzhin-du sku-la snang'! 
32 
Ge-nas sa-beu rim-gyis *“pyang: 
33 
bla-med byang-chub yang-dag *thob;: (18) 


chos-sku dpag-med brjod-du-med:! 
34 
longs-skul[/spyod} zad-mead yid-bzhin[(/rin-chen] gter' 
35 
sprul-pa bye-ba bsam-mi-khyab' [19] 


mtshan-dang dpe-byad thams-cad rdzogs: 
Bpyod-yul kun-tu mandala! 


ee 36 
tshogs-chen gnyis-kyang rdzoge-par rol! {20} 


thabs-dang shes-rap 8a-yi mchog: 
37 © 38 
de-la-soge-pa bsam-yas mchog: (21) 
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39 
skye-shi med-pa'i gYung-aGrung sku; 


nyon-mongs kun-gyi zhing-du gnas! 
zad mi-shes-pa‘'i gter-du ‘gyur' 

40 
rdo-rje rig-pa ‘dzin-pa'i eku! 
thams-cad dbyer-med mnyam-pa'i skui 
thams-cad mkhyen-pa'i ye-shes-sku' 


41 
de-tshe sku-lnga kun-kyang rdzogs; (22) 


-zhes brjod-pas! "Jig-rten drug-¢1 phyogs-beu mtha'-yas mu-med- 


pa ¢t 


rdui- 


de-nas de-bpzhin geshegs-pa btsun-mc'i tshogs-dang gnyis-su 


pa'i 


thugs 


~Zhes 


de-khno-na-nyid 


pa'o' 


hams-cad-du dkyil-‘khor brjod-kyvis mi-lang-ba!' z2hing-gi 
42 
enyed-du geal-bar gyur-to: {23] 


med- 


dkyil-‘khor de-dag-nyid-kyi gesang-ba "di-nyia eku-gsung- 


43 
yon-tan ‘phrin-las rdo-rje-las phyung-ngo! {2a} 


a-ho:} 
dmige-bya OQmigs-byecd mi-dmigs dpag-med bsam-mi-khyab' 


ye-shes rang-rig dkyil-‘khor B8na-tehoge brjod-mi-lang:! 


mnyam-dang mi-mnyam pveeuapane khyab-med khyab-pa'i a@byings: 
vye-nas kun~gsal dkyil-'khor eee s8pros-pa-med; 

ho; 

46 


rdo-rje geang-ba'i tehig-tu'o' (25) geang-ba'i enying-po 


/ {[26) 
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nges-pa-las dkyil-‘khor spros-pa'i le‘u-ste drug- 


Chapter Seven 


de-nas de-bzhin gshegs-pa btsun-mo'’i tshogs-dang bcas-pa thams- 
1 
cad-kyi sku-dang geung-dang thugs rdo-rje-las *di-dag phyung- 


ngo, {[1) 


BHRUM VISVAVISUDDHE;: [2) 
KOM VAJRADHRK:| 

OM JINAJIK!, 

SVA RATNADHRK: 
AM AROLIK| 

HA PRAJNADHRK! 
MOM DHATVISVARL! 
LAM DVESARATIL; 
MAM MOHARATI! 


» 


PAM RAGARATi! 

TAM VAJRARATI; {3] 

KSIM HI RAJAYA! 

TRAM A GARBHAYAH 

HRIH HA HOM PADMABHATAMAH 
JIM KURUPANA HRIH 
HOM LASYE SAMAYAS TVAM | 
TRAM MALYE SAMAYA HOH 
HRIH GITI RAGO/HaM! 

AH NRTI RAGAYAMI | (a) 
MAI DHARANI SVAHA! 

THLIM NISARAMBHAYA SVAHA; 
HOM SARAJAYA SVAHA: 
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MOM SRI AM RAGAYA SVAHA; 

JAH DHOPE PRAVESA: 

HOM PUSPE AVZSA: 

VAM DIPASUKHINZ! 

HOH GANDHE CITTA HOH: [5] 

HOM YAMANTAKRT PHAT! 

HOM VIGHNANTAKRT PHAT! 

HOM PADMANTAKRT PHAT! 

HOM -PRAJRANTAKRT PHAT | 

OM MAHAVAJRADHARO MAHAKRODHISVARI JVALINI HOM PHAT! 

om MAHARATNADHARO MAHAKRODHISVARI JVALINI HOM PHAT! 

om MAHAPADMADHARO MAHAKRODHISVARI JVALINI HOM PHAT! 

om MAHAKARMADHARO MAHAKRODHISVARI JVALINI HOM PHAT! (6) 
HOM HOM HOM VAJRA CITTA OM! , 

A A A VASRI BHADRASAMANTA AH! (7) 

OM MUNE KRIM SVAHA! 

om MUNE HOM TRUM SVAHA; 

om MUNE SRUM SVAHA! 

om MUNE PRAM SVAHA; 

OM MUNE KS AM SVAHA; 

OM MUNE YE SVAHA! (8) 

OM EHYEHI BHAGAVAN MAHAKARUNIKA DRSYA HOH SAMAYAS TVAM! 
JAH HOM VAM HOH; (9) 
OM AH HOM SVAHA! 

VA VA VA VA VA; 

JRA JRA JRA JRA JRA: 

SA SA SA SA SA! 


MA MA MA MA ma! 
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YA YA YA YA YA} 


a 
om AH HOM SVAHA! [10] 


4 
OM ye-shes rgyel-po sku-gsung-thugs! 


yon-tan ‘phrin-las rmad-po-che'! 
5 6 
Ca-nyid-du-ni mnyam-sbyor-bas! 
7 
Phyag-rgya chen-pc bdag-sbyor-cig' 


OM VAJRA SAMAYA HOM! 
OM VAJRA SAMAYAS TVAM! 


OM VAJRA SAMAYA HOH! 


JAH HOM VAM HOH! {11] 


~2hes-brjod-pas' gesung-gi akyil—-'khor "di-dag-zic! "Jig-rten 
8 
drug-gi phyogs-beu thams-cad-du Khyab-par grags-so} rab-tu 
grags-so' kKun-tu grags-so'! [12) 
de-nas beom-ldan-'das byed-psa-po rdo-rje-dang'! bya-ba-mo rdo-rje 
9 


gnyis-su med-pa'i akytl-'"khor-la thim-par mazad-do! 


10 11 
de-nase phyogs-beu Guae-bz2hi'i de-bzhin gshegs-pa thams-cad-kyi 


bdag-nyid chen-pos bdag-nvyvia chen-po'i ye-shes-dang byin-bsdu-ba 
1? 
zZhes-bya-ba ‘ai sku-dang gsung-aeng thugs rdo-rje 8gyu-"*phrul 


dra-ba-las Phyung-ngo! [23] 


OM MAHASONYATAIRNANA VAJRASVABHAVATMAKO/HAM' 
OM MAHADARSAJRANA VAJRASVABHAVATMAKO/HAM | 
OM MAHAPRATYAVEKSANAJRANA VAJRASVABHAVATMAKO/HAM! 


OM MAHASAMATAJRANA VAJRASVABHAVATMAKO/HAM ' 


OM MAHAKRTYUPASTHANAJRANA VAJRASVABHAVATMAKO/HAM' [14} 


(> 
- 
a] 


nee ao 
4 


HAGATA MAHAKAYA VAJRASVABHAVATMAKO/HAM'! 
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OM SARVATATHAGATA MAHAVAG VAJRASVABHAVATMAKO/HAM!' 
OM SARVATATHAGATA MAHACITTA VAJRASVABHAVATMAKO/HAM ! 
OM SARVATATHAGATA MAHANURAGANA VAJRASVABHAVATMAKO/HAM' 


e 


OM SARVATATHAGATA MAHAPOJA VAJRASVABHAVATMAKO/HAM ! {15} 


13 
-zhes brjod-pas} thim-par-gyur g8al-~-bar-gyur "bar-bar-gyur-to' 
(16] 
14 
e-ma-ho ngo-mtshar rmad-kyi choes? 
15 
rdzogs-pa'i sangs-rgyas kun-gyi gsung: 


sgra-dang ming-tshig kun-las-’das'! 


sna-tshogs sgra-rnams gseal-bar 'byung'! (17) 


gsung-gelig dkyil-'khor yan-lag-ni} 
bsam-gyis mi-khyab kun-tu khyab! 
Sgra-dang ming-tshig so-sor grags' 


thams-cad gsung-g1 phyag-rgya'ti mehog! {18} 


rgyud-mehog sgyu-'phrul dra-ba-las' 


6 
bde-ldan gsung-gi dacn "byung-ba'ang' 
thams-cad padma'i ngang-gyur-na} 
grol-thac lam-dang 'khor-ba'i sera! 

17 


jJi-skad bprjod-kyang geung-mchog-ste! 
theg-pa mtho-dman thamse-cad-dang: 


log~'gro ma-lus thame-cad skad} 
18 
byang-chub rdo-rje't geung-du bedus'! (19) 


bsdus-nyid phyogs-beur rnam-par grags’ 
19 
Bgra-nvid ma-chags ngang-du gesunge'! 
20 
£2ungs-pa-nyid-na brjod-du mea! 
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21 
brjod-med de-nyiad Bena-tshogs sgra' 
22 
kun-la grags-shing so-sor mjal! 
23 
dper-na de-bzhin ebrid-sangas-bzhin' 
7u 
gsung-gcig sgra-yis so-sor go' 
25 
de-ni gsung-mchog rgyal-po yin! {20] 


26 
theg-pa mtho-dman bsam-yas-kyeng' 


de-bzhin-nyid-les ma-gsungs-te' 
27 
gdul-bya'i thabs-su so0-sor thoe! 
: 28 
ji-ltar gsung-rab kun-orjod-kKyang' 
29 
de-pzhin-nyid-kyis TSungsE-psA med! {21] 


yi-ge med-dang rig-pa'i gsung! 
ljags-kKyi rtse-mor ma-phyung-yang! 

30 
thugs-rj2 gaung-gi byin-rlabs-kyis'! 
"gro-don sna-tshogs so-sor geal! {22] 
g8el-nyid gaung-¢gi rdo-rje'i mchog' 

31 
de-bzhin gsung-gi "gro-don-rname'! 
32 


de-b2zhin ngang-las ma-gYos-Kyang! 


@per-na brag-ca'i sgra-bzhin-no! {23} 


G8ang-ba’i snying-po de-kho-na-nyia nges-pa-las akyil-'‘khor 


bsdus-ba-dang geang-sngags-kyl le'u-ste hdun-pa'a'! (2a) 
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Chapter Eignt 


de-nss& de-bzhin gshegse-pa thams-cad-kyis' yan-lag thams-cad 
1 
dkyij-‘khor-du lhun-gyis grub-par byin-gyie rlob-psa zhes-bys-ba 


‘ai ched-du brjod-do! (2) 


2 3 
sgyu-'phrul dra-bas mngon-rdzogs—-pa! 
a 
thams-cac byang-chub mchog-gi rgya' 


gsang-ba de-nyid nges-pa-yi' 
: 5 6 
enying-po'i phyag-rgya *‘da't-dka'to! f2) 


7 
mi-bskyod nyi-ma'ti dkyil yi-ge' 


rin-chen z2la-ba'i dkyil yi-ge' 
inga-gnyis zung-du Sprad-pa-las'! 


sbyar-bas phyeg-rgya 'byung-pa'i rgyu! {3} 


om-dang miim-gnyis rtse-asbyar-te' 
: : § 9 
‘bru-brgyad banol-nas rtse-sprad-pa'! 


rgyal-ba kun-dang mnyam-sbhyor-ba'i'! 
10 
bde-ba chen-po sbyin-pa'i rgya' (a) 


"bru-bzhi sbas-nas thugs-kar bken: 
11 
him~bsgreng rtse-mor rdo-rje ‘par! 
‘ 12 
Zla-brtn) ‘bru-sbas Oril-gsit-zhing'! 
13 
*khril-pa'di tshul-gyis chos-la-brten! (5) 


‘bru-bzhi sbas-nas thugs-ker bkan! 
14 . 
mim-bsgreng rtge-mor drili-gsil ‘par! 


Nyi-ma ‘pbru-inga las-sv "khril! 


15 
btud-de ‘dzum-pa'i mdangs-kyis blta} {6) 
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‘bru-bzhi sbas-nas thugs-kar bkan' 
16 
om-begreng rtse-mor ‘khor-lo ‘bar!? 
zla-brtul ‘bru-sbas dril-geil-zhing'! 
17 18 
‘khril-ba'i tehul-gyis chos-la-brten!' {7} 


‘pru-bzhi sbas-nas thugs-kar bken' 
19 
14m-bsgreng rtse-mor dril-gsil ‘par’ 
20 
nyi-ma *bru-lnga las~aun ‘khrii' 


btud-de ‘dzum-pa'i mdangs-kyis bita! (8) 


‘pru-bzhi sbas-nas thugs-kar bkan! 
21 
Ssvé-bsgreng rtse-mor rin-cen ‘par! 


Zla-brtu) ‘bru-sbar aril-gsil-zhing! 
22 23 
‘knril-pba'i tshul-gyis chos-la vrten! {9] 


‘pru-b2hi sbas-nas thugs-kar bkan' 
2u 
mam-begreng rtse-mor dril-gsil ‘bar! 


Nnyi-ma ‘bru-lnga las-su ‘khril! 


btud-de 'dzum-pa'i mdange-kyis dita! {10) 


"bru-bzhi sbas-nas thugs-kar bkan'! 
25 26 
am-bsgreng rste-mor padma ‘bar! 


Zla-brtul ‘pbru-sbags dril-gsil-zhing'! 


27 
"khril-ba'i tshul-gyis chos-la-brten ' {11) 


‘oru-bzhi sbas-nag thugs-kar bkan! 
78 
p&m-begreng rtse-mor dril-gsil ‘har’! 


N¥yi-ma ‘bru-lnga lag-su *khril! 


btud-de ‘dzum-pa'i mdangs-kyis blita! {12] 
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‘bru-bzhi sabas-nae thugs-kar bkan;: 
29 
h&-bsgreng rtse-mor ral-gri "par! 


Zla-brtul ‘bru-sbas Oril-gsil-zning'! 


30 
‘khril-ba'd tahul-gyis chos-la-brten' (13) 


‘bru-bzhi sbas-nas thugs-kar bkan'! 
31 
tam-bsgreng rtse-mor drii-gsil "bar! 


nyi-ma ‘'bru-Jnga Jas-su ‘'khril! 
btud-de ‘dzum-pa'i mdangs-kyis bite! {14} 


32 
ut-pal klu-shing la-sogs mtshan! 


rin-chen myu-gu ral-gri ‘pbar'! 


33 
Padma dkar-po rdo-rje 'pnar'! 


chos-kyi ‘khor-1lo rin~cen snye' 
@-ugs-mdzesk rin-cen Phreng-ba-dang' 


Pi-vang gar-mkhan mchog-ny1ida-de' 


34 
me-tog "phreng-dang 8Pposg-mchod-ma! 


mar-me byug-pa la-efogs-pa'i! 
m ha] 
las-la "khril-zhing chos-la-brten!' 
36 
dbu-rnams *byo-zhing *"dud-pa'd tsehul! 


Eon€-gi phyaeg-rgya chen-po-bznin! 


37 
Enyis-med dbyings-Kyi NZang-du ‘*khril! {15) 


32a 
Sgo-bzni'd khro-bo'd phyag-rgya-ni' 
39 
nr-mgo gdengs-dang rdo-rje gnon} 
: 40 
thod-sbrul chen-po fnon-pa-dang' 


rdo-rje rgya-gram las-kyige gnon! 
41 
lcoags-kyu ZHhage-pa Bpho-ta ho! 
° 42 
8Zo-bzhir €Nase-pa de-dag-kyang' 


. 


212 


43 
‘dud-tshul ‘khril-ba gong-ma-pbzhin' (16) 


thub-drug phyag-rgya sna-tshogs-te! 
ua 
mdor-bsdus phyag-rgya drug yin-no; 
45 
yum-ni dmigs-mead chos-kyi dbyings' [17] 


kKun-bzang mnyam-b2zhag ye-shes '‘'phro! 
46 
yum-'gyur mnyam-rdzogs padma'i dkyil! (18) 


ez2han-yang phyag-rgya sna-tehogs-te}! 
47 
yang-na de-bzhin gshegs-nyid-dam' 


yang-na rdo-rje thal-mo-nyid! {19} 


Phyag-rgya chen-po'i tahogs-mchog-ni: 
thabs-dang shes-rab-ldan ‘pyor-na'} 

48g 
ma-~bskyod ma-bsgul thems-cad kun} 


Phyag-rgya chen-po'1 ngang-du gnas! (20) 


yan~lag bzhi-beu rtsa-gnyis ldan' (21) 
de-nyid yan-lag 8pros-bdbcag-ste} 


bzhi-beu rtsa-gnyis gsum "phror-'gyur; (22) 


de-ltar ldan-pa'i gtso-mchog-gis: 
rgyal-ba rgyal-mchog de-bzhin-du} 
Deu-gnyia drug-gi ‘od-'phro ‘bar! (23] 


ug 
de-la-sogs-te bsam-mi-kKhyab‘: {2a} 


Phyogs-beu dus-bzhi bsam-yas-su; 


‘dul-ba'i don-rnams B80O-sor ston! [25] 
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theg-pa mtho-dman thama-cad-dang' 


50 
Phyin-ci-log-rnams bsgam-yas-dang!' 
51 
zhi-khro'’i tshogs-chen thame-cad-la’! 
52 
so-sor mthun-byas kun-tu snang! {[26) 
dper-na gar-mkhan-nyid 'dra-ba! 
53 
lus-las ma-bkod sna-tehogs ston! (27) 


mdor-na phyag-rgya thams-cad-ni'! 
54 
*di-zhes gcig-ces brjod-du-med!' 


genyis-dang gsum-du rnam-pear 'phro' 


55 
bsakyod-dang spro-ba'tang Ge-bzhin-nyid! [28] 


56 
mdor-na bsgul-bskyod thans-cad kun; 


Phyag-rgya chen-po'i ngang-du gnas' 


57 
gnas-nyid mi-gnas gnas-pa'ang min; 


de-~skad-dag mchog-nyid-kyis bshad, [29] 


tsang-ba'i Bnying-po de-kho-naé-nyid nges~pa-las yan-lag thams- 


58 


cad dkyil-'khor-du pyin-gyis brlabs-nas phyag-rgya S8pros-pa’i 


le'u-ste brgyad-pa'o!! {[30} 


Chapter Nine 


de-nas de-bzhnin gshegs-pa dgyes-pa chen-pogii rdo-rje gsang-ba'i 


2 
dam-tsnig bkod-pa-la snyomse-par zhugs-nas! ched-du brjod-pa 


brjod-do! {2] 
2hin-tu phra-ba'’i dam-tshig mchog' 
Phyag-rgya chen-po'i Phyag-mthil-du! {2} 


thugea-kyi dkyil-'unor dam-pa-ste! 


4 
sor-ni bzhi-yi tehad-du bya! (3) 


‘bru-Inge spos-inga rin-cen lnga! 


snying-po lnga-dang sman-inga-dang' 
5 
bdud-rtai-inga-nyid rab-banyams-ia' 


rig-pas thig-ni gdab-par-bya! {a] 


6 
lte-ba rtsBibsa-dang ldan-pa-yi' 


rtsibs-b2hi ‘khor-lo mu-khyud-beas' 
7 
gru-chad pozhi-dange gru-bzhi-yi! 
& 
bar-khyams ago-khyud ildan-par-bya'! [5] 


sen-Zlum-tsam-gyi nyi-zla-la' 
tsa-na'i ‘bru-tsam padma'i gdan'! 

9 10 
yungs-‘bru team-gyi yi-ge-las'! 
Phyag-rgya til-‘pru tsam-du pri! [6) 

11 
beoe-hu'i raae-ni sna-tehogse-dang' 

12 
brgyan-'‘phreng btung-dang bro-bas Doskor! 
glu-tshig bro-gar rol-mo-yi'! 
sprin-phung teanogs-kyis rab-tu mehod! 

13 


yum-dang sgo-ma seme-mae-yis'! 


Jj-ltar '‘dod-pa'i las-bzhin mchod! {7) 


dbyihs-dang kha-dog mtshan-ldan-bar'} 
zZhal-du gyur-pa'i me-hbos-1a! 
bza'-btung bro-ba'ti tshogs-rnames-kyis! 


14 
las-bzhi'i mehod-pe rab-tu abyin' {8) 
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khro-bo'i dkyil-'khor de-pzhin-te; 
shin-tu phra-la BbyYangs-pa-yis; 
bsam-yae daz-la'ang de-bzhin-bya! 


rig-pas dpag-pa-tsam du'c! [9] 


mchod-pa'i phyag-rgya chen-po-n1'! 
seme-kyi yid-pzhin Bprin-tshogs-kyig' 


Phyogs-beu thams-caad Bange-rgyas-zhing: 
15 
mnyen-‘jam reg-na bde-ba-yi' 


6na-tshogs rin-po-che-yi ezhi} 
16 
mdzes-par bris-shing 8pras-pa--dang: 


kun-'byung rin-cen Phung-por ‘par: 
7 
dbvibs-legs rdzing~bu bro-mchog breil; 


rin-cen kKhang-pa sna-tshogs-dang' 


réyan-dang dpag-bsam ljon-pa'i tshul! 
18 
glu-dbyangs tshigs-su Dead-pa'i sgra' 
19 20 
bla-re rgyal-mtshan na-bza' gdugs; 


d9-shal dpung-rgyan 8e-mo-da} 
24 22 
bze'-dang btung-ba'i mchog-rnams-dang' 


rang-la mdzes-par brgyan-pa-yi! 


ina-dang lha-mo rdul-snyed-kyis' 


23 
bro-gar la-sogs bsam-yas-kyis' 


Phyogs-becu nam-mkha'i khams bkang-nas'! 
2h 
dky1l1l-‘'khor kun-le rgyas-par dbul! [10] 


Skal-ldan @8al-ba'i khyad-par-gyis' 
25 : 26 
rim-gyis yang-na cig-car-du! 
27 
chos-kyi dbyirgs-dang mnyam-sbyor-zhing! (11) 
28 
Mchod-pa'i phyag-rgya chen-por begom! {12) 
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@88l-ldan-ma'am byin-rlabs-la' 
29 
stong-gsum yungs-*dbru gzhug-tehul-du! 
30 
dbyings-nas dkyil-"*khor spyan-drangs mchod,; 


mnyes-nas grub-pa'i dam-tshig mchog' (13) 


31 
bdag-nyid chen-po mchod-pa-yis} 


Sangs-rgyas dkyil-'khor ma-lus mnyes' 
srid-gsum ‘gro-ba thams-cad-la!' 
dga'-ba chen-pos Khyab-par-'gyur' {18] 


32 
8gyu-'phrul dra-ba brtan-pa-yis} 


Phyogs-beu dus-bzhir sshegs-pa-yi'! 


33 
sangs-rgyas dkyil-'‘khor ma-lus-dang; 


khems-g3aum ‘gro-rnams mngon-du-'‘'gyur! (15) 


lus-ngag-sems-daang chos thams-cad} 
34 
gang-la'ang mi-gnas mi-dmigs-te} 
35 
mig-yor tshul-du sbdyor-ba-yis' 
36 
nam-mkha'-la-ni nam-mkha' bsegom: (16) 


37 


Kun-byas abang-phyug rig-pas "jug! 
38 


de-nas slob-ma gzhug-par-pbya' [17] 
de-nas rigs-kyi bu-mchog des! 
rgyal-srid-dang-ni rang-gi lus; 
bu-dang chung-ma nor-gyi dbyig! 


rab-tu gcee-dang yid-'thad dabul: [18] 
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dbang-phyug liongs-spyod lngas mchod-na!} 
@kyil-‘khor thams-cad mehod-pa yin! 
nye-ba'it dkyil-'‘khor smos-ci-dgos'! 
nyes-pa thams-cad dag-par ‘gyur'! {19] 


39 
dad-brtson brtul-zhugse rab-rtogs-na! 
40 
phan-pa'i dbang-sbyin nus-pa’i dbang' 
a1 
rim-pa-bzhin-du sbyin-par-hya! 


snying-rjes chud-ma-zoge-par gzung' {20} 


42 

yang-na thal-mo rab-bsnol-nas! 
43 
Pnyag-rgya chen-po'i phang-du-ni'! 
ou 

akyii-"khor mdzub-gang tshad-dvu yang' 

is 
mkhas-pae cho-ga Ji-bzhin-pbya' (21) 


b6é 
yang-nAa 8a8-g_zhi rab-mnyam-ja' 

47 
akyil-'khor Khru-gang tshed-a bya! 

4& 
yang~-na lus-gang tehad-du-ste' 
Yang-na lus-ni gsum-gyi tsnadi 

kg 

Phur-bu srad-—pu tshon-phye-dang! 
EOS-rgyan mdzer-pa'i yid-'ong grogse' 
thig-¢gdab cho-ga Phun-sum-tshogs'! 


mkhas-ldan chen-pos begrime-te pya' {22] 


Yang-na khru-ni beu-drug-dang'! 
nNy1-ehu'am nyi-shu-rtse-Ingar bya} 
Pigs-kyi dkyil-'knor ings-rnams bsgom' 


50 
&ku-gesung-thuges-ldan gZugs-kyang dgod' {23} 
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51 
yang-na reyange-grage dcpazg-tshad-dam: 


nam-mkha'i dbyings-ni bsam-yas-par' 


52 
sangs-rgyas dkyil-'khor sna-tshogs bsgom' 
ma-mthong rmongs-la bstan-phyir mtshon; 
kha-dog nyi-shu rtsa-lnga'am: 
ings-yi tshon-gyis bri-bar-bya' 

53 
*dul-ba'i cho-ga bzhin-du dgye! {[2a) 
ting-‘*dzin rol-mo mtha'-yas mchog! 
54 
yi-ge'am brda‘t-am snying-po'am! 
55 
phyag-rgya'am sku-gsung-thugs ldan-par' 
byin-rlabs ya-mtshan rmad-pwu-che} 
56 
‘grub-'gyur s8angs-rgyas kun-gyi dam} 
57 
8a la-sogs-las phyag-rgyar byas} 
rPnam-~grol rim-pa thob-par-'gyur' 
58 
Gag-pa'i ye-shes-kyis ebyangs-pas! 
59 
smos-ci-dgos-te '‘di-nyid yin! (25) 
Phyogs-dus dkyil-'"khor bdag-nyid-che! 
6c 
mi-dmigs thugs-kyi akyil-'khor-las'} 
61 
adkyii-'khor thams-cad 8pyan-drang-ngo'! [26) 


rang-snang dbyer-med akyil-'‘khor-la'! 
‘jJug-pa'i mteshan-nyia mnyam-sbyor-bas'! 
Phyoga-dus kun-nags zshegs-pa-yi; 

62 


bsnyen-pa'ti akyil-‘khor rab-tu rdzogs'! 


nyeé-bar gyur-ba'i dam-tehig mchog! {27} 
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dpag-bsam-shing-dang yid-bzhin-gyi: 
rin-po-che-dang ‘byung-ba kun; 

de-dag rdzas yod-ma-yin-te' 

rang-sems bsod-nams prtan-pa yin' (28) 


63 
ngo-mtshar cho-'‘'phrul rmad-kyi chos! 
64 
gzhan-na yod ‘ongs ma-yin-te: 
65 

thabs-la brtan-pa'i shes-rab-nyid; 

66 
de-lta-bu-yi ngang-du byung' 


shes-rab dbyings-kyi de-bzhin-nyia' 
thabs-kyi phyag-rgyer gyur-pa'i phyir' 


ye-shes-la-ni ye-shes rol! 
67 
ye-shes rol-pa-nyid-kyang gsog' [29] 


68 
rgyal-bda mngon-byung skyob-pa-dang! 
69 

tyin-rlabs ston-pa‘ang de-bzhin-te' 

70 
bya-byed nus~-pa'i gzi-byin-gyis' 

71 
Sgyu-ma rdo-rje btsan-po'i mchog'! [30] 


cho-ga lnga-ni rdzogs-byas-shing' 
yo-byad lnga-ni rdzogs-par ldan;: 


sngags-kyi yan-lag-lnga Trdzogse-pas! 
72 
ma-nyams ‘jJug-la rab-brtson-na' (32) 


Zhag-ni sum-cu pPhrag-drug-gam!' 


bcu-gnyis beu-bzhi bcu-drug-gis;: 
73 
dbang-bsgyur rigs-kyi dam-pa ‘grub; 


de-tshe beu-drug tshun-chad-kyis! 
74 
®ku-lnga lhun-gyis rdzogs-pa-ni' (32) 
75 
ve-shes thig-le de-nyid-la; 
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ye-shes thig-le-nyid snang-ba' 


beam-gyis mi-khyab mtha'-yas mchog! 
76 
phyogs-bcu dus-bzhi mngon-rdzogs-pa'i;: 
77 
zhing-khams rnam-dag beam-yas-dang' 
78 
rgya-dang bral-ba'i gzhal-yas-khang' 
79 
‘khor-1lo'1 rgyan-dang rol-mo'i tehoge! 
80 
dkyil-"khor ma-lus beam-yas kun! 
81 
mthong-nase nye-bar prnyees-pa-dang' 
82 
rgye-chen geung-las don-'‘byung-ba'ang: 


mthun-psa'i ye-shes raeng-snang-bsa'o! (3a) 


ecig-dang du-mar pbdrai-ba-yi! 

mths'-dang dbug-med de-pzhin-nyid! 
sangs-rgyas-kyie-kyang mi-gzigs-te' 
rang-byung ye-eshee gnas-med snang! {(35] 


83 
log-par rtog-brtagr rnam-dag-cing: 


ye-shes dbyings-las mi-gzhen-phyir' 
thugs-rje chen-pos ‘brei-pes-na' 


"gro-drug dus-gnas ma-lus snang {36) 
B84 
bde-ba chen-po'i dkyil-'khor-ne! 


stangse-dbyel gnyis-sam yang-na Inga; 
B45 
byss-te dadég-lden rat-zhugs-na: 
86 
*dod-pea yid-’ong mnyam-par 'gyur' 
87 
skal-ba mnyam-pa‘'i ye-shes-de' 
AB 
enyer-ne nye-bar ‘byung-ba-yi' 


ya-mtshaen chen-po ‘byung-her ngesc; 


10d-med nyams-na Phung-ber ‘gyur! 
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(33) 


-zhes ched-du trjod-doi [37] gsang-ta'i anying-po de-kho-na-nyjia 
89 
nges-Dpa-lag rdo-rje bkod-pa'i gsang-ba'{ dam-tehig-gi le'u-ste 


dgu-pa‘o:; [38) 


Chapter Ten 


1 
de-nas becom-ldan-'das agyes-pa chen-pos rgyal-po ebyin-pa zhes-— 


byva-ba'i ting-nge-'dzin-la snyoms-par zhugs-nas ched-—du brjod-pea 
"41 brjod-do! {2) 


ehes-rab thabs-kyi Phyag-rgya-lags' 
2 
bde-ba'i *bru-tshogs g6e8li-ba'i rgyoun' 
3 4 
rds-rje'ti lam-nas padmar "khyil! 
§ 
rtse-nas betim-zhing aOkyil-'khor begyur! (2] 


6 
nyan-byed "khor-lo'¢ @7hal-yas-si)! 
7 
gcal-be'i thig-le ngo-bo-nyiaq' 
8 

tram-¢zi Phyag-rgya'i tehogs-mchog-las' 

, 9 
rin-cen dkyil-'khor g6al-spro thim' 

10 

TRAM feang-ba ¢gsang-chen e£ang-mehcg-gang' 

a 11 
£e8ang-ba kun-la mnyan-par-bya' 

12 

gf£ane-ba'i don-nyia brtag-pa-lae' 


13 
g2han-du smre-par bya-ba min! {3) 


14 
€eeal-ba'i "knhor-lo'4 £Zzhal-yas-su' 
15 
£eal-ba'i thig-ie'i NZO-bo-nyia! 
yi-ge 'phreng-be"s tshoge-mchog-las' 
16 
Pigea-kyi akyii1-‘khor @6el-spro thim' 


OM dus-gsum rgyel-ba'i eras chen-po! 
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17 
eku-geung-thuge-kyi rdo-rje gzung!} 


rgy@)-ba thams-cad mnyes-mchod-la;} 


28 
rgyal-ba kun-dGang mnyam-par sbyor'! {&] 
leg-pa'i ‘khor-lo'i gznal-yas-su' 

19 
geali-ba'i thig-le'i ngo-bo-nyid; 
20 
hém-gi Phyag-rgya'i tshogs-mchog-lag! 
71 


las-kKy1 dkyil-‘khor gsal-spro thim! 

OM kKhyod-nji rdo-rje las yin-gyis' 
ae: 22 

las-rnams ma-1lus kun-gyia shig} 


Pho-nya mang-po'i ‘du-'phro kun! 


khyod-kyi dgos-pa byed-pa yin' [5] 


smra-byed ‘khor-lo'i gzhal-yas-su! 
geal-ba'i thig-le'i ngo-po-nyia' 
23 
hrftn-yi rhyag-rgya'i tshogs-mchog-las! 
: 2h 
chos-kyi ‘khor-lo gsal-spro thim' 
OM chos-kyi bdud-rtei bla-med-kyias!} 


dad-ldan skyes-bu ngoms-par pbyos' 


rab-‘'bring tha-ma'i blo-can-ia'! 


25 
mthun-par gsang-begrag gzhan-du min! {6] 
26 
bskyod-chen "khor-lo'i gzhal-yae-su' 
27 
geal-ba'i thig-le'i ngo-bo-nyid;: 


28 
hOm om sva Am ha-rnams-las! 


e i . 29 
akyi1-‘knor lnga-dang khro-'phreng bsgom' 


OM phyogs-beru dus-bzhi thame-cad-kyi! 


sku-gsung-thugs-kyi rdo-rje che! 


Okyil-'knor kun-gy1 byed-pa-po! 


akyil-‘*khor kun-gyi sbyin-pa spyod' [7] 


slob-dpon mnyes-par ma-byas-shing! 
30 

adbang-rname thob-par ma-byas-par!} 

nyan-pa la-sogs rtsom-pa-rnams' 


*bras-bu med-cing brliaeg-par ‘gyur' [8) 


31 
dbu-rgyan cod-pan Phreng-be-dang' 


go-cha rgyal-mtshan phyag-rgya-dang! 
gdugs-dang bum-pa bza'-btung-dang' 

32 
snying-po lnga-yis dbang-bskur-na! [9j 


33 
due-'dai phyin-chad rgyal-ba'i sras' 


ngan-song thams-cad med-pa-dang' 
34 
tshe-ring bde-ha Phun-sum-tshogs' 


mtho-ris thar-pa'i pbdag-por *gyur! 


“thes hbrjod--do:{10) gsang-ba'ti anying-po de-kho-na-nyid nges-pa- 


las dbang sbyin-pa'i le'u-ste beu-pato;: [11] 
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Chapter Eleven 


1 
de-nas de-bzhin gesehegs-pa adgyese-pa chen-pos sgyvu-"phrul dra-ba'i 


rgyal-po bsgyur-ba zhes-bya-ba'i ting-nge-'azin-la snyoms-par 


zhugs-nas, ched-du brjod-pa ‘ai brjod-do!} (2) 


rgyu gCig-pa-dang yig-'bru'i tehul} 
2 
byin-gyis brlabs-dang mngon-sum-par! 
3 
rab-tu rtcgs-pa rnam-bzhi-yis} 


thams-cad mngon-rdzogs rgyal-po-che' {2] 


yan-lag dbang-po rnam-snes kun} 
ri 
rnam-smin om-du shes-par bya! 


rdzogs-pa'i dkyil-'khor-nyid-dau bsgom' 


yang-na khro-bo'i dkyil-'khnor bsgom! (3) 


@zugs sgra dri ro reg la-sogs! 
5 
rram-smin mudm-du shes-par bya} 


* 


yum-gy1 dkyitl-'khnor-nyia-du bsgom! 


6 
yang-na Khro-mo'i dkyil-'khor begom! (a) 
f08s-rgyan bza'-btung glu-dang tshig: 
7 
bro-gar tshogs-kyi 8prin-phung-la' 
hum-du shes-pas rab-spyad-na' 
ngo-mtshar ‘byung-ba'i akyil-‘knor mnyes: (5) 
8 
tha-mo klu-mo rigs ngan-mc: 
9 
adbye‘am yarng-na mi-dbye-bar' (6) 
10 
benyen-pa-dang-ni nye-banyen-dang: 
12 
Serub-pa-dang-ni sgrub-chen-po! (7) 
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yum-gyi padma'i dkyil-'knor-du' 
bde-ba thugs-kyvi dkyil-'knor SPro; 
12 
sangs-rgyas eprin-tshogs [dkyil-'khor] ma~-lus-ila} 
13 
dgyes-mnyam mchog-gi s8Ddyin-pas batim! (8) 


14 
sgrub-pa'’i nyi-zla snying-po-de'! 


dkyil-‘khor rdo-rje lee-yis blang: [9] 
mkha'-'gro gsal-'har tsne la-sogs'! 


yYid-bzhin sprin-g¢gyi Ddag-por ‘gyur: {10} 


15 
zhing-gyur mchog-dang mchog-phran-rnams' (11) 
16 17 
nyi-Zle'i steng-du mkhas-pas gzhag; 
nga-rgyal lag-gi '‘du-byea begom: 
hum-du gyur-pas rnam-par-dag'! 
dbyings-su thim-nes Phyag-rgyar ‘tar' 
skur-gyur ‘od-zer 'phro-baa brjid} 
18 
gtsug-tu rnam-par rgyal-bar bsgom} (12) 
ngo-mtshar ngan-'gro thar-pa‘i thabs! (13) 
19 
ye-nas skye-med Ce-bzhin-nyid! 
20 
Sgyu-mar snang-ba mig-yor tshul} 
sDyOor-sgrol bya-ba kun-bdyas-kyang'! 
21 
Tdul-cha tsam-yang bDyas-pa-med! [18&) 


S8nod-beud rgyud-rnamse dag-rtogse-shing'! 
Bnyam-gnyis lhag~pa'i mnyam-gnyis-kyis' 


dkyil-'knor kun-tu bZang-po'i zhing! (15) 
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byed-spyod tshogs-chen gnyis gyur-nas' 
yan-lag ma-nyems yo-byad ldan! 

72 
cho-ga rdzogs-par shes-pa-yi} 
rnaji-"byor tshogs-pa'i akyil-"khor-gyis' 
nges-par legs-pa'i dgos-ps ‘grub’ {16) 

23 
Inga-dang linga-yi Bbyor-ba-yis! 
Zu 

tshom-bu lnga-yi lha-bkod-la! 


khro-bo beu-dang khro-mo bev! 


‘khor-io’?4 tshul-du rnem-par pbsgom!' {17} 


25 
fde-bzhin rigs-dang rdo-rje’i rigs' 


padma'i rigs-te sku-~gsung-thugs' 
26 
khro-bo'i tshogs-dang ldan-pa-yi'! 
27 


tshom-tGu gsum-gyi lha-rnams bsgom! (18) 


rigs-kyi rigs-te rigs-kyi gtso! 


thugs-kyi thugs-te thugs-kyi mchog' 
28 
kKhro-bo'i tehoge-dang ldan-pa-yi! 


tshom-bu gcig-psa'i ina-rnams bsgom! (19) 


29 
khro-bo khro-mo'ti tTshogs chen-po' 
30 
Pho-nya phyag-brnyan bka'-nyan tshoge’ 
313 
ect-bgyi la-s0¢ge tshogs-rname-kyis' 
32 


Angos-grub lae-rnama rdzoge-par-byed'! 


(20) 


rnal-'pbyor sngaegese-'chang [21) angos-grub-ni! 


Mnyam-rdzogs Vhun-grub ngang-gnas-shing! 
33 
SPyOd-pam ci-la'ang thoge-med-pa'i! 


thame-cad ye-nae Abyer-med-pa'o! 
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3a 
rdo-rje‘’i rigs-su thams-cad dkyil:' 
35 
*od-'phro ‘bar-bar rab-tu begom; 


36 
chags-med tshul-gyis bstim-par-bya! 


gnyis-med gyur-nas phyag-rgye che! (22) 


yang-na sku-gsung-thugs nyid-de} 


thams--cad ma-lus sku-gsung-thugs: 


37 
ting-'dzin gsal-‘bar ‘od-zer '‘phro! 


gnyis-med dbyings-kyi ngang-du thim' 


rigs-‘dzin dngos-grub mchog thob-'gyur!} 
38 
aGkyil-'khor ma-lus 'bar-ba ‘grub: 
39 
nyon-mongs sdug-bsngal sel-bar~-mdzad i: 
4o 
rcgo-rje'i rigs-su skye-ba’i gnas! (23) 


sngags-‘chanzg dngoe-grub yang-dag-ni! 
41 
thabds-dang shes-rab thams-cad-kyis' 
42 

akyitl-'khor lInga-dang khro~‘phreng bsgom' 

43 
chags-pa med-pa'i tshul-gyis-ni! 

44 
gnyis-su med-par bstim-par-bya!' 


adngos-grub mchog-gi esnying-po "grub! [2a] 


rnal-*byor thabs-dang shes-rab-kyis! 
aS 
de-bzhin-gshegs-dcang yum-du bsgom! 
46 
sems-dpa’ sems-ma nyid-du bagom;: 


47 
‘od-zer rnam-pa mang-po ‘phro: (25) 


ag . 
80-Bg0'i Bngags-dang phyag-rgya-dang' 


ting-*dzin yang-dag so-sor geal! [26] 
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gnas-dang longs-spyod ci-bde-dang: 


ma-nyams blo-ni rab-ldan-pas: 
4g 
Gang-por dam-nos bzhin-du bya’ 
50 
le-lo sgyid-snyoms-med-pa-yi! 

51 
the-tshom med-par bsgrub-byas-na': 
dkyil-'khor thams-cad 'grub-par 'gyur' 

52 
rdo-rje gsang-mchog dam-pa 'thob! (27) 


53 
bsgrub-pa'li zhag-dang chos-grangs-ni! 


rgyud-las smos-pa bzhin-du bshad' (28 } 


54 
rdo-rje gsang-ba'i tehig-tu'o! 


55 
-zhes de-bzhin gshegs-pa-nyid-la Ge-bzhin gshegs-pa-nyia ched- 
du. gleng-ngo;} geang-ba'i snying-po de-kho-na-nyid nges-pe-las 


tshogs-kyi dkyil-'knor-gyi le'u-ste beu-gcig-pa'o!! [293 


Chapter Twelve 


1 
dé-nas de-pzhin gshegs-pa dgyes-pa chen-pos rol-mo'i sprin rnam- 


bar Spros-te} rgyan bkod-pa‘i ting-nge-'dzin-la snyoms-par 
zhugs-nas ched-du brjod-pa ‘ai brjod-do; {[1) 
2 
8gyu-‘phrul dra-ba'i mngon-rdzogs-pa'i! 
adkyil~"khor Shae ting-nge-'‘dazin' {2] 


4 
bro-gar 'du-'phro'i pPhyag-rgya-yis; 


"dzul-lam nam-mkhar "gro-bar 'gyur'! {3) 
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5 
glu-tehig sgra-yi phyag-regeya-yis' 


choes-kyi dGngos-grub thob-par ‘gyur' (a) 


6 
rgyan-dang bgo-ba'i phyag-rgya-yis'! 


‘par-ba'i rgyal-po thub-med ‘grub! {5} 


7 
bza'-dang btung-ba'i Phyag-rgya-yis' 
8 
yid-bzhin sku-dang bdud-rtsi ‘grub! {6} 


&-li ka&-li'i phyag-rgya-yis' 
thams-cad thams-cad ‘grut-par ‘gyur' {7} 


9 
shes-'jug mtshan-nyid ‘byor-ba'i zungs! 


‘bras-bu smin-byed rgyu-Gang rkyen:! 
nus mthu-can-du gang-gyur-pa' {8) 


rig-‘dzin rgyal-ba'i zZhing-du grags: {9] 


mi-dang lha-dang tehangs-pa-yi! 
10 
S8kye-ba rnam-dag 'dzin-mod-kyang'! [10] 
11 
Khyad-par ga-la gnas-'gyur yin; 


Phe-rol phyin-pa kun-tu rdzogs'! {21) 


thabs-dang shes-rab thabs-kyi mchog; 
i2 
shes-rab mchog-gi mchog-gyur-pa'i: 


Ba-yi khyad-par beu-dang gesum;} 
reyu-'bras khyad-par lhun-gyis rdzogs! (12) 


13 

mMkha’-dkyil dang-ba'i Gbyings nyi-z2la! 

, 14 
ye-shes rgyal-po etangs-dpyal bsagom; 

15 
reyal-ba'i dkyil-'khor thams-cad Kun; 
16 

ma~lue-paer-ni bsegom-par ‘gyur; (213) 
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17 
fdues-bzhi phyogs-beu gang-nas-kysang' 
18 
rdzoge-pa'i sangs-rgyas rnyed mi-‘gyur} 
sems-nyid rdzoges-pa'i sangs-rgyas-te' 
19 
sangR-rgyas gzhan-nas ma-'tshol-zhig! (18) 


20 
akyil-'‘khor kun-tu rab-sbyor-bage' 


aGkyil-"khor thams-cad ‘'grub-par gyur' {15) 
21 
cho-gs ihag-gam ma-tshang-na'ang' 
22 
ekyon-nyid dag-ste nyes-ps-med! (16) 
-ces ched-du brjod-pas rol-mo'i sprin-gyis mnyes-bear gyur-to! 
gsang-ba’i snying-po de-kho-na-nyid nges-pa-lae tsehogs bpsegrub- 


23 
pa'd le'u-ste beu-gnyis-pa'o!) {£417] 


Chapter Thirteen 


1 
Ce-nas phyogs-beu dus-bzhi'ti de-bzhin gshegs-pa sku-dang 9 gaiing- 


2 3 
dang thuge rdo-rje'i dkyil-'khor thams-cad geig-tu 'due-nas 
dgyee-nea chen-poe! chos thame-cad ye-nag rdazoge-pa chen-por 
lhun-gyis grub-pa'i dam-tahitg shin-tu gsang-ba'i snying-po \Neprin 


bkod-ps'i ting-nge-'azin-1le snyome-par zhuge-nas ched-du brjod-pa 


‘di brjod-do! {1) 


mMa-rtogs-pa-dang log-par rtogs! 
Phyogs-rtogs yang-dag-nyia ma-rtogs;} 
‘dul-be dgongs-pa geang-bs-dang ' 


rang-bzhin geang-ba'i don-rname-ni' (2) 
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u 
yi-ge sgra-dtage ming-tshoge-la' 


5 
brten-pa'i tshig-gis rab-mtshon-te! (3) 


6 
khong-nas gab-sbas don *byin-ps! 


ston-pa rdo-rje'i thuge-la gnas' fa} 
7 
akyil-‘khor lden-pa'i aky11-'khor-gyis' 
8 9 
a@kyil-"khor-la-ni dkyil-'khor bsagom! {5) 


a@kyil-'knor dky1il-'khor-las byung-ba! 


thugs-kyi dkyil-'khor dkyil-'khnor mchog} (6) 


gsang-ba'1 thig-le dkyil-‘khor adbyings} (7) 


‘byung-ha shes-rab rige-kyi yum! 
10 
chen-po rigs-kyi de-bzhnin-te! 


Dyang-chub egeme-ni rdo-rje'i tehogs: 
dbang-po yul dus rig-pa rnams! 
kun-tu bZzang-po'i akyil-‘khor-ia! 


11 
bdag-nyid chen-po lhag-pa-yi' 


12 
thugs-kyi ye-shes iIngas bita-zhing'! {8) 
13 
snying-po thig-le mnyam-esdyor-beas! 
bde-ba'i ye-shes rol-mo-yis! 
1a 
ye-shes dgyes-la mchod-pa "bul! 9) 
2ag-pa med-pa'i baod-name-kyis! 
15 
ye-shes Sgyu-ma rang-snang-ha! 
16 17 


rol-mo't 4 akyil-‘khnor mtha'-yas mchog! {10} 
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geang—-ba'ti tThig-le-nyid-kyi abyings! 
de-ni sangs-rgyas Kun-gyi dngos'! {11) 


18 
Phyogs-beu dus-bzhir mngon-rdazoge-na;: 


sku-gseung yon-tan "phrin-las thugs! 


19 
ma-Jus bdag-nyia zhai-mthong-ba! 
20 
dbang-sgyur mchog-nyid dam-pa yin! 


adkyil-*khor-la gnag Okyil-'knhor-nyia'! 
rdzegs-pa'i dakyil-'khor ihun-gyis grub! 
reyan-du dkyil-'khor mae-lus thogs! [12} 


2i 
rdzogs-pa'i dkyil-'khor mnyam-sbyor-las' 


thugae-rje'4 Aakyi}-'khor yongse-kyis 'byung: 
22 
Phyogs-dus dky1i1-'knhor "dul-ba'? mgon! 


Seyu-ma't dkyil-'khor egrol-ba-yig! 


bya-byed med-par akytl-‘khor gspyoa' (213) 


ye-shes rdzogs-pa'i akyil-'khor-1la'! 

23 
thos-beam-sgom-pa'it mnyam-sbyor-gyis! 
2u 
rang-byung kun-ngam lhun-gyie grud' 

25 
"di-ni Sangr-rgyaes thams-cad-kyis'! 


“da'-bar mi-mazaa dem-tehizg mchog! {214} 


26 
Zang-zhig 'di-ila mos-gyur-pa'! 
27 
Sange-rgyas dkyil-'khor thams-cad-kyis' 
Phyogs-dus kun-nas tThams-—cad-d! 
akyil-'khor ma-lus bsnyen-pa-yi! 
nye-ba'i sras-sy Ogongs-par ‘gyur' {18} 
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28 
bskal-pa zhing-gi rdul-anyed-di' 
29 
shin-tu sbyangs-la rab-gnae-shing! 


akyil-"khor ma-lus bsnyen-pa-yi'! 


‘bras~bu gaang-cher ‘di-yin-te' [16] 


‘jig-rten drug-gi phyogs-beu-na! 
‘das-dang da-ltar byung-ba-yi} 


rgyal-ba'i dkyil-'khor ma-lJue-pa! 
30 
brnyee-nas sku-linga lhun-gyis rdzogs: {17} 


31 
byung-cGang ma-'ongs thams-cad kun: 


‘di-yis lhun-eyis ‘grub-par "gyur! (28) 


‘di-ni gsang-chen nges-pa-yi! 


32 
‘brags-bu lam-du gyur-ps yin} {19] 


rgyal-ba'ij dkyij-'khor ma-lus-ia' 


"di-lae geang-ba'i nges-don med} 


33 
btsal-kyang rgyal-bas mi-pbrnyes-so' {20} 


kun-gyi Dhyag-rgye chen-po'i mechog!} 
34 
thos-bsam-bsgom-la rab-sbyanga-pa'i! 
35 
shea-rab mig-ldan-rnams-kyis zung' 


36 
8nod-ldan ngang-tshul bzang-la vbrtan} 

37 
lus-dang longs-spyod g¢tong-is sbyin! [21] 

38 
gzhan-du nam-yang 2byin mi-bya! 
1 § 39 

rmongs-la ‘phyar-bas gal-te byin' 
Aus min-par-ni srog-zad-nas} 

40 
berege-dang sbrebe-par yun-ring gnas'! (22) 
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41 
-zhes de-bzhin gshegs-pa-nyia de-bzhin gshegs-pa-nyid-la ched- 
be 
dus obrjod-do! g@sang-ba'i snying-pc de-kho-na-nyia NZeCL-pa-lags 
43 
shin-tu gsang-be man-ngag-gi (enying-po't) le*u-ste bcu-gsum- 


pa'o,, [23] 


Chapter Fourteen 
1 2 
de-ras de-bzhin gshegs-pa thams-cad-nyid-kyi Okyil-‘khor-la 


dgyes-pa cher-po'i glu-'ai blangs-so: {1} 


OM phyogs-beu dus-bzhi rdzogea-pa-yi: 
ye-shes dkyii-‘khor thig-le che; 
bsod-nams dkyil-'khor sku-yi tshogs'! 


enang-stong thig-le kun-tu rézogs HOH! {2} 


OM rdo-rje bsod-nams thig-le cne'! 

rdo-rje ye-shes akyil~‘khor-ldan' 
3 

rdo-rje sgra-chen mtha‘-yas-pa' 


rdo-rje rgyal-po thig-le-che HOH! [3] 


OM sku-gsung-thugs-kyi rdzogs-pa che; 
yon-tan ‘phrin-las kun-tu rdzogs' 
ye-nas lhun-rdzogs kun-tu bzang; 


‘dus-pa'i tshogs-chen thig-le-che HOH’! [4) 


OM mi-dmiges Sgyu-‘phrul mnyam-pa‘'i dbyings: 

‘ 4 
mtha'-yas kun-nas enéa-tshogs 'phro’ 
Mtha‘-yas kun-nas lhun-gyis thim! 


Sna-tehogs sku-gsung thugs chen-po HOH: [5] 
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OM ~phyoge-beu'i "Jig-rten rdul-snyed-du! 


rgyal-ba'ti don-rnams rdul-phran-snyed' 
5 
sprul-pa rdul-phran beam-yas-kyis'! 
6 
skad-cig yud-la Jlhun-gyis grub HOH! {6] 


OM thams-ced ma-lug eku-gsung-thugs! 
sku-geung-thugs-kyi bdag-nyid-che! 
eku-gsung-thugs-kyis kun-tu khyeb} 


sku-gsung-thuge-kyi thig-le che HOH! {7] 


° 
a 


‘4 
-zhes ched-du Dsgrags-so! esang-ba'i snyving-po de-kho-na-nyid 
8 
nges-pa-las mnyea~pa'i [bstod-pa'i] le'u-ate beu-bzhi-pato'!! 


(8) 


Chapter Fifteen 


de-na= de-bzhin gshege-pa thamea-cad-—kyi bdag-po 8ange-rgyas 
1 

thame-caed-kyi ngo-bo-nyid-kyis khro-bo'{ aky11-'khor-du mngon- 
2 

Par ‘'du-mdzad-de' £2) de ci'i phyir zhe-nai[2) // baag-tu rmongs- 
3 : u 

Pa'i rtog-ps-dang' brtags-pa-la mngon-par zhen-pas! yeang-dag- 

5 
Pa'i lam-dang bral-ba-dag' gab-pa'i gsang-hna ma-rtogs-par ebas-— 


Pa't geang-ba-la mngon-par ‘chel-nas' rgyu-dang ‘'‘bras-bu-la 
6 
rmongs-pas ! [3] srid-pa'i 8a-bon rtsub-mos *phangs-nas'! 
mtshams-~med-pa'i rab-tu tsha-ha'i dmyal-bar skyes-801/, de rab-tu 
*sha-ba'4 sdug-bengal drag-poe gdungs-pa-dang' ‘di-bas gshin-tu 
7 


graeng-yang o4 ms-rung snyam-pa'i mod-la'! rab-tu sbrebs-pa-dang' 


Padma-ltar €ae-pa‘'i sdug-bengal drag-po dag-gise rab-tu  gdunge-pe 
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8 
de-lta-bu‘i sdug-bengal rab-tu tsha-ba la-e0ge-pa brgyad-dang! 
9 10 
shin-tu grang-ba la-soge-pa orgyad-po-dag-tu! *jJig-rten-gyi 
11 


khams brgyud-cing Dskal-pa chen-po Btong-phrag bcu-gnyis-su 
12 


myang-ngo! a) 


de-nas rnam-per smin-pa-de zad-pa-dang' yi-dvags ltogs-pa- 
13 -14 
dang | skom-pa'i sdug-bsngal-gyis nyen-pa-dang: ‘dod-pa'ti 


dngos-po-rnams yid-du mi-'ong-ba-dang'! gdug-cing rtsupd-pa'i 
15 
dngos-po sna-tshoga-su *gyur-ba~-dang yang med-par "gyur-zhing! 
16 
shin-tu ring-cing ekam-pa-dang'! lus~dang yan-lag-dang dbang-po 
17 
mi-'’tshams-par gyur-far bskal-pa chen-po drug-tu BKyes-so} ( 5] 


18 
de-nas las-kyi #grib brtsub-mo'i rnam-par smin-pa-de khad-kyis 
19 

bsrabs-pa-dang'! Bngon-gyi srid-pas mtshams—-sbyar-nas;: yi- 
20 21 

dvags srin-po chen-po rab-tu gdug-pa gtum-po lus-gcig-la mgo 
22 23 

brgya-pa-dang'! Mgo-bo sna-tshogs-dang'! lus brgya~la mgo-bo 


ecig-pa-dang'! jus sna-~tshogs-pa-dang' yan-lag mang-po-dang' 


yan-lag Sna-tsnogs-pa-dang'! gdug-pa'i lag-cha sna-tshogs thogs- 
2u 
Pa, "khor rab-tu mang-po-dang'! "Jigs-pa'i gzugs sna-tshogs- 
25 
dang; "Jige-pa'i nga-ro sna-tshogs sgrogs-pa'! gZugs-dang nga- 
26 
ro-dang! dri-dang kha-rlange-kyis: thams-cad skyi-bung zhes 
27 
byed-pa’ rab-tu  ‘Jigs-pa'i rlung-nag-dang' grang-ba-dang' 
28 29 
tsha-ba'd dbugs-kyis phyogs-bcecu kun-~tu khame ‘khrug-par byed- 
30 
Pa; nad-bzhi brgya-rtsa-bzhig *debs-par byed-pa' myos-shing 
31 32 
Nvyams-par byed-pa'i mthuse' Klu'i ris-dang: lha-ma-yin-gyi 
32 32 32 
P18-dang'! tha'i ris-dang' tehangs-ba'i ris-dang' "od- 
Gc 33 
£8al-dang' dge-rgyas-dang' *bras-bu che-ba man-chad dbang-du 


C8dus-go! (6) 
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34 


d2 sngon bsten-pa'ti atobds-kyis thams-cad mkhyen-pas gzigs-nas 
35 
thugs-rjes ‘'dul-bar gyur-te'! {7} 
36 
de-nas de-bzhin gshegs-pa chne-ba'i rdo-rje bkod-pa'i sgyu- 
af 38 
"phrul dra-ba} ‘jJig-rten drug-g¢t Phyogs-beu't srid-pa = geum- 


gyi bdag-po ‘'dul-ba'ti nga-rgysl chen-po'i gzi-brjid bstan-pa'i 
39 4“o 
phyir? de-bzhin gshegs-pa thams-cad-kyi sku-gsung-thugs rdo- 
uy 
rje'i bdsag-po' beom-ldan-'das dgyes-pa chen-pos khro-ho'j 
42 
rgyal-po'i a@kyil-'khnor-gvi sprin-chen-po rnam-par *"phro-va'li! 


egyu-'phrul drva-ba'i rgyal-po'i ting-nge-'dzin-la snyome-par 


zhugs-te! (8) 


a3 ag 

de-bzhin-nyid-kyi dbyings-nas’ khro-mo dbang-phyug ehen-mo 
4S 

mMngon-du phyung-ate! hi-hi-zhesa d€dgyes-pa'i gzi-mdangs-kyis'! 

46 
rin-cen Padma rgyss-par mdzad-nas' gnyis-su med-per *khril- 
47 
ba'i Agyes-pas thim-nas' {9} byang-chub sems-kyi sprin-las' 


HOM HOM HUM VISVAVAJRA KRODHAJVALA MANDALA PHAT PHAT PHAT 


‘ : F 4g 
HALA HALA HALA Ht! (10) 


-zhes brjod-pas'! ‘jig-rten drug-gi Phyogs-beu mtha'-yas-ps 


kKhyab-par  khro-boli akyil-'khor-gyi tsnogs stong-gsum-gyi ‘jig- 


ag 

rten-tsam' Phyoge-beu'i rdul-phra-mo snyed "thon-par  gyur- 
50 

das; (11) *jie-rten drug-gi phyogs-beu thams-cad gYos! rab- 

51 

tu gYos! kun-tu gYos-so} ‘ur-fur! rab-tu tur-'tur? Kun-tu 

? 51 

Ur~'ur! ehem-chem rab-tu chem-cnem' kun-tu chem-chem-mo' 

| 54 

Shig-esnig! rab-tu  shig-shig' kun-tu shig-shig-go' gtor- 
52 52 51 52 

Stor) reb-tu gtor-gtor' kun-tu gtor-gtor-ro' "Jig- 

53 
Tren drug-gi phyogs-beu'i stong-khamea' thame-cad-na gnas-pea'i 
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dbang che-ba-deng: g¢71-brjid che-ba-dang' mthu che-ba'i dbang- 
5 
phyug chen-po la-sogs-pa thams-cad'! brgyal rab-tu pbrgyal' 
2D 
([kun-tu brgyal]-bar gyur-to! {12) 


de-nas bcom-ldan-‘'das dgyes-pa chen-pe-nyid! *Jigs-byed chen-po 
56 57 
shin-tu rngam-pa 8ky1i-bung-zhes byed-pa'i *Dar-ba chen-po'i 
56 
khrag-'thung sku smug-nag cir-yang ‘gyur-ba dbu-dang rhyag-dang 


zhabs stong-khams-gyi rdul-snyed mtshon-cha Bna-tshogs ‘dzin-pa- 
59 ; 
de dbu-gsum phyag-drug zhabs-bzhir gyur-te! dur-khrod ecnen-por 
60 
dgyes-nas khrag-gi rgya-mtsho'i dkyil-na} Keng-rus chen-po'i 


61 
ri-rab-ky1 steng ‘pbar-ba chen-po'i kliong-gi *khor-lo'4 dkyil-na 


dbang-phyug chen-po-dang' Gur-khrod-kyi bdag-po dregea-pa enen- 
62 63 
po kKhyo-shug-gi gdan-la brkyange-bskums-eu bzhugs-so} (13) 


64 65 
khro-bo'4 dky1li-'khor-gyi sprin-phung de-dag-kyanz! la-la-nj 
66 
dpal khreg-‘thung echen-po {[rdo-rjer) gyur-te shar-phyogs-su 
65 
bzhugs-so! la-la-ni Opel khrag-‘'thung chen-po rin-po-cher gyur-te 
67 
lho-phyoge-su bzhugs-so' Ja-la-ni dpa) = khrag-'thung chen-po 
67 
Padmar gyur-te nub~phyogs-aeau bzhugs-so' la-la-ni aGpal khrag- 
68 
"thung chen-po kiun-tu las-eu gyur-te byang-phyoge-su bzhugs-so} 


de-dag kun-kyang ‘Jjig-pyea chen-po'i cha-lugs-dang' rngam-pa'ti 


69 
Nga-ro-dang' *par-ba'i klong-naea} dbu-gsum pPhyag-drug zhans- 


bzhis! dri-2za-dang' gnod-sbyin-dang': srin-po-dang' gehin-rje 
70 71 
la-sogs-pa khyo-shug-gi gdan byae-pa-la {orkyang-bakume-sv] 
7? 
bZhugs-ao! btsun-mo khrag-'thung chen-mo'4 tsnhogs-[(rnams)-kyang 
73 
80-80'4 sku-lea "khril-na'i tehul-gyis bzhugs-so! {214} 


74 
[rigs-inga'4 he-ru-ka gcig-tu betims-te tbsdus-nas' gcig-gis mang- 
75 
PO 'dul-pa'4 ngo-mshar-te' } (15) 
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76 
de-nas dregs-pa chen-po la-soge-pa gtum-pa’i sems-kyis gdug-pa'i 
77 78 
raézu-"phrul chen-po sna-tshogs bstan-nas;, mgrin gcig-tu gdug- 
79 80 81 
pa'i nga-ros; brilang-po'i gtum-tshig-tu smras-pa; thong- 
82 83 
thong snying-rje'i bdag-po ci de-ltar byed-dam zhes-zer-zhing} 
84 
shin-tu gdug-pa'i sema-kyis khros-nas rngam-mo;, [16] 


de-nas bceom-ldan- ‘daa Ggves-pa chen-po abu-dgu phyag-bco-bdbrgyad 


zhabe-brgyad-du gnas-nes; rngam-pa'ti skad-kyis thugs-rjes ‘dul- 
85 
be'i thabs-Kyiae shin-tu khroes-nas} 


HOM HOM HOM HA HA HA KHAHI KHAHI KHAKI 


-zhes brjod-pae;: (17) adang-phyug chen-po la-soga-pa' eaug-pa 


86 
chen-po'i tshogs Ge-dag-gi snying-dang dbang-po kun phyung: 
87 88 
nang-khrol kun drangs; yan-lag kun bcad-gtubs-nas sha kun zos; 
89 90 
kirag kun ‘thungs-nas rus-pa kun ‘chos-sao! (218} 
de-nag 


HOM HOM HOM BHYOH E ARALI JAH JAH 


-2hep) = brjod-pas;: phyoge-beu'li ‘jig-rten-gyi khams-na nam-mkhe'- 
91 
Gang bDeas-pa yungs-'bru ecig-tsam-du chud-par bedus-so! (19) 


de-nas *byung-po ma-lus-pa‘’i rgyal-po'i yang rgyal-po dregs-pa 


92 
chen-po la-scgs-pa‘ti chung-ma *byung-mo thams-cad-kyi rje-mo’l 
93 
yang rje-mo! Srin-mo chen-mo’i mi'i erin-mo-dang! tshangs-ma- 
dang; *Khrug-mo-dang' Gbang-mo-dang!} ‘jug-sred-mo-dang' gzhon- 
94 
Nu-mo-dang! Gmar-mo-dang! bdud-rtei-mo-dang: zhi-ba-mo-dang! 
95 , 
be-con-mo-dang! ‘srin-mo-dang'! Za-ba-mo-dang! Gga’-ba-mo-dang’ 
96 97 
Ta-ro khrag- 'thung-myos-ma-dang! gcig-pur Spycd-ma-dang: yid- 
"Phrog-ma-dang'! grub-mo-dang,; rlung-mo-dang: gs80d-bDyed-mo- 
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98 99 


dang: me-mo-dang, phag-mo-dang: rgan-byed-mo-dang; sna-chen- 
100 
po-dang, chu lha-mo-dang;, nag-mo chen-mo-dang; ra-mgo dmar- 
101 102 
ser chen-mo-dang: bum-rna engo-nag chen-mo-dang' geus- 


'dzin ser-nag chen-mo la-sogs-pai bran-dang yang-bran-dang; gYog- 
103 
dang yvangz-gYog ‘kKhor-zhing-gi rdul-esnyed-kyang bedus-so; (20) 


de-nas bcom-ldan-'das GAQgyes-pa chen-po dpal Kkhrag-‘thung chen- 
104 105 
pos ‘dul-ba'i thabs-kyis: yang rige-lnga'i ‘jJigs-byea chen- 
106 
por snang-bar byas-nas,; de-dag kun-Kyang dgyes-pas rol-pa'i 
107 108 
dkyil-*khor-gyi sprin ‘byung-ba zhes-bya-ba'i ting-nge-'dzin- 
109 
Ja sBnyoms-par zhugs-nas} (21) eku-dang gsung-dang thugs rdo- 
110 
rje-las *di phyung-ngo!' 


OM AH HOM VAJRA PRAVESA ALALAHOH' [22] 
111 
-zthes brjod-pas} ‘'byung-mo'i rgyal-mo-rnams shin-tu chags-pa'i 


yid gYos-nas;} padma’i dkyil-‘khor sdud-cing rgyas-par gyur-nas! 


Gper-na khab-len-la lcags ‘du-ba'i tahul-du' becom-ldan-'das dgyes- 


ba chen-po dpal khrag-'thung chen-po rdo-rje'i see srin-mo 
chen-mo mi'i srin-mo-dang! dmar-mo-dang: iggreGehnscaace 
fisnpeioeastaans Nnag-Mmo chen-mo-dang: AGmar-ser chen-mo- 
ae sngo~-nag chen-mo-dang;, ser-nag chen-mo-rnams ‘'khril-lo! 


beom-ldan-'das dpal khrag-'thung chen-po de-bzhin gshege-pa'’i sku- 
116 117 
lai tehange-ma-dang! ‘khrug-mo-dang! adbang-mo-dang: 
118 
‘Jug-sred-mo-dang!} gzhon-nu-mo-rname ‘khril-lo} bcom-ldan- ‘das 


dpal khrag-'thung chen-po rin-po-che'i sku-la; bdud-rtsi-mo-dang' 


119 
zhi-bpa-mo-dang' be-con-mo-dang; za-ba-mo-dang: srin-mo-rnans 
"Khril-1o! bcom-ldan-‘'das dpal khrag-'thung chen-po padma'ti sku- 
120 121 
la; Khrag-g¢1 myos-ma-dGang! ecig-pur spyod-ma-dang: yia- 
*Phrog-ma-dang'! erub-mo-dang; rlung-mo-rnams ‘khril-lo; bceom- 
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idan-'d&ss dpal khrag-'thung chen-po kun-tu las-kyi eku-la, me-mo - 
122 123 
dang: phag-mo-dang, rgan-byed-mo-dang' sna-chen-mo-dang; 


ehu-lha-mo-rnams ‘khril-lo! [23] 


de-nas bcom-ldan-'dcas dgyes-pa chen-pco kKhro-bo'i dkyil-'khor de- 


124 
dag-gis; HGM-zhes pbrjod-pas' padma'i dkyil-'khor-kyi tshogs 
. 125 
bedus-nas shin-tu beum-par gyur-to! (24) 
126 
de-nas ' dgyes-te HA-zhes brjod-pas'i byang-chud sems-kyi  sprin- 
127 128 
las; dkar-mo'i tshogs-dang! rkun-mo'i tshogs-dang; rmonge - 
129 
mo'i tshoge-dang': thal-byed-mo'i tehogs-dang' B8pos-mo'i 
tshogs-dang} gtum-mo'i tshogs-dang'! sme-sha-can-gyi tshogs-dang' 
130 
ma-tshogs mati tshogs-snams rang-rang-gi lag-cha-dang' ngo- 
131 
mtshar-dang-bcas-nas ‘thon-to! "thon-nas-kyang ‘bar-ba chen- 
132 133 
po ‘khor-lo'i rtsibs-mchan shar-phyogs-nas 'khor-bar ‘Jjigs- 
134 
pa'i gzugs rang-gi lag-cha-dang-bceas-nas 'khod-do'! {25) 
135 

¢de-nas shin-tu dgyes-nas HE-zhes brjod-pasi 8eng-_gdong chen- 
mo'i tshogs-dang' Stag-gdong chen-mo'i tshogs-dang} vVa-gdong 
chen-mo'i tshogs-dang; kKhyi-gdong chen-mo'i teshogs-dang! bzhad- 


&dong chen-mo'i tshogs-dang'! Kang-Ka'i gdong chen-mo'i tshogs- 
136 
dang} dur-bya'i gdong chen-mo'i tshogs-dang' ‘ug-pa'i gdong 
137 
chen-mo'i tshogs-dang beas-pa-rnams! rang-rang-gi lag-cha-dang 
138 
nZO-mtshar-du chas-nas ‘thon-par gyur-to}! ‘thon-nas-kyang 'bar-~ 


139 
ba chen-po'i ‘khor-lo'i  phyi-rol shar-phyoge-nas "Khor-bar 


Mngam-pa'i mdangs-kyig *khod-do! (26] 
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140 144 
de-nas shin-tu Ggeyes-pas phyogs-beu'4 zhing Ma-lus-par khysab- 


nas PHAT-ces brjod-pas'! rdo-rje sring-'gro-ma'i tshogs-dang' rdo- 


rje gdong-mo'i tshogs-dang' rdo-rje ‘jig-rten-ma'i tehoge-dang! 


142 
rdo-rje ro-langs-ma’i taehogsa-rnams rang-rang-gi 1ag-cha-dang! 
143 
ngo-mtshar-du beas-nag "thon-par gyur-ta'! "thon-nae-kyang 'bar- 
144 145 
batt adkyfl-'‘'khor-gyi sgor shin-tu rngam-pa'i g2zugs-kyie enae- 
eo; [27] 
146 
de-nas dgyee-pa'i sprin-las phyogs-bcu-nas PHAT-cer bDsgrage-pss' 
1k7 F 
thams-cad khros-nas m&a-mo thems-cad-kyang rang-rang-gi genas gaj- 
148 
ba-der yud-tsam-gyis phyin-par pbkye'o! (28) 
149 
de-nas beom-ldan-'das Cgyes-pa chen-po dpal Khrag-'thung chen-po 
150 
de-dag kun thugs-rje chen-po bdud-rtei ‘byung-ba zhes-bya-ba'i 
ting-nge-'dzin-la enyome-par zhugs-nss! Bku-~dang gsung-dang thugs 
151 
rdo-rje-las '‘di-dag Phyung-ngo! 


OM VAJRA MAHAMRTA MAHAKRODHA AM AM AM [29] 


‘ 


-zhes brjod-pas'! dbang-phyug chen-po Ja-sogs-pa thams-cad! beom- 
15? 
ldan-'das khro-bo chen-po de-dag-gi  snam-nags bton-to! mi - 
153 154 
&tsang-pa'4 ‘dam-gyi rgya-mtshor chud-pns-las anam-nae u-teu- 
155 156 257. 
gma kro-ddha phyung-nas '‘daam kun 'thunge-te dran-pae  silar- 
. 158 159 
Tnyed-nas! {30} Khro-bo'i akyil-'‘'khor-gyt tehogs de-dag 
160 
thame-cad-kyang dbu dgu-brgya phyag stong-brgyad-brgya'! zhabs 
161 162 
brgyad-brgya! eku ‘bar-ba chen-po'i klong-dkyil-na bzhugs- 


bar mthong-ngo' (31) 
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163 164 
de't dus-esu ‘Jig-rten drug-gi Phyogs-beu'i srid-pa kun-tu 
165 
dregs-pa'i dbang-phynug thams-cad '‘'dnl-ba'ti  thabea sna-tehogs 
146 
bsam-gy1s mi-khyab-par  so-sor Bnang-bas dus-geig-tu btul-jJo! 


[32] 


de-nasp de-dag shin-tu ‘dar-zning bred-pas rab-tu zhum-pa'j nge- 
167 


rog 
‘bange-su-mchi'! *bange-su-mchi ! 


‘bange-su nan-tan ma-orgyiae-nsg! 
168 
mgo-dang lus-ni brgeysr ‘gar-shing'! 
169 
snying yang-'gas-shing gtubs-gyur-cig! 
170 
rul-myage tehig-nase brilag-pa-daang' 


admyaljl-bar litung-nags ‘bod-par-shog' 


171 
-ces *hangs-30 mchi-bar mns8'-bor-nas! akyil-'‘'khor-gyi gdan-du 


Szhag-go; [33] 


172 173 
thams-cad-kyis mgrin geig-tu yang-smras-pa' 


bdag-cag-rname-kyi mehis-brang-dang'! 
174 
m&-dang sring-mo bu-mo-rnams! 


aky11-'knor chen-por pzhes-au gBol} 
175 
dpa't-bho Iha-rje bzhee-eu gsol' 
176 
Ddag-cag 80-80 "khor-beas-kyis'! 
177 
tehoge-kyi dkyil-'knor chen-po ‘'di't' 


ming-tsam ‘dzin-par byed-pa-yang' 
fteue-gi nor-bu *bar-ba-ltar' 
£YO-sgyu-med-cing guUsB-ldan-pa'i' 


178 
sems-kyis blangs-te Spyi-bo-yi; 


179 
&teug-tu bzhag-ate bkur-bar bgyti! 
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de-yi dgos-pa ci-yang-rung;: 


180 
ma-lus rd2ogs-par bdag-cag bsegrub: (38) 
gal-te dpa'-bo'i spyan-snga ‘dir! 
181 
smras-pa bzhin-du ma-bsgrubs-na' 
182 
bdag-cag-rname-kyi mgo lus enying} 
183 184 
bkas-gtubs dum-bur rul-bar mchi! 
-zhes smras-go! {35) 
485 
gde-nas de-dag-g¢i chung-ma'i tehogs-dang; ma-dang sring-mo- 
186 
dang, bu-mo'i tehogs thame-cad dkyil-‘khor-du yud-tsam-gyis 
‘ongs-nas! thame-cad-kyis mgrin-gcig-tu smras-pa! 


Sdaeg-cag ‘khor-tshogs thams-cad kun! 

Q@pa'-bo chen-po'i ‘bange-su mchi! 
187 

dpa'-bo chen-pos hdag-cag-la' 


las-kyi dngos~grub stsal-du gsol' 


~zhes-smras-s0;} {[{3€]) 


de-nas bcom-ldan-'das dgyes-pa chen-pos lag-tu rdo-rje byin-nas 
188 
Ming-gi dbang-bekur-te akyil-'khor-gyi phyi-rol-du bkod-do; 


(37) 


8ang-ba'i snying-po de-kho-na-nyia nges-pa-las kKhro-bo rang-bzhin- 
189 
fyi dkyil-‘khor sprin rnem-par spros-pa'i ile'u-ste bco-lnga- 


ba'oi; (38) 
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Chapter Sixteen 


¢de-nas bcom-ldan~'des dgyes-pa chen-pos aky11-'khor-gyi tshogs 


chan-po ‘di-dag dam-tshig-gis grub-par bya-ba'i phyir'! de-bzhin 
af 
gshege-pa khro-bo khrag-'thung chen-po bteun-mo-dang bcas-pa'i 
2 


teshogs de-dag-gi sku-dang g8ung-dang thugs rdo-rje ye-shes rngam- 
ba-las gsung-¢i dkyil-‘khor ‘di-dag Phyung-ngo; [1] 


OM SARVATATHAGATAMAHASRIHERUKA MAHACANDASARVADUSTANTAKA HANA 


a 8 ee 


DAHA PACA HOM HOM HOM PHAT! 


CM VAJRAMAHASRIHERUKA MAHACANDASARVADUSTANTAKA HANA DAHA 


PACA HOM HOM HOM PHAT! 


OM KATNAMAHASRIHERUKA MAHACANDASARVADUSTANTAKA HANA DAHA 


PACA HOM HOM HUM PHAT! 


OM PADMAMAHASRIHERUKA MAHACANDASARVADUSTANTAKA HANA DAHA 


PACA HOM HOM HOM PHAT'! 


OM KARMAMAHASRIHERUKA MAHACANDASARVADUSTANTAKA HANA DAHA 


_ PACA HOM HOM HOM PHAT' 


OM SARVATATHAGATA MAHAKRODHISVARI SARVADUSTAN HOM PHAT;} 


on ° 


OM MAHAVAJRADHARA MAHAKRODHISVARI JVALINI HOM PHAT, 


s » 3 
OM MAHASORYARATNA MAHAKRODHISVARI VIDAMA HOM PHAT; 
s 4 ry . 
OM HRESITASAMANTAPADMA MAHAKRODHISVARI KHAHI HOM PHAT: 
> 


om SARVAMOGHA MAHAKRODHISVARI VISVA HOM PHAT! [2] 
OM VAJRAGAURI HA! 
OM VAJRACAURI HA! 

om VAJRA PRAMOHA HA! 

OM YVAJRA VETALI HA! 


OM VAJRACANDALI HA! 


. eo@e 
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OM VAJRA PUKKASI HA; 
OM VAJRA GHASMARI HA} 


OM VAJRA SMASANI HA; 
. § 
OM VAJRA SIMHAMUKHI HE; 


OM VAJRA VYAGHRAMUKHI HE‘ 
OM VAJRA SRGALAMUKHI HE; 
OM VAJRA SVANAMUKHI HE’ 


OM VAJRA GRDHRAMUKHI HE; 


OM VAJRA KANKAMUKHI HE: 

OM VAJRA KAKAMUKHI HE! 

OM VAJRA ULOKAMUKHI HE! (3] 
7 


OM VAJRA ARYATEJATEN JAH! 
: 8 . 
OM VAJRAMOGHA HOM! 


CM VAJRA LOKA VAM! 


. 9 
OM VAJRA BHASMI VALAYAVATI HOH! {&] 


BHYOH BHYOH BHYOH BHYOH BHYOH BHYOH! 
BHYOH BHYOH BHYOH BHYOH BHYOH BHYOH,; 
BHYOH BHYOH BHYOH BHYOH SHYOH BHYOH! 


BHYOH BHYOH BHYOH BHYOH BHYOH BHYOH;} 
BHYOH BHYOH BHYOH BHYOH! [5] 
. . ‘ 10 
OM RULU RULU RULU HOM; 
EHYEHI ANAYA JAH HOM VAM HOH 
RAM: [6] 

A ii 
OM VAJRA KRODHA SAMAYA HOM; {7] 

i2 
OM khro-la kKhros-bas zhi-mdzad-pa' 
thugs-rje khro-dpal rngam-pa'i tshogs! 
13 

‘bar-ba'i byin-rlabs rmad-po-che! 


247 


14 
da-nyid-du-ni bdag-la staol;: 


OM VAJRA KRODHA SAMAYAS TVAM;! 


OM VAJRA KRODHA SAMAYA PHAT! 


: ~15 
OM VAJRA KRODHA SAMAYA HOH! (8) 
ALI ULI TALI TAPALI! 
16 
DAMSTRAGANARAUDRA! 
KHARAM YOGINI KHAHI HCH! 
17 F 
HOM HA HE PHAT! {9} 
18 19 
-ces brjod-pas ‘jig-rten drug-gi Phyogs-bcu thams-ced tarhig! 
20 
reab-tu tahig} Kun-tu f{rab-tu) tshig-go'! "bar; rab-tu 'bar! 
21 22 


kun-tu {rab-tu)} 'bar-ro! thams-cad-du "par-ba'i dkyil-'khor- 
22 
gyi tehogs-kyis gang rab-tu gang! kun-tu gang-bar gyur-to} [10] 


geang-ba'i snyineg-po de-kKho-na-nyid nges-pa-las khro-bo'i tsahogs 
24 
chen-po'i1 gsung-gi dkyil-'khor spros-pa'i le'u-ste bcu-drug- 


pa'o:; {11]) 
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Chapter Seventeen 


de-nagz bcecom-ldan-'‘das dgyes-pa chen-pos' de-dag-gi a@kyii-'khnor 
pstan-ype'i phyir ched-du brjod-ba ‘dai brjod-do' {1) 


1 
*bar-ba'ti dkyil-‘'khor rtsibs bzhi-ps! 
2 3 
gru-chad b2hi-yvyis rnam-par brgyan} 


geru-b7n1 sgo-khyud nzhni-dang idan! 
a 
‘pbar-ba'i bar-'khyams gnyis-kyie mdzee! {2} 


5 
thod-sbru) sna-tshogs nyi-mas brjida' 
6 
‘par-ba'’i ‘phro-ba mang-po ‘khrug! {3] 


khyu-mchog ma-he gzig-dang stag’ 
7 
gtum-pa dom-gyvi sper-bas-ni! 
8 
abang-phyug tha-chen la-sogs zung'! (4) 


smug-nag sngo-nag ser-nag-dang' 


dmar-nag ljang-nag ‘jitgea-pati eku' 


9 
dbu-gsum phyag-drug zhabs-bzhir bgrad! [5] 


10 
ko-rlon gos-ni sane-tshoge gyon! 
41 
rngam-pa'i sgrs-chen ‘jigs-par sgrogs’ 
12 
sbhbrul-dang thod-'phreng nyi-zlea'ti chas! [6) 


stong-gi ‘jig-rten ‘"khnor-yug beas'! 
13 
rdo-rje dung-chen gang-ba-dang' 


re)-gri dgra-eta gehol la-soge; 
14 
rang-¢i lag-cha sna-tshogs-bsnams' 


dbteun-mo ‘Jigs-pa'i taenogs-dang ‘khril! {7]) 
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gnas-dang yul-gyi phyag-rgya-dang' 
15 
sgo-bzhi'i phyag-rgyas rab-mdzes-shing' {8] 


16 
6@las-dang byi-mo bran-mo'i tahogs! 


ben-gnyis-dang-ni brgyad-kyisa mdzes'! 
rang-gi stan-dang lag-cha-dang' 


ci-bgyi zhea-ni chas-te gnas' {9] 


-zhes brjod-pas'! *jig-rten drug-gi phyogs-bcu thams-cad-41 ‘bar- 
17 

ba'1 dkyil-*khor kun-tu gsal-bar gyur-to! {10] gsang-ha'i 

snying-po de-kho-na-nyid nges-pa-las khro-ho’i dGky1tl-'khor beatan- 


pa'i Je’u-ste beu-bdun-pa'to'! (11) 


Chapter Eighteen 


de-nas becom-ldan-‘'dags dgyes-pa chen-pos mnyes-pa’i mchod-pa chen- 
Po ‘di ched-du brjod-do'! {1} 


1 
de-la mechod-asabyin dam-pa-ni! 

2 
thog-—-mar bdag-nyid rtog-goms begral! 


de-nae gnyis-med blo-yie-ni'! 
3 
blo-ngaen ‘jig-rten snying-re-rje’ 


enyis-sn med-par bsgral-bar bya'o’ {2} 
4 
*khril-ba’i1 mchod-chen mnyam-ebyor-bas'! 
bdag-nyid mnyes-pas mnyee-par bya! [3) 
5 


mnyam-pa'i sgrub-rdzags chen-po-dag'! 


bdeg-dang mnyam-pa’ i tehoge-la ‘pul! [&} 
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bza’-dang bea’-dang btung-dang bdgo' 
longs-spyod lnga-ldan thame-cad-ni' [5] 


dkyil-‘'khor-le-ni dkyil-"khor thim' [6] 


6 
phyogs-bheu daus-bzhir gshegs-pa-yi'! 
7 
bde-gshegs yon-tan rmad-po-che' 
8 
gzhan-nas yod-pa ma-yin-na! 
Iha-srin la-sogs smos-ci-dgos; {7 ] 


rnal-*byor las-su rung-rnams-kyis' 
9 
phyag-rgya chen-po rdzogs-'gyur-zhing! 
10 
gsal-ba‘ti yid-gnyis med-pa-na' 


dkyil-‘khor chen-po ‘bar-bar ‘gyur' [8]j 
11 
~zhes brjod-pss! mnyes-pa’i mchod-pa chen-poe "jig-rten drug- 
gi phyogs-bev thame-cad khyab-par 9 gyur-to! {9} gsane-ba'i 
Snying-po de-kho-na-nyid nges-pa-lags mchod-sbyin dam-pa batan- 


pa'i le'u-ete beo-brgyad-pato!! [10] 


Chapter Nineteen 


J 
fe-nae beom-ldan-—'daa dgyes-pa chen-pos Bngage-'chang-rnams faon- 


yod-par bya-ba'i phyir Gam-tshig chen-po ‘di ched-du orjed-do'! 


{1} 


2 
bla-med theg-par rab-nges-nsa} 


43 
nyon-mongs las-rnams kun-spyad-kyang! 
4 
byas-le mi-gsog tshogs "gyur-te! 


tshul-khrime sdom-pa phun-esum-tahogs! {2} 
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5 
bla-med mchog-gi dam-tashig-tu; 


"dul-ba'i dbang-gis tahul-khrims-—dang:;} 
jJi-snyed sdom-pa bean-yas-pa: 
ma-lus kun-‘dus rnam-par dagi {3] 


yod-med siucewtade mi-dmigs-shing. 
sgyu-ma aie gae lta-bu'i tshul: 
erog-med srog-kyang gcod-du eae 

srog-dang peeen log-rtog-tsam, (4) 


10 
pden-pa gnyis-kar dbyer-med-pas! 
11 
"phrul-dga'i tshul-de tha-dad min! 


gzhan-dang ma-byin med-pa'i phyir, 
12 
blangs-med thams-cad-nyid-ky1i dbyings: 


13 

chos-rnams sgyu-ma lta-bu-la; 
14 
Ming-dang tahig-tu bdtagse-pa rdzun;} 
15 
tadzun-nyid-la-ni rdzun-aspyod-pa; 
16 

rdzun-zhes btaga-tsam yod-ma-yin, [6] 


ma-chage-pa-la chags-pa-dang; 


chags-pa-nyid-na chags-pa-med; 
17 
de-ni chags-mchog rgyal-po-ste;} 


shin-tu chags-pa chen-po yin! (7) 


18 
Dla-med mi-spang bla-ma bkur: 
19 
Sngags-dang phyag-rgya rgyun mi-gcod! 


yang-dGag lam-du zrhugs-la byams: 


20 
gsang-ba‘'i don phyir smra mi-bye; 
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{5] 


‘gdi-ni rtea-ba inga-rnanme-te; 
21 
gsgrub-dang berung-ba'i Gam-tshig mchogi (8) 


22 
gti-mug chags-dang zhe-sdang-dang, 

23 
nga-rgyval phrag-dog mi-spang-ngo: (9) 


Gkar-rteai dmar-rtai dri-she chen; 


24 
dag-pa'i snod-pas [bcud/ chu) mi-dor-ro;: 
25 
yan-lag becu-yi dam-tshig-ste: 
26 
ye-nas dag-mnyam rtogs-pas spyad; {20) 


27 
berung-zhing sgrud-pa'i dam-tehig inga;: 


rtsa-be yin-te rigs-med ‘gyur! (11] 


28 
mi-spang mi-dor inga-gnyis-ni; 


yan-lag dam-tshig ‘Jda'-dka'o! (12) 


29 
mnyam-la mnyam-par sbyor-ba-yi! 

30 
mnyam-pa'i dam-tshig-la gnas-na;: 


mnyam-rdzogs chen-po theb-‘gyur-bas; 
31 
"das-na sange-rgyas ma-yin-no; £13] 


32 
rtsa-be nyems-pa'i phyal-ba-dag; 


sso-la nye-bdar mi-brtson-dang: 


33 
skad-cig yud-team smra ma-byed: 


38 
nyams-gyur nyes-pa brjod mi-lang! {(18&) 


rtsa-ba'i dam-tehig sameeudesnes 
Sgrub-pa thams-cad log-par ee ed 
yid-du ea sna-tshogs-pa‘'i; 
‘pras-bu mi-'dod bzhin-du feu i15) 
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38 
yan-lag dan-tshig nyams-gyur-na' 


*bras-bu med-cing ngan-song ltung; {16} 


dam-tshig-rnems-ni rdo-rje che’ 


Bangs-rgyas kun-gyi bdag-nyid yin' {17} 


rtsa-ba'i dam-tshig inga-la-ni! 


ecig-la'ang gnyis-dang pbeu-phrag gsum! £18) 


yan-lag dam-tshig inga-gnyis-la' 


ecig-la'ang bcu-phrag gnyis-su adbye! {19] 


dam-tshig ‘di-ni rmad-po-che' 

‘jJig-rten darug-di Phyogs-btcu-ne; 
srid-gsum ‘gro-ba ji-snyed-pa' 

rtog-"dul dam-tshig de-snyed spro! £20] 


39 
gzhan-~-yang rgeyal-mchog Kun~bzang-gi! 
Lo 
thams-cad ma-lus pnyag-rgya-yis'! 
41 
&grub-med dam-pa ma-lus ‘grub! 


de-la-sogs-pa mtha'-yas mchog! (211) 


he 
rgyal-ba'i rige-mchog ‘dzin-pa-de' 


43 
‘SJig-rten gtso-dang ‘khor-gyis bkur' (22} 


4a 
dam-pa mchog-dang dam-pa-yis' 
a5 
Sras-dang spun dgongse byin-gyis rlob; (23) 


46 
bde-gshegs-nyid-ky1i Yul-la zhugs: 
47 
‘Jige-mea kun-tu bzang-por Bbyor! (28) 
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ji-bzhin-nyid-dang "dul-ba'i thabs' 
ji-snyed sdom-pa bsam-yas-pea’ 
48g 
ma-lus rnam-dag lhun-gyisa grub! (25) 
Ag 
nyams-na bsekangs-pas rdzogs-pa-dang: 


59 
de-la-sogs-pa mtha'-yas mchog! {26] 


-ces brjod-pas!} Ge-bzhin gshegs-pa-nyid de-bzhin gshegese-pa-nyid- 
51 

la {'dud-par]} ‘dul-bar gyur-to! [27] gsang-ba'i snying-po de- 

kho-na-nyid nges-pa-las dam-tehig-gi le'u-ste beu-agu-pa'o!! 


(28) 


Chapter Twenty 


1 2 
de-nas de-bzhin gehege-pa bcom-ldan- ‘das Agyes-pa chen-pos 


lhun-gyits grub-pa'i dam-tshig byin-gyise rlob-pa znes-bya-ba't 
ting-rnge-'dzin-la snyoms-par zhugs-nas ched-du vbrjod-pa "di 


brjod-do! {2) 


E-yi tshogs-kyi dkyil-‘khor mchog! 


"bar-ba gtum-chen rngam-pa-ia!’ 
3 
khros-pa'i yid-kyis mchod-sbyin-bya! 


Sangs-rgyas bsod-nams sku-yang ‘jig! (2) 
bdud-rtei ilnga' am zas-linga-la! 
& 
mtshan-ma ming-du bDcas-par-bya! 
5 


bkug-nas rdo-rje phur-pas gdab: 


rdul-du byas-nas tshogs-la abul; (3) 
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6 
E-yi tshogs-kyi Qkyi1-'khor-du! 


lu-gu rgyud-du ebret-vdsdame-nags': 
7 
beings-gyur bskyod-naae Phyogs-becur gyYo! 
8 
myos-nas gas-te ‘tshig-par ‘gyur' {&) 


vam-gi tshoge-kyi dkyil-'khor mchog! 
. 9 
*bar-ba g2zi-prijia lhun-chen-le'! 


chags-pa'ti yid-kyig mehod-sbyin-~-tya! 


rdo-rje gsung-yang dbang-du *gyur! {5} 


bdud-rtsi inga'am zas-inga-ia' 
10 
mtshan-ma ming-du beas-par-pbya' 
11 
rdo-rje chags-pa'i phur-pas gadabp; 
1? 
cnags-pa'i tshogs-la thim-par abdul! {6} 


13 
vam-gi tehogs-kyi dkyi)-'knor-au! 
: 14 
lu-gu rgyud-du sbrel-bedams-nas'! 
15 


*gugs-—'gyur rdo-rjetang phyi-bzhin ‘'brang'! 
c1i-'dad de-bzhin *ong-bar-'gyur' [7] 
mMa-~yi tshogs-kyi dadky1il-'khor mehog! 

16 
‘bar-ba ‘'du-'phro gZz1-chen-la' 


dge‘'-pa'ti yid-kyigs mchod-ebyin-bya! 


yon-tan nam-mkha'ti mtha'-dang mnyam' {8} 


bdud-rtsi inga'am zas~inga-la' 


; 17 
(mtshan-ma'i ming-du bdeas-par bya} ] 
18 
yon-tan yid-bzhin gter-dau brtag! 
19 
Mga-rgyal dga'-'phro'i phur-pas gdeb; 
20 
rdo-rje gz1i-brjid ‘pnel-pbar ‘gyur! {9} 


256 


ma-yi tshogs-kyi dkyil-'khor-du' 


21 


lu-gu-rgyud-du sbrel-bsdams bskyod: 
gzi-brjid ‘'bar-ba'i 'pnrul-chen spro! 


yid-bzhin nam-mkha' gang-bar 'gyur' 


ya-yi tshogs-kyi dkyil-'khor mechog} 


esal-ba'i gzi-brjid ‘tsher-ba-la' 
: 23 
dang-ba'i yvid-kyis mchod-asabyin-bya' 
2u 


22 


[10) 


gtum-chen rngam-pa'ang lhan-ner ‘gyur; 


Ddud-rtsi lnga'tam zas-lnga-ila? 


gtum-rngam ‘khrug-pa’i ngo-bor prtag' 
25 

ihan-ner geal-ba'i phur-pas gdab; 
26 

‘bar-ba lhan-ne'i tshogs-la dbul} 


ya-yi teshogs-kyi dadkyil-'‘khor-du! 
27 
lu-gu-rgyud-du sbrel-nas bsdamsa ; 
28 
‘bar-ba lhan-ne'i pbyin-gyis Khyab! 


thams-cad gYo-ba med-par pbyed: (13) 


8las-dang byi-mo bpran-mo'i tshogs} 


lhag-ma'i mchod-sbyin "dod-pa sbyin: 
29 
rang-gi dam-tshig rab-Dsgrage-nasi 
30 


{12) 


gang-'dod las-de byed-par bsgo' (18) 


Sngon-tsahe dpal-chen he-ru-ka' 
Bhin-tu gdug-cing gtum-bag-can: 
thams-cad ma-lus ‘dul-mdzad-pa'i! 


31 
abang-dang byin-rlabs rmad-po-che! 
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(11) 


32 
lha-chen la-sogs dbang-bsdus-nas'! 
33 
‘khor-rnama dbang-phyug slas-su byas! 
34 
Bo-80'§ las-rnamse bskos-pa-de; 


35 
ji-ltar dam-bcecas khas-blangs-pa'i! 


ma-thogs myur-du mngon-par phyung! 


dam-bcas bzhin-du me-byas-na'! 
36 
jJi-ltar dam-besese mna'-bor-ba'it! 
37 
edom-bcas de-las ‘da'-bar ‘'gyur} 
38 
dam-tshig de-las ‘daa-'gyur-na' 
39 
mgo-lus-snying yang tehal-pa pdun, 
Te) 
yva-kea khro-bos gtube-par ‘gyur! 


de-bas rnal-'byor sngage-'chang-gis! 
Ji-ltar teol-ba pzhin-du byos! 


lage-de mngon-du ma-byas-ns'! 
at 
rang-gi mna‘-bor khas-blange-pa't'! 
be 
rul-myage ‘tshig-nas admyal-bar ‘gro! 
43 
rnal-‘byor dam-la gnas gyur-pa'i! 


lae-rname yongs-su bya-ha-dang' 
“i 
‘khor-rname bu-geig bzhin-du skyonge' 


pPhra-men-ma-yang dngoe-grub thob'! 


45 
beol-ha'i las-rname mngon-du byor'! 


“there bsgo'o! (15) 


a6 
khro-bo psgrub-pa'i lags-kyi gteo-bo-ni ‘di yin-no! [16] 


khrag-‘thung chen-po la-soge-pa'i'! 
a7 
bro-gar glu-tehig chen-pos-ni' 
48 
thams-ced thams-cad ci-‘dod-par'! 
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thame-cad thams-cad byed-pa yin! [17) 


4g 
mdzod-ldan chen-mo la-soggs-pa'i' 
50 
bro-gar glu-tahig chen-mos-ni! 
51 
‘du-bar ‘'dod-na ‘du-bar byed' 


‘phel-bar ‘dod-na 'phel-bar byed' 
52 
8PO8-mMmo cnen-mo la-sogs-pa'i' 
53 
bro-gar glu-tshig cher-mos-ni' 


lhan-ner '‘dod-na lhan-ner pbyed' 
rmugs-par ‘dod-na rmugs-par byed' (18) 


54 
seng-gdong chen-mo la-~-sogs-pa'i' 


bro-gar glu-tshig chen-mos-ni'! 
thame-cad kKun-la za-bar pyed! 


rdul-cha tsam-yang med-par pbyed' 
55 
bzhad-gdong chen-mo la-sogs-pa'i: 
56 
bro-gar glu-tshig chen-mog-ni'! 
57 
thame-cad (kun-las) ma-lus ‘pbyin-par pbyed! 


kun-la rab-tu nyams-par pbyed' {19) 


58 
Slas-dang byi-mo bran-mo'i tshogs! 
59 
bro-gar glu-tshig chen-mos-ni'! 
60 
rbad-cing gtang-bar bya-ba-ste'! 


thamse-cad thams-cad byed-pa yin' {20} 


61 
ljon-pa dang-ni lcug-phran tehal! 
62 
Sdong-gcig-dang-ni mes-reg-drung' 
63 
dang-pas dga'-bas chags-pas-dang; 
64 
khros-pas ka-1i rab-tu bya! {22) 
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-zherR brjod-pas' de-bzhin gshegs-pa-nyid-ia de-bzhin eshega-pa- 
65 
nyid sbyong-par gyur-to} [22] gsang-ba'i snying-po de-kho-na- 


nyid ngee-pa-las lhun-gyis grub-pa'ti 'phrin-laes byin-gyis prlob- 
66 
pa zhee-bya-ba'i letu-ste nyi-shu-pa'o'!! [23] 


Cnapter Twenty-One 


1 
de-nas beom-ldan-'‘'das dgyes-pa chen-poti tshnoga-ky1i dkytil-'khor- 
2 
gyis shin-tu rngam-pa’i mdangs-kyis glu-‘'di blangs-so'! {1} 


3 

HOM gtum-chen dus-mtha'i me-ltar ‘bar! 
, o 
'od-zer nyi-ma 'bum-gyi gzi! 

o 
khro-gnyer glog-stong *gyu-ba-hzhin! 

6 

mohe-ba zang-yag za-byed che HOH' {2] 


HOM rngam-pa'i nga-ro ‘pbrug-stong ldir! 
F 7 
gtum-chen ri-rab 'bum-bsnyil skad! 
8g 
8-18 ha-la'i gad-rgyangs che! 
9 


dbyuge-pa'i 'thor-rlung gYeng-ba che'to'! {3) 
HTM khro-bo shes-rab *od-po-che! 

ye-shes dkyil-‘khor kun-tu geal! 

‘bar-ba'i ye-shes kun-tu *joms! 


10 
sna-tehogs ye-shes thig-Je che HOH: ([&) 


HOM khro-bo'i rgyal-po eaeprin chen-po! 
F 11 
kKhros-pa'ti Okyil-‘khor char-chen 'bebs'! 


SkyiJ-'khor yid-pzhin ‘byung-be'i gter! 
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12 


Bna-tshogs khros-pa’i thig-le che HOH! {5] 
13 
HOM bdud-kun-gyi-ni bdud chen-po! 
* 14 
bdnad-kyi wbdud-de pdud-rname "joms} 


"jige-pa'ti tshoga-kyang ‘'jige byed-pa! 
‘jigs-byed chen-po thig-le che HOH! [6] 
15 

HOM rdo-rje brag-chen era-ba-po' 

: 16 17 
rdo-rje chu-bo edud chen-po} 

18 
rdo-rje me-ste '‘'bar-ba che} 
rdo-rje rlung-ete ‘'thor-rlung che HOH! {7] 

19 
-zhee ched-du giu blangs-sa; geang-ba'i sanying-po de-kho-na- 


nyid nges-pa-las khro-bo-la bstod-pa'i le'tu-sate nyi-shu gcig- 


pato;:; {8} 
Chapter Twenty-Two 


de-nas bcom-)dan-'dae dgyes-pa chen-pos de-ozhin gsehegs-pa-nyid- 
5 2 
la gsang-sngegs-kyi rgy4l-po vrtan-par g2ung-ba "di ched-du 


brjod-do! {1) 


Kye-kye 

Phyoge-beu dus-bzhi'i rang-bzhin ‘ai! 
de-bzhin gshege-pa'i ngo-bo-nyida! {2] 
3 
gzung-'dzin spros-la ‘chel-ba-yis! 
rnam-rtog zhugs-pas so-sor eae 


sa-rname khyad-par bkod-pa yang! 


g8ang-ba'i snying-por 'gro-ba'i lam! {‘3) 
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e 
ye-shesa ngo-mtshar wave boeneiies. 
6 
don-du mi-‘gyur yongs ma-geungs; {[8&) 
7 
de-bzhin gshegs-pa thams-cad-kyi |} 
8 
phyag-rgya gsang-chen [{nges-pa) eanying-po ‘di: 
rtogs-nas smra-bar gang-byed-pa; 


de-nyid nga-yin dbang yang-rdzogs: {5]) 


Ge-bzhin gshegs-pa thame-cad-la} 

gsang-ba ‘'di-las gzhan mi-mnga'' 
9 

egro-Gang skur-ba zhi-ba-yvij; 


geang~-ba'i esnying-po de-kho-na|} 


nyid-de nges-pa'i dbyings-nas phyung'! {6) 


Ge€-ni nges-par lung-betan-te; 


sras-ni thugs-las skyes-pa yin} 


10 
8a-rab rig-pa ‘dzin-la gnas; {7] 
-zhes brjod-pas} de-bzhin gshegs-pa thams-cad dbyer-med-par 
11 
dgyes-nas dus-bzhi mnyam-pa-nyid-kyi dbyings' sku-gsung-thugs- 


12 
ky i lhun-stug-po bkod-pa'ti rgyan-nyid-du bzhugs-so' {8) 


g8ang-ba'i enying-po de-kho-na-nyiad nges-pa-las mnyes-pa-dang 
yongs-su bzung-ba'i le'u-sate nyi-shu gnyias-pa'o|!!! {9} 

13 14 
('pnags-pa rtogs-pa'i rgyal-po sgyu-'phrul drva-ba le'u 

15 16 


Stong-phrag brgya-pe-las mtghan-nyid-dang rgyud thame-cad-kyi 


lung-gi spyi de-bzhin gshegs-pa thams-cad-kyi gsang-ba geang-ba'i 


®nying-po de-kho-na-nyid nges-pa-las thams-cad ma-lus-par ‘phrog- 
17 


te *khor-lo bsekor-ba de-dag-gi 'brae-bu'i mchog! ] (10) 
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Annotations for the Tibetan Text 


The Title 


B 220.1 nges-Pa 


Chapter One 


D2.5§5 omits dang. 
E 2a.4 ‘khor-lo khyab-par gsai-ba-la. 
B 220. med-par; C 1.1.7 do.: E 2b.1 med-pas. 


B 220.4 adds dang: C 1.1.7 do. 


B 220.4 mi-~khyab-pa‘i ye-shes;: Cc 1.1.8 do.: D 3.uU do.;: E 2b.3 


do.; F 50.5 -pa...mnga‘t-ba'i suggests both readings; G 76.4 


ao. 


A 2b.4 sbags-pa; B 220.5 spags-pa; E zb.u do; G 76.6 confirms 


10 


11 


12 


13 


14 


15 


16 


17 


‘phags-pa (superior) and spags-pa (permeated). 
B 220.5 sna-~tshogs-pa'i; D 3.5 omits -pa. 

E 2b.4 (gic) chun-'phyangs-dang. 

D 4.2 rang-byung-ba-la; £ 3a.2 do. 

E 3a.2 (gic) brgyan bsam-gyis mi-khyab-par rlubs-pa; 
bklubs-pa. 

D&.2 (gic) sg0-mkhyud-can. 

D4&.3 med-par; E 3a.3 do. 

A Ja.2 -gyi. 

A 3a.4 -dang ldan-pai; C 1.2.4 do. 

B 221.2 adds dang. 

D 4.6 omits dang; E 3b.2 do. 


D 5.3 (gic) mthing-ka. 
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18 
19 
20 
21 
22 
23 
24 
25 
26 
27 
28 
29 
30 
31 
32 
33 
34 


35 


36 


37 


38 


39 


D 5.3. (gic) leb-rgyan. 

D 5.4 (gic) dbyibs-dang. 

D 5.6 omits ‘di-lta-ste. 

A 3b.4 (gic) gong-bu; D 5.6 gang-bu bzhin: E 4a.3 do. 

D 5.6 chen-po'i. 

E 4a.4 snome-pa-dang; F 89.1 bsnam-pa-dang. 

F 89.2 myang-ba-dang. 

A 3b.6 snom-par; B 221.6 mnan-par; F 89.6 mnam-par. 

B 221.6 myang-par. 

B 221.7 mnam-byed-dang: F &9.6 do. 

D 6.2 ma-byung-ba;: E 4&b.1 do.: F 90.4 do. 

F 90.6 ma-nges-pa'i; G 91.3/4 suggests both readings. 

B 221.7ff. omits rdo-rje; C 1.3.2/3 do.; rgvacg-beu-pa,. do. 

C 1.3.3 (sic) ma-yin-ma-dang. 

C 1.3.3 (gic) brjid-kyis. 

E &&.3 bzhug-pa'o. 

B 222.2 adds dang: D 6.6 thugs yon-tan. 
N.B. Sanskrit words including mantras have Many Tibetan 
scribal errors, which have not been noted unless they imply 
alternative meaning. 

B 222.2 omits -kyi and -nyid, distorting metre: C 1.3.5 do.; 
D 6.6 dbang-bsgyur;: E 4b.5 do. 

B 222.3 thugs yon-tan; C 1.3.5 do.; D 6.7 sku-dang gsung-dang 
thugs-dang; E 5a.1 do. 

A 4b.2 omits ldan-pa: C 1.3.6 do. 


E Av. 5ff. breaks up these verses according to Rong-zZom-pa's 


e 
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Chapter Two 

i D 7.2 adde de-bzhin gehegs-pa; E 5a.2 do. 

2 B 222.4 kun-tu bzang-pos; D 7.3 do.; E 5a.3 do. 

3 B 222.4 rdo-rje. 

4 B 222.5 rang-bzhin dbyer-med-pas; C 1.3.8 do.;: D7.u do.; E 
Sa.4 do. 

5 A 54.3 (gic) -kyi;: B 222.7 do.; C 1.4.2 do. 

6 C 1.4.2 (gic) mi-mnyos-so. 

7 A 5a.4 (gic) bzang-mo. 

8 A 5a.5 omits byed-pa-po; B 223.1 do.; Cc 1.4.3 do.; F 102.1 
omits yid. 

§ C 1.4.3 omits -du and -pa. 

10 € 1.4.3 phyogs-beu'i; F 102.2 do.; G 102.4 do. 

11 B 223.1 gsum-nyid: G 102.4 do.; D &.1 (gic) gsum-gnyis:; E 5b.2 do. 

12D 8.2 (gic) Inga-ni: E 5bd.3 do. 

13 & 5b.3 mngon sangs-rgyas; F 103.4 do.; G 103.2 suggests both 
readings. 

14 B 223.2 rgyal-ba'i chos; C 1.4.4 do.: D 8.2 do.; G 103.3 do. 

15 E 5b.3 btsal-bas. 

16 C 1.4.4 mi-mnyes-s0; D 8.3 mi rnyed-do; E 6a.1 do. 

17 B 223.4 na'ang. 

18 B 223.4 na'ang. 

19 A 5b.5 nas; B 223.4 na'ang. 

20 E 6a.1 (gic) kun-gyis gsang. 

21 B 223.5 na'ang; C 1.4.7 do. 

22 B 223.6 na'ang 


“3 A 6a.2 adds Gang: D 8.§ do.; E 6a.3 do. 
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24 B 223.7 omits thams-cad; C 1.5.1 do.; F 107.1 do.; G 111.2 qo. 

25 F 107.4 min-kyang: B min-la; C 1.5.2 do.; D 9.3 (gic) men-la; 
E 6a.5 do.; G 111.6 suggests either kyang or lag. 

26 D 9.4 dbyer-med-na; E 6a.6 do. 

27 D 9.4 rigs; E 68.6 do.; F 108.2 do. 

28 E 6b.1 chen-pog. 

29. C 1.5.3 (sic) bder-gshegs. 

430 A 6b.2 beings-bar bya-ba; B 224.3 do.; C1.5.4 do.: E 6b.2 
bya-ba'ang. 

31 A 6b.2 (gic) -yi; C 1.5.4 do. 

32 B 224.3 mdud-pa dor; C 1.5.4 do.: 0D 9.7 "dud-pa dor; E 6b.3 
do.; however F 110.3 and G 114.2 suggest ‘dor. 


33 Fb 19.1 byang-chub-kyi eems: G 115.3 suggests either. 


Chapter Three 
1 D10.2 chen-po;: E 6b.5 do. 
2 B 224.4 omits -gyis; C 1.5.6 byin-rlabs. 
3 B 224.5 rigs-pa'i. 
4 D 10.3 sku-gsung-thugs: E 6b.5 do. 
5 B 224.6 (gic) anrel-zhi; C 1.5.7 (gic) snrel-zhing: D 10.3 
(gic) snrel-bzhi; E 6b.6 (gic) snel-bzhi. 
6 B 224.6 (pic) re-re. 
7 B 224.6 omits chen-po: C 1.5.7 do. 
8 €C1.5.8 (sic) ‘aus—pa rnam-pzhis. 
9D 10.4 bitam-pa. | 
10 C 1.5.8 pdud prtul-ba-dang. 


11 A 7a.3 bDstan-pa-dang; F 136.3 do.; G 119.6 do. 
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12 


26 


27 


28 
29 
30 
31 


32 


B 224.7 thub-pa; C 2.1.1 do.; D 10.6 do.; E 7a.1 do.; G 120.1 
suggeste both readings. 
D 10.6 omits kun-tu; E 7a.1/2 reads xun gzigs-pa. 
D 10.6 spyad-pa-dang. 
A 7a.6 med-pa. 
E 7a.2 adds don. 
A 7b.1 geunges: C 2.1.3 dao. 
D 11.1 omits ldan-pa; E 746.3 do. 
B 225.2 khyab-pa'i; C 2.1.3 do. 
Cc 2.1.4 (gig) kyis. 
B 225.3 rang sange-rgyas-kyi. 
D 11.3 theg-pa-dang. 
D11.3 -pae. 
D11.4 omits dang: E 7a.5 do. 
B 225.4 *byung-~-ba-dang ‘'dzin-pa-dang: C 2.1.5 do.; D 11.4 
‘byung-bas ‘dzin-pga; E 7a.6 do. 
A 7b.5 *Gogs-pa-dang: G 130.4 do.: D 11.4 (gic) *dog-pa-dang: 
E 7a.6 do.; B 225.5 rtogs-pa-dang: C 2.1.5 do.; PF. 154.6 do. B 
8lso reads ‘phrul-pa-las igic) and C reads ‘'khril-pa-las 
(gic). 
E 7b.1 (gic) inserts line: rang-bzhin-nyid-las nyams-par 
‘gyur; before rang-bzhin-nyid-las nyame-pa-meda'. 

E 7bd.2 (gic) log-par rtogs-pa. 

B 225.7 spyod-de; C 2.1.8 do.; E 7b.2 do. 

D12.1 gerecanaewens E 7b.2 do. 

D 12.2 dag-pa; E 7b.3 do. 


A 8a.6 --yi: D 12.3 do.; E 8a.6 do. 
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33. B 226.2 -gis; C 2.2.1 do. 

30 B (gic) yong mi-‘da'; C 2.2.2 do.; D 12.48 do.; E 7b. do. 

35 D 12.4 ci-’gyur-te 

36 A 8b.3 kKun-tu; D 12.5 do.; E 7b.5 do. 

37 C 2.2.3/4 (gic) rgyu. 

38 A &b.4 med-du btags-pa;: B 226.4 do.;: D 12.4/5 do. F 166.1 ana 
G 139.5/6 confirm ming. 

39 B 226.4 ston-min tshig-la; C 2.2.4 do. 

40 B 226.5 adds ched-du: C 2.2.4/5 do. 

41 B 226.5 adds -dang: C 2.2.5 do.; A 8&8b.6 also omits -dang after 
thugs dang yon-tan. 

42 A JYa.1 (gic) rtogs-las ‘phros; C 2.2.6 ‘'phvo; D 13.1 do. 

43 C 2.2.6 (gic) adds gYo-ba; D 13.2 do. 

44 B 226.7 (gic) sku-gsung thugs-dang yon-tan phrin-las; C 2.2.7 
do. 

45 E &@a.u omits -tu. 


46 D 13.4 dbsb-pati;: E 8a.4 do. 


Cnapter Four 


iC 2.3.1 omits -las. 

22.3.3 A & 

3 D 13.6 pstan-'gyur 

4 D 13.6 'pnra-ba'i 

5 D 13.7 gsal-'gyur-nas; E 8a.7 do. 
6 D 13.7 badus-nas 

7 D 13.7 betan; E 8a.7 do. 


8 Dp 18.1 paetan-'byung 
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18 


19 


20 


21 


C 2.3.4 adds rab-tu: E &b.2 do. 
B 227.5 HOH; G 147.6 do. 
Di1a.3 ni orene es E &8b.3 do. 
C 2.3.6 rgyal-por; E &b.4 do. 
A i10a.3 tshigs; E 8b.4 do. 
A 10a.4 -las; F 186.3 -kyi: G 152.3 do.: D 14.6 mang-tshogs- 
kyis; E 8b. 5/6 do.:; F and G interpret tshogs as sna-tshogs. 
E 8b.6 (gic) phyir-yang. 
C 2.3.8 -yis. 
B 228.1 sems-dpa'; C 2.3.8 do.:;: G 152.5 suggests both 
readings. 
B 228.1 yi-ge'i. 
B 228.2 ngo-mtshar; C 2.4.1 do.; G 183.6 suggests both 
readings. 
B 228.2 ‘gugs-pa; C 2.4.1 do.; G 158.1 do. 
B 228.2 inserts line: A4-ni thcg-mtha' atong-pa-nyid: before 
line beginning tha-ni.. 
A 10b.3 kiianee bans B 228.3 do. 
B 228.3(gBic) snang-bdag-nyid: C 2.4.2 ado. 
C 2.4.3 sgyu-'pnhrul kun-tu-nyid. 
B 228.3ff dra-bas; C 2.4.3 do.; D 15.3/4 do.; E 9a.2/3 do. 
B 228.& lnan-ne-nyid: C 2.4.3 inan-ni-nyid; G 157.3 lham-mer. 
C 2.4.4 tnugs-kyi 'jJigs-byed-pa'o: E 9a.4 ‘jiga-byed-pa'o. 
D 15.5 omits line beginning jJha-ni..: E Qa.4 do. 
D 15.6 ‘$4 ge<pyed- pas: E 9a.4& do. 


E Sa.5 ‘jigs-par byed. 
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31 A 1148.3 dag-pa-yin; B 228.6 do.: C 2.4.6 do.; G 159.1 ao., 
confirming two alternative readings. 

32 C 2.48.6 ‘Jigs-pa. 

33 E 9a.6 stongs-pa. 

34 B 228.6/7 med-pa-ste; C 2.4.6 do.; D 15.7 rtag-med dag-pa- 
ste; E 9a.6 do.; F 200.4 permite both readings. 

35 C 2.4.6 chad-pa‘'ang; G 159.3 suggests both readings. 

36 F 200.6 interprets second thugs as thugs-rije. 

37 E 9b.1 ‘jigs-par byed. 

368 ¢ 2.4.8 (gic) zhig-pa-yi. 

39 B 229.1 ‘dis C 2.4.8 do.; G 160.5 do. 

40 B 229.1 phreng-bas; C 2.4.8 ado. 

41 B 229.2 -kyis; D 16.3 (gic) de-bdag-nyid; E 9.2 do. 

42 B 229.2 sku-dang gsung-dang thugs-dang: C 2.5.1 ado.; F 202.4 
do. 

43°A 11b.3 byung-ngo; C 2.56.1 ado. 

449 Dp 16.4 dges-sprin. 

45 A 11b.3 (gic) sogs; E 9b.3 ado. 

46D 16.4 (gic) smin-drug; E 9b.3 do, 

47 A 11b.4 med-tahogs; D 16.4 do.; C 2.5.2 (gic) mi-tshogs. 

48 D 16.5 rdo-rje'i;: G 163.2 permits both readings. 

49 A 11b.5 a-ho: G 163,5 do.; B 229.4 HOH. 


4 


50 B 229.4 yi-ge. 
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Chapter Five 


1 B 229.5 'khor-lo; C 2.5.3 do. 

2 B 229.6 bdud-rtei; C 2.5.5 do. 

3. C 2.5.5 (gic) dag. 

4 D17.2 omits rtsa-; E 9b.7 do. 

5 B 229.6 cing; C 2.5.5 do.; D 17.2 do.; E 9b.7 do. 

6 C 2.5.5 ‘pyung-ba. 

7 B 229.6 cir-yang: D 17.3 do.; G 174.1 do.; F 210.5 permits both 
readings. 

8 £ 10a.1 (gic) tshig-pa-dang: G 174.5 tehig-par *gyur-ba-dang. 

9 D17.3 (gic) bar-pa'ang; E 10a.1 bar-‘ang. 

10 B 229.7 kKhams-'dt ‘dor-pa-dang: C 2.5.6 khams ‘dir ‘dor-ba- 
dang. 

11 D 17.4 stong-zhing; E 128.6 do. 

12 B 230.1 grol. 

13 D17.5 -gyi: E 10a.2 do. 

14 B 230.1 snang-'byung; D 17.5 mun-las snang-‘byung jgi-b2hin- 

@yi; E 10a.2 do. 

15 B 230.1 ‘gyur-bas: C 2.5.7 do.; FP 213.1 do. 

16 B 230.2 med-cing priag: C 2.5.8 do. 

17 D 17.5 snying-po ‘ai. 

18 B 230.3 dngos-po; PD 17.7 do.: E 10a.4 do.; F 215.5/6 permits 
both readings. 

19° D 17.7 (gic) omits “na and reads med-pas; £ 10a.4/5 do.: F 


216.2 -pa'i. 
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230.3 rtog-pa'i..; C 3.1.1 rtog-pa’i1 dbang-sgyur: Dp 18.1 
o.; E£ 10a.5 do. 

3.1.2 -par; D 18.1 -pa‘ti; E 10a.5 do. 

230.8 *jigs-pas;: C 3.1.2 do.; E 10a.5 ae. 

13a.1 rigs-brgyud: C 3.1.2 do. 

18.2 (gic) omits yang. 

3-1.3 thabs-la thabs-'‘byung. 

230.5 med-la; C 3.1.3 do. 

230.5 rab-bdstan-na; D 18.4/5 do.: £ 10b.1 do.;: Cc 3.1.4 
hyag-rgyas rab-bstan-na. 

230.7 omits dra-ba and ting-nge-'dzin-gyi: 0 18.6 do.: £ 


Ob.2 do.;: C 3.1.5 omits dra-ba. 


Chapter Six 


3.1.6 bdag-nyid chen-po; G 178.6 permits both readings. 

18.7 (gic) dbus-betage-ste; £E 10b.4 do.: F 230.1 {sgras) 
tage-te. 
231.1 lhun-gyis grub. 

3.2.2 bar-khyame-ldan. 

231.3 gYag-na. 

19.3 (gic) sgom-pa-dang. 

19.3 tshoge-dGang. 

19.5 ldan-per gnas; £E 10b.7 do.: G 183.6 do.: F. 234.1 


hul-dang. on 


9 B 231.4 rgyab-na; Cc 3.2.2 Go. 


10 EB 110.1 'joms-pa-ste. 
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11 F 235.5 besee-par gneec. 

12 C 3.2.3 *thing-ka. 

13 E 11a.2 sna-tsnoge-pa. 

18 B 231.5/6 (gic) lhun-stug; D 19.6 do.; B gzi-byin ‘bar: Cc 

3.2.4 do.; E 11a.2 gzi-brjid ldan. 
15 B 231.6 ‘khrigs-pa-ste; C 3.2.4 do.; G 190.2 do; F 282.6 
permits both readings. 

16 A 18a.5 de-bzhin-nyid-las; G 191.8 permite both readings. 

17 OD 20.1 *dul-ba’i phyir: E 1148.4 do.; F 249.1 do. and also 
reads so0-so0 for ma-lue. 

18 A 18a.6 (gic) mi-gyYor. 

19 D 20.1 (gic) tshul-gnyis. 

20 EF 1ia.5 so-sor; F 2489.3 permits thie reading: G 192.4 so- 
so'1. 

21 F 2489.6 (sic) ma-gYos-kyang. 

22 D 20.2 las-‘phro; E 118.5 do. 

23°C 3.2.6 (gic) chu-zla-bzhi. 

28 A 14b.3 snang-bar betan; B 232.1 do.; E 118.6 do. 

25 B 232.1 dge-tshul-rnams-la; D 20.3 do.; E 11a.6 do. 

26 B 232.2 bse-ru'i gzugs; C 3.2.7 do. 

e7 E 118.7 (gic) mchog-na. 

28 D 20.8 sku-yi; E 11a.7 do.; F 251.6 'Jjal-bar; G 194.1 do. 

29 D 20.4 ston-pa'i. 

30 D 20.5 omits this line; E 11.b do. 

31D 20.5 (gic) sku betas-na. 

32 C «(3.3.1 sa-beu'1 rim-gyi ‘byed; £ 11b.1 rims; F 252.5/6 
sbyangs. 


33 G 196.2 thob; D 20.5 yang-dag mthong; E 11b.1 do. 
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34 C 3-3.1/2 longs-spyod zad-med rin-cher gter; D 20.6 longe- 
spyod zad-med rin-chen-te; E 11b.2 do.; F 253.4/5 and 243.4 
gives both readings; G 196.3 prefers rin-chen gter. 

35 D 20.6 (gic) skal-pa. 

36 D 20.6 omits this line; E 1b.2 do. 

37 3 232.5 de-la-sogs-te; C 3.3.2 do.; G 197.4. 

38 OD 20.7 mtha‘~yas mchog: E 11b.2/3 do. 

39 «6C 3.3.3 med-pa. 

40 C 3.3.3 rdo-rje ‘dzin-pa rig-pa'i sku. 

41 D 21.1 (gic) omitsa kun; F 229.1 lnun-gyi/ 256.4 kun-kyang: G 

198.5 kun-kyang. 

42 B 232.6/7 reads geig for -du; C 3.3.4 -eig. 

43 B 232.7 sku-dang gsung-dang thugs; C 3.2.5 do. 

84 C 3.3.6 kun-gyi khyab-med. 

45 A 15b.3 spros; C 3.3.6 do.; G 200.6 do. 


46 B 23.1 omits zhes; © 3.3.6 do. 


Chapter Seven 


1B 233.2 omite -dag; C 3.3.7 do.; E 1248.1 do. 

2D 21.6 PHYAM; E 128.2 do. 

3B 233.7 emits this line. 

4B 233.7 omite OM. 

5 A 16b.2 de-nyia-du-ni: B 224.1 do.:; C 3.4.5 do.: G 218.1 
Permits both readings. 


6B 234.1 -ba'd;: C 3.4.5 do.; E12b.1 do.; F 267.4 permits poth 


readings. 
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7 ¢€ 3.4.5 chen-por; E 12b.1 do.;: F 267.4 & G 218.1 permit both 
readings. 

8 A 16b.4 omits -du; C 3.4.5 do. 

9 E12.a.2 rdo-rje-dang gnyis-med. 

10 A 16b.5 dus-bzni; C 3.4.7 do.; D 23.1 do. 

11 A 16b.6 omits thams-cad; D 23.1 do.; E 12a.2 do. 

12 D 23.1 sku-gsung-thugs-dang rdo-rje'i; E 12b.3 do.; F 268.8 
permits possibility of rdo-rje'i. 

i3 D 23.4 (gic) gyur-to. 

14 C 3.5.3 smad-kyi chos. 

15 A 17e.6 kun-gyis; B 234.6 do. 

16 C 3.5.4 byung-bas; F 272.4 'byung-ba. 

17 B 234.7 gsung-mchog-yin;: C 3.5.5 do. 

18 A 17b.3 rdo-rje; E 17b.3 do. 

19 B 235.1 grags-nyid; C 3.5.5 do.; F 273.3 permits both 
readings. 

20 A 17b.4 gsung-be-nyid-na; B 235.1 do.: C 3.5.5 do. 

21 E 13a.3 (gic) de-ni. 

22 F 273.5 ‘jal: G 221.4 ao. 

¢3.C 3.5.6 sprin-sanga-bzhin; D 24.2 sprod-bsangs-bznin; E 13a.3 
do. 

24 B 235.2 thams-cad go; C 3.5.6 do.; D 24.2 do.; E 138.3 do.:; F 
274.1 permits both readings. 

25 235.2 (mic) 'ai-ni. 

26 C 3.5.7 thame-cad kyang. 


27D 24.3 'dul-ba'i; E 13a.4 do. 
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28 © 3.5.7 geung-ba; E 138.4 geunge-rab. 
29 B 235.3 de-bzhin-nyid-las; ¢ 3.5.7 do. 
30 B 235.3 byin-brlabs-Kyis; £ 13a.5 do. 
31 D 24.4 gsung-gis; E 13a.5 do. 


32 C 3.5.8 de-bzhin-nyid-las; F 276.2 permits both readings. 


Chapter Eight 


1A 18a.2 brlabs-pa; E 13a.5 do. 

2 F 277.3 dra-ba'i; G 225.3 permits both readings. 

3B 234.5 rdzogs-pa'i; C 4.1.2 do.; F 277.4 & G 225.3 permit both 
readings. 

4D 28.7 (gic) rgyu. 

§ C 4.1.2 snying-po; D 24.7 do.; E 13b.1 do. 

6 D 24.7 (gis) dka-ba'o. 

7 £E 130.1 (gic) mi-skyod. 

8D 25.1 bsnol-te; F279.5 do. 

9 A 18b.2 rtse ekrad-pa; C 4.1.4 do.; E 13b.2 do. 

10 D 20.2 ekyed-pa'i rgyu; E 13b.2 bskyved-pa'i rgyu. 

11 A 18b.2 sagreng rtse-mor; E 13b.2 do.; G 228.1 rtse-mo. 

12 £ 13b.3 (atc) zla-btul. 

13.3 235.7 (mic) brtan; E 13b.3 do. 

14 A 18b.6 sgreng: C 4.1.5 do.; D 25.3 do. 

15 C 8.1.5 -ky1. 

146 A 19a.1 sgreng; ¢ 4.1.5 do.:; D 25.3 do. 

17 D 25.4 ‘khrol-pa'i; Z 13b.4 do. 


18 B 236.1 ortan; E 13b.4 do. 
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19 A 19@.2 sgreng: C 4.1.6 do.; D 25.4 do.; F 282.5 omits 
bsgreng. 

20 € 4.1.6 (mic) nya-ma; E 13b.5 do. 

21 A 19a.3 sgreng: C 4.1.7 do.; D 25.5 sva-rtse "par-ba rin-po- 
che; E 13b.5/6 do. 

22 E 13b.6 ‘khrol-ba'i. 

23 B 236.2 brtan; E 13b.6 do. 

2h A 19a.3 sgreng: C 4.1.7 do.; D 25.4. 

25 A 19@.4 sgreng; C 4.1.8; D 25.6. 

26 C 4.1.8 (gic) padmar ‘bar. 

27 B 236.3 brtan; E 144.1 do. 

28 A19a.5 PHYAM-sgreng.; C 4.2.1 do.; E lba.1 do-; D 25.7 
PHYA. 

29 A 198.6 agreng;: C 4.2.2. 

30 D 26.2 brtan; E 14a.2 do. 

31 A 19b.1 sgreng;: C 4.2.2 do. 

32 D 26.3 la-eogs kiu-shing;: E i4a.3 do. 

33 D 26.3 omits this line; £ 18a.4 do. 

34 c 8.2.4 (gic) pos-mchog-dang; F 285.5 spos-mchog-ma. 

35 B 236.7 brtan; D 26. do.; E 14a.5 do. 

36 Cc 4.2.4 ‘byor-zhing; D 26.4 'byol-zhing; E 148.5 do. 

37 E 18a.5 ‘khrol. 

38 8B 236.7 sgo-bzhi; C 4.2.4 do.; D 26.5 do.; E 14a.5 do.i; @G 
232.5. 

39 E 14a.5/6 edocegen enon; F 286.2 permits both readings. 

40 D 26.5 chen-pos; E 14a.6 do. 


81 F 286.3 omits ho. 
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D 26.6 


*‘di-dag-kyang; EF 148.6 do. 


43 F 286.4/5 gong-du bzhin. 


44 


45 
46 
47 
48 
4g 
50 
51 
52 
53 
54 


55 


56 
at 


58 


A 20a. 


1 drug-tu batan;: 


lines here, viz.: 


B 237.2 @cCc 4 


gseg-par dang-ni pi-wang-dang' 


go-cha po-ti rin-chen sgrom} 


me-dang chu-ni rab-tu bstan'! 


B 237.2 gnyis-med; 


C 4.2.6 do. 


.2.6 insert three 


C 4.2.7 (gic) padmo'i dkyil; G 234.2 Go. 


© 26.7 gshegs-nyid-de; E i14b.1 do. 


A 20a.3 ma-sgul;: 


D 27.2 


de-la-sogs-pa. 


B 237.5 thams-cad-dang. 


B 237.5 zhi-khroe; 


c 4.3.2 do.; 


C 4.2.7 do. 


B 237.5 mthun-par kun-tu ston; C 4.3.2 


D 27.4 


F 293 


A 20b 


(gic) ma-god; E 14bd.5 do. 


PDP 27.3 do.; E 14b.4 do. 


*thim-par kun-tu ston. 


-5 gceig-tu; G 239.6 permits both readings. 


-2 de-b2hin-te; C 4.3.3 skyod-dang; D 27.5 spro-ba; 


do. 


-3 SBgul-bskyod; C 4.3.3 (gic) Bgul-bekyed. 


-7 €nas~-pa; C 4.3.3/4 do. 


-7 omits thams-cad; 


C 4.3.4 do. 
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extra 


E 


Chapter Nine 


1 B 237.7 chen-po; C 4.3.5 do.; F 332.3 & G 241.3 permit both 
readings. 

2 A 20b.5 -las. 

3 D 27.7 dam-pa-de; E 15a.1 do.; G 271.4 do. 

uD 28.1 (gic) bzeni-pa'i ched-du bya. 

5 A 218.2 rab-snyam-la; F 334.1 do. 

6 D 28.1 Ildan-pa-la; E 15a.2 do. 

7 A 21a.3 gru-bzhi-pa'ti; E 158.2 gru-bzhi-yis. 

& D 28.2 sgo-ni; E 15a.3 do. 

9 D nyungs-‘bru; E 15a.3 do. 

19 B 238.3 yi-ge-la; C 4.3.7 do. 

11 B 238.3 beos-bu; C 4.3.8 ras-na. 

12 B 238.3 bro-ba'i btung-pas; C 4.3.8 bro-ba'i btul-pas: 0D 

28.3 btung bri-bas; F 15a.3/4 btul-nga bri-bas. 

13 B 238.3 'Jo-ma; C 4.3.8 do.; D 28.3 do.: E 15a.4 do. 

14 B 238.4 mehod-par; C 4.4.1 lam-bzhi'i mehod-par gaats byin. 

15 D 28.6 -yis; E 15a.6 do. 

16D 28.6 spras-pa-yi; E 158.7 do. 

17 E 15a.7 ro-mchog. 

18C 4.4.3 (gic) klu-dbyangs; E 15b.1 tehig-sn. 

19 A 210.5 bla-bre. 

20D 29.1 nam-bza'. 

el D 29.1 btung-dang; E 15b.1 btung. 

F 340.1 ena-tshogs-dang. 


23, C 4.4.5 -yi. 
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E i5b.2 ‘bul. 
E15b.2 (gic) rims-gyie. 
D 29.3 cig-char-du; E 15b.3 do. 
C 4.4.5 mnyam-sbyor-ba'i. 
E 15b.3 sgom. 
B 239.2 ~’brur ‘jJug-tshul-du; C 4.4.6 do.; D 29.3 do.; E 15bd.3 
do. 
B 239.2 sSspyan-drang; C 4.4.6 do.; D 29.4 Go. 
F oe chen-pos. 
Cc 4.4.7 petan-pa-yis; D 29.5 do.;: E 15b.5 do. 
A 22a.5 m&-lus mnyes. 
B 239.4 geng-na'tang mi-gnas mi-dmigs-pa; C 4.4.8 mi-dmigs- 
pa; D 29.6 gang-na'ang ma-gnas mi-dmigs-pa; E i5b.6 ma~-gnas 
mi-dmigs-pa. 
A 224.6 (gic) mi-gYor. 
B 239.4 sgom; E 15b.6 do. 
D 29.7 pig-pa ‘jug; E 15b.6 do. 
D 29.7 'jJug-par bya: E 15b.6 do. 
B 239.6 rab-rtog-nas; C 4.5.2 do. 
F 346.6 dbang-dang. 
F 346.6 omits this line. 
E 16a.2 rab-snol-nas. 
A 22b.5 dbangs-su-ni; F Obang-du-ni; G 271.6 suggests phang. 
A 22b.5 tehad-du yang: C 4.5.3 'dzug-gang; E i6e.2 *dzub-gang 
tshad-du yang: G 272.1 mdzub-gang, permits both readings of 
bya and yang. 
B 239.7 bzhin-du bya; G 272.1. 


C 4.5.4 rab-penyame-ia: D 30.3 do.; E 16a.2 rab-snyome-la. 
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47 D 30.3 taham-du bya; E 1648.3 tsam-du bya. 

48 D 30.3 omits this line. 

19 D 30.4 mtshon-phye-dang. 

50 E 16a.5 lInga-rnams dgongs. 

51 B 240.2 dpag-tshad-tsam; C 4.5.6 do. 

52 C 30.6 ma-lus ggom; E sna-tehogs-esgom. 

53 B 240.2 dgyi: C 4.5.7 dgyes: D 30.6 dge: F 353.2 bri. 

Su A 23a.5 gdan-nam:; D 30.6 do.; E 16a.6 do. 

55 E 16a.6 physg-reys. 

56 F 354.4 -gyis. 

57 8B 240.2 la-sogs-la phyag-rgyas; D 31.1 la-sogs-pa phyag-rgyar 
beas; E 168.7 phyag-rgyar beas; F 354.6 do. 

58 B 240.4 sbyangs-na; C 4.5.8 do. 

59 D 31.1 de-nyid yin. 

60 B 240.4 dkyil-'khor-nas; C 4.5.8 do. 

61 E 16b.1 dGrangs-ngo. 

62 D 31.3 (gic) Bnyen-pa'i. 

63 B 240.6 rmad-po-che; D 31.4 smad-kyi chos; E 16b.3 smad. 

60 B 240.6 gzhan-nas; C 5.1.2 do.; D 31.4 do.: E 16b.3 do. 

65 A 23b.5 brten-pa'i; B 240.6 do: C 5.1.2 do; D 31.4 do. 

66 A 23bd.6 'byung. | 

67 C 5.1.3 (gic) gsol. 

68 A 24a.1 ‘byung; D 31.5 mngon-'byung: E 16b.5 angon-'byung. 

69 B 240.7 byin-briabs; E 16b.5 do. 

70 F 359.6 peickyin mnga'-ba'd. 


71 B 240.7 btsan-po: C 5.1.4 do.; F 360.2 btsan-pa'i. 
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72 B 241.1 rab-brtson-pas; C §.1.5 do.; D 31.7 mnyam-par ‘jug-1a 
rab-brtgon-pas: E 16b.6 do.; F 494 explains the alternative 
readings, -ns and -pa&s. 

73 E 16bd.6 dbang-sgyur. 

74 E 16d 7 grub-pa-ni. 

75 D 32.1 omits de-; E 16b.7 thig-le nyid-la gnas. 

76 D 32.1 rdzogs-pa; E 1748.1 do.; F 364.2 rdzogs-pas. 

17 +B 261.2 bsam-yas-pa; C 5.1.6 do.; G 275.4 beam-pa-dang. 

7&8 OO 32.3 rgyit-dang. 

719 D 32.2 rol-mo-dang: E 178.1 do. 

80 D 32.2 bsam-kun; E 178.1 mthong-bsam Kun. 

81 A 2Ua.6 mnyes; B 241.2 do.: C 5.1.6 do.; B 32.2 do.; E 1748.1; 


however F 364.6 & G 275.6 suggest brnyes. 


io) 


82 A 24b.1 gsung-la don-byung-ba‘ang:; B 241.3 -‘byung-ba; 
5.1.7 do.; D 32.1 do.:; E 17a.2 do.; F 364.6 & G 276.1 
suggest -las don-'byung-ba'’ang. 

83 B 241.4 rtog-rtags;: D 32.3 rtogs-prtags; E 178.3 do.; F 366.5 

rtog-btaga: G 279.5 suggests rtog-brtags. 

84 A 240.3 -la;: D 32.4 -ni; E 17a.4 do.; F 369.4 do. 

85 E 17a.4 rab-bzhugs-na. 

86 B 241.5 ‘dod-pa'i; E 17a.4 do. 

87 A 24bd.4 bskal-pa; C 5.2.1 do.; D 32.5 do. 

88 B 241.4 -yin; C 5.2.1 do. 


85 B 241.6 gsang-ba: D 32.6 do. 
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6 


Chapter Ten 


A 25a.i chen-po; G 281.1 do. 
D 33.1 (gic) ‘bru-sogs. 
c 5.2.4 rdo-rje. 
B 241.7 padmor bskyil; C 5.2.4 do.; D 33.1 padmor "'khnyil; E 
17a.7 do.:; G 290.6 do. 
B 241.7 rtga-nas; D 33.1 ostims-zhing; E i7a8.7 do. 
D 508 (pic) nyan-ched; E 17a.7 do. 

B 22.1 thig-le'i ngo-bo; D 33.2 do.; G 286.1 permits both 
readings. 

D 33.2 TRAM-gyi; E 17a.7 do. 

G 286.2 eens, 

B 242.1 geang-mchog-las; C 5.2.5 dc. 

A 25a.& kun-la'ang. 

D 33.3 bteage-pa-las; E 17b.1 do. 

B 242.2 (gic) bya-bar min; C 5.2.5 smra-pa bya-ba yin; D 33.3 
bya-ba med; E 17b.1 do. 

B 2u2.2 "khor-lo. 

B 242.2 thig-le;: C 5.2.5 do.; G 287.1 permits both readings. 
A 258.6 -‘phro thim; B 282.2 -spro-bstim; C 5.2.6 do. 

B 242.3 (gic) zune: C 5.2.6 do.; E 17b.2 do. 

B 202.3 mnyam-par ‘gyur; C 5.2.6 do. 

B 242.3 thig-le: C §.2.5 do.; G 287.6 permits both readings. 
B 242.3 HOM.; F 373.6 do. 

E 17b.4 ‘ phro-thim. 

D 33.6 kun-byos shig: E 17b.4 do. 


E 170.5 (gic) HRIH-yig. 
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oun B 242.5 (gic) tahogs-kyi dkyil-‘khor; C 5.2.8 do. 

25 B 242.5 mthun-pa'i gsang-bsgrags; C 5.3.1 do.; D 34.1 
‘'thun-par gsang-sgrags: G 289.1 suggests geang-begrag. 

26 34.1 bskyod-byed. 

27 C 5.3.1 (gic) geang-ba'i thig-le. 

28 D 34.1 omits SVA AM. 

29 E 17b.6 sgom. 

36 D 34.3 ma-bdyas-na; E 17b.7 do. 

31 D 34.3 (gic) cod-phan. 

32 E 18a.1 lnga-yi: F 377.4 -yi Abang-bekur-ni; G 285.2 -ni. 

33 B 243.1 (gic) phyin-cad. 


34 B 243.1 bde-skyid. 


Chapter Eleven 


i A 26a.6 chen-po; C §.3.4 do. 

2 D 34.6 mngon-sum-pa; E 184.4 do. 

3 £ 188.4 (gic) rtog-pa. 

bh £ 18a.5 rnam-min; F 3848.4 do. 

5 E£ 188.5 rnam-min; F 385.2 do. 

6 B 243.4 sgom; D 35.1 do.; 1848.6 do. 

7 §B 243.4 sprin-phung-gis; C 5.3.8 do.; F 385.5 permits both 
readings. 

8 A 26bd.5 rig; C 7.3.8 do. 

9 D 35.2 yang-ni: mi-dbyed-bar. 

i0 B 243.5 nye-bsnyen-po; C 5.3.8 do.; D 35.3 do.; £ 188.7 do.; G 


304.5 suggests -dang. F permits both reacings. 
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11 


12 


13 


id 


15 


16 


LF 


18 


19 


20 


21 


22 


23 


24 


25 


26 


27 


28 


29 


30 


C 5.3.8 begrub-pa-dang-ni; Db chen-pos; E 18a.7 bsgrub-pa- 
dang-ni sgrub-chen-pos. 

F 395.5 suggeste dkyil-’kKhor. 

B 243.6 tshnoge-kyl. 

B 243.6 begrub-pa'i nyi-zia'i Akyil-‘*knor-de; © §.4.1 do.; 

D 35.4 begrub-pa'i nyi-zla'i snying-po-de; F 396.1/2 permits 


both readings; G 313.1/2 suggests verzion in text. 


D 35.5 mechog-phran-dangi E18b.2 zhing-‘gyur mechog-phran- 
dang. 
A 27a.2 Gkyil-du; C 5.4.1 Go. 


E 18b.2 bzhag: G 314.3 do. 

B 243.7 rgyal-bsa sgem; C 5.4.3 rgyali-ba begom. 

B 343.7 ye-shes skye-med; C §.4.4 do.; E 18b.3 ye-nas skye- 
nas. | 

A 278.4 mi-gYor; D 35.7 do.; F 400.5 sgyu-mar. 

B 244.1 gos-pa med; cC §.4.4 do.; D 35.7 rdul-bya; £E 18b.u do. 
B 244.2 -yia; C 5.4.65 do.; F 409.5 permits hoth readings. 

D 36.1 Inga-zhing sbyor-ba-yi; E 18b.5 do.; F 410.2 sbyor-ba- 
las. 

D 36.2 Inga-pa’i: E i18b.5/6 do. 

D 36.2 de-bzhin-gshegs-dang;: F 411.4 permits both readings. 

A 27b.3 knro-bo; C 5.4.6 do.; D 36.2 do.. 

D 36.3 gsum-pa'i lha-rnams sgom; £ 18b.7 do. 

A 27b.4 khro-bo; C 5.4.6 do.; D 36.3 do. 

B 2440.4 chen-dang: C 5.4.7 do.:; F 412.2 permits both 
readings. 

A 27b.5 sogs: D 36.4 phyag-bsnyen bka’-nyan; E 198.1 do.; F 


412.3 omits tehoge. 
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31 A 27b.5 ei-bgyis:; C 5.4.7 do. 

32 F 412.4 omits rdzogs-par byed, reading mthar-thug "grub(?). 

33. A 27b.6 Bspyod-pa; B 244.5 thogs-med-pa. 

34 B zuu.5 rdo-rje rigs-su. 

35 D 36.5 ‘par -ba rab-tu sgom; E 198.3 bar-du sgom. 

36 B 244.6 tshul-du; Cc 5.5.1 do.; D 36.5 tshogse-med; E 19a.3 do. 

37 D 36.6 gsal-ba'i; E 19a.3 do. F 414.4 permits both readings. 

38 D 36.7 (gic) grub. 

39 A 28a.4 byed: B 2uu.7 do.: C 5.5.2 do. 

uo B 244.7 rdo-rje rigs-su. 

ti D 37.1 -kyi: E 19a.5 do.; F 415.2 do. 

u2 D 37.12 sgeom; E 1948.5 do. 

43° B 245.1 tshul-gyis-Bu; c 5.5.3 do. 

uh D 37.1 med-pa‘ti gtim-par bya; EF 19a.6 gtim-par bya. 

45 D 37.2 sgom; E 198.6 do. 

46 D 37.2 sgom. 

47 F 416.1: in other versions this line igs inserted after 
chags-pa med-pa‘i tsahul-gyis-ni. 

48 DPD 37.2 so-so; E 19a.6 do. 

tS D 37.3 dang-po: E 19a.7 do.; B 245.2 dang-po dam-mnos: C 6.5.5 a 

50 B 245.2 sgyid-enyom; F 417.2 do. 

51 A 28b.2 bsgrubs-bysas-na; F 417.3 sgrub-byas-na. 

52 B 245.3 thob; C 5.5.6 do.; D 37.4 do.i E 19b.1 do. 

53 A 28b.3 sgrub-pa'i; F 417.4/5 do. 

54 p 37.4 zhes ease E 19b.1 do. 


55 B 245.3 reverses word order nyid...nyid-la;: C 5.5.6 do. 


tt 


19b.2 do.: D 37.5 omits de-bzhin gshege-pa-nyid. 
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Chapter Twelve 


1 D 37.5 chen-pe; E 196.3 do.i F 420.1 permits both readings. 

2 A 28b.6 dra-bas; B 245.4 dra-ba;: C 5.5.8 do. 

33°C 5.5.8 bstan-pa'i. 

Q B 285.5 phyag-rgeya'i ‘'du-‘'phro-yis; C 5.5.8 do.; F 421.2 do. 

5 A 298.2 phyag-rgvas-ni. 

é D 37.7 obrgyan-dang: E 19b.4 do.; F 422.4 omits dang. 

7 A 298.3 phyag-rgeyas-ni. | 

&8 Cc 6.1.1 kun-dang. 

9 B 245.7 gzuge;: C 6.1.2 do. 

10 D 38.2 mod-kyi; E 190.7 do.; F 432.1 permits both readings. 

11 D 38.2 gnés-gyur. 

12 B 246.1 mchog-gyur-ps: F 435.1 do.. also shes-rab mchog-gis. 

13 B38 246.1 dag-pa'ti; C 6.1.4 do.; =E 2048.1 dangs-pa'i: G 306.3 
dvangs-pa'i. 

14 D 38.4 sgom; E 20a.1 do. 

15 B 246.2 mtha'-yas;: cC 6.1.4 do.: F 436.3 reads thams-cad 
Kyang: G 306.4 permits both readings. 

16 bp 38.4 bsgoms-~-par; E 20a.2 do. 

17 D 38.4 (gic) gang-gnas-kyang. 

18 D 38.5 (gic) snyed. 

19 F 437.1/2 gzhan-du; cC 6.1.5 gzhan-na (Bic) mtsho-la-cig; B 
246.2 ma-tshol-cig. 

20 F 437.6 interprets kun-tu as Kun-tu bZang-po. 

21 B 246.3 ma-tehang-yang: C 6.1.5 do.; D 38.6 do.; E 208.3 


Ado.: A 29bd.4 ma-tshang-na; F 438.2 reads ma-tshang na‘ang. 
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22 


23 


15 


16 


17 


D 38.6 (gic) nges-pa-med; E 20a.3 do. 


A 29b.5 bsgrubs-pa'i. 


Chapter Thirteen 


C 6.1.7 gshegs-pa'i: D 38.7 inserts thams-cad-kyi; E 20a. do. 
B 246.4 sku-gsung-thugse: C 6.1.7 do.; D 38.7 do.; E 2046.4 do.; 
F con do. 
A 29b.6 bsdus-nas. 

B 246.6 sgra-rtags ming-tshogs-las; C 6.2.1 do.; D 39.2 
sgras-btags; F 439.4 ming-tshogs-la. 
D 39.3 (sic) rang-mtshon-te. 

D 39.3 (gic) byin-pa. 
D 39.3 -gyi; E 20b.1 do. 

C 6.2.2 dkyil-'kKhor-la-de. 
D 39.4 sgom; E 20b.1 do. 

A 30a.6 de-bzhin-nyid; F 450.3/4 permits both readings. 

B 247.1 -yig; C 6.2.3 do. 

A 30b.1 lta-zning; B 247.1 bitas-shing; C 6.2.3 do. 

B 247-1 sbyor-ba; C 6.2.3 do.; D 39.6 snying-po'i; G 332.6 
do. 

C 6.2.4 dbul; G 333.1 do.; D 39.6 mehod-par ‘bul. 

F 463.3 sgyu-mar; C 6.2.4 sgyu-mar rang-snang-ba'i; 8B 247.2 
rang-snang-ba'i. 

B 247.2 rol-mo; C 6.2.4 do.; F 463.3 & G 333.3 permit both 
readings. 


F 463.4 suggests bsam-yas. 
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35 


36 


37 


B 247.2 dus-bzhi mngon-rdzogs-pa'i; C 6.2.5 do.:; 
-pati; F 475.%3 -par. 

B 24u7.3 mthonge-ba'i; C 6.2.5 do. 

D 40.1 dbang-bsagyur; E 20b.5 do. 


A 30b.5 mnyam-sbyor-bas; G 340.1 do. 


D 


39.7 


B 247.4 mehog: C 6.2.6 do.; D 40.2 ‘'dul-ba mgon; E 206.7 do. 


B 247.5 bsagom-1a; C 6.2.7 do.; D 40.3 bsBams-bsgome-pa'i; | 


E 21a.1 do. 


B 247.5 kun-ngam; C 6.2.7 rang-‘byung kKun-don; A 31a.2 kun- 


dam; D 40.3 rang-'byung kiun-dam. Fo&77.5 & G 356. 


both ngam (illustrious) and dam (genuine). 


FE 7ia.1 thams-cad-kyi: G. 356.2 permits both readings. 


1 


permit 


B 247.5 mos-'gyur-ba; D 40.4 do.; E 21a.2 do.; F 478.1 do.; G 


356.4 suggests mos-gyur-psa. 

D 40.4 omits this line; E 21a.3 do. 
C 6.2.8 skel-pa. 

B 247.6 rab-gnas-pa'i; C 6.3.1 do. 
A 31a.4 pbsnyen-nas; G 357.5 do. 

A 318.6 'byung-dang; G. 357.6 do. 

B 247.7 ‘gyur-ba. 

D 40.6 mi-bsnyes-s0; E 214.5 do. 


A %31b.2 sgom-la;: G 358.5 do.;: F 481.4 bsgom-1la; 


bsgoms-la rab-ebangs-pa'i: E 21a.5 thos-bsame-sgom-ls. 


B 248.1 gzung: C 6.3.3 do.: G 358.5 bzung: D 40.7 (gic) 


E 2148.6 (gic) rig-ldan-rnams-kyis zang. 
C 6.3.4 (gic) bstan. 


D 41.1 stong-la sbyin: E 21a.6 do. 
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40.7 


Zang: 


42 


43 


D 41.1 (gic) rname-kyang; E 2148.6 nams-kyang. 

A 31b.3 sbyin; G 359.2 do. 

A 31b.4 (gic) sbregs-la; G 359.2 bereg-dang;: F 482.5 bsrege- 
shing; D 41.2 yun-rings. 

A 34b.4 inserts -kyis; G 359.3 do.; F 483.2 permits both 
readings. 

D 41.2 (gic) gleng-ngo. 


A 31b.5 inserts snying-po'i; G 359.5 do.; F 483.3 do. 


Chapter Fourteen 


F 483.5 omits nyid. 

D 41.3 omits la. 

D 41.5 mtha'-yas-pas; E 21b.3 do. 
A 32a.4 spro: G 362.5 do. 

A 328.5 sprul-pa'i. 

A 32a.6 yid-la. 

A 325.1 omits ched-du; 


A 32b.2 inserts pstod-pa'ti; G 364.6 do.;: F 488.1 do. 


Chapter Fifteen 


A 32b.3 omits -du; B 249.1 do; G 365.3 do. 

B 249.1 mdzad-do; C 6.4.3 do. 

A 32b.3 rtogs-pa-dang. 

D 42.3 zhen-pa-dang; E 22a.1 do.; F §04.6 permits »both 


readings. 
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p 42.3 inserts -ni; E 22a.2 do., {perhaps for nyid, cf. G 


367.1) 


p 42.4 


(pic) omita -bon; E 22a.2 do. 


D 42.5 mod-las; E 22a.3 do. 


B 249.3 rab-tu nyen-pa de-lta-bu'i; C 6.4.5 do.; D 42.5 reads 


dang for de-lta-bus; E 22a.4 do., also dag-gi. 


9 £ 228.4 (gic) drang-ba. 


10 B 249.4 brgyad-du; E 22a.4 prgyad-po de-dag-tu. 


11 
iz 
13 
1d 


15 


16 


17 


18 
19 
20 
21 
22 


23 


c 6.4 


B 249. 


E 22a 


A 33a. 


A 33a. 


iT} 


-5 


3 


4 


-6 brgyud-du; D 42.6 rgyud-cing; E 22a. do. 


nyams-su myang-ngo; C 6.4.6 do. 
(gic) rtogs-pa-dang. 
adds rab-tu: G 368.6 do. 


yongs;: B 249.5 yod-med-par yang-gyur-cing;: Cc 6.4.7 


yod-med-par gyur-cing; D 43.1 yong-ye med-par yang-'‘gyur- 


zhing;: 


E 22a.6 yongs-ye med-par ‘gyur-zhing: F 509.5 & G 


369.2 suggest yang med-par. 


B 249.5 skame-pa-dang; C 6.4.7 do.: PDP 43.1 do.; E 22a.6 


do. 


B 249.5 gyur-pa; cC 6.4.8 gyur'!; D 43.1 mi-mtshang-bar ‘gyur- 


22a.6 mi-mtsham-par. 


8 


6 


(pic) rtsun-mo. 

Srabs-pa-dang: B 249.6 ‘srabs-pa-dang. 

omits chen-po; C 6.4.8 do. 

mgo-bo; DPD 43.3 do.; E 22a.7 do.: G 369.6 do. 
omits -bo; C 6.5.1 do.; F 6810.4 do.; G 369.6 do. 


omits -bo; F 510.5 do.; G 270.1 do. 
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2h A 33b.2 sna-tshogs-pa tnogs-pa; D 43.3 do.; E 22b.1 do.; G 
370.2 do. 

25 A 33b.2/3 sgra sne-tshogs: G 370.3 do.; B 249.7 nga-ro egre- 
skad sna-tsehogs-pa; C 6.5.2 do.+ dang; ™ 43.4 nga-ro- sna- 
tshogs-pa;: E 22b.2 do; F 511.1 nga-ro sna-tshogs. 

26 D 43.4 reads ro for nga-ro and changes order; E 22b.2 do.;: A 
33b.3 kha-rlang-gis;: F 511.2 do. 

27 B 249.7 adds -dang; C 6.5.2 do. 

28 D 43.5 omits -beu. 

29 E 22b.3 ‘khrugs-par; F 511.3 do. 

30 6D 643.5 -bzhi. 

31 C 6.5.3 (gic) ma-nyams-par. 

32 B 250.1 rigs: C 6.5.3 do.; E 22b.4 lha-ris. 

33 E 22bn.4 ‘bprags-bu che. 

34 D 43.6 rten-pa'i: E 22d.4 do. 

35 B 250.2 gyur-to: C 6.5.4 do.; D 43.7 do.:; G 371.4 do. 

36 B 250.2 chen-po'i rdo-rje bkod-pa; C 6.5.4 do. 

37 A 34a.1 dra-bas; G 372.1 dra-ba-las. 

38 B 250.3 (gic) drug-ni. 

39 B 250.3 inserts chen-po after gzi-brjid; C 6.5.5 chen-po gzi- 


brjid chen-po; D 48.1 gzi-mdangs: A 34a.2 ston-pa'i phyir: G 
372.2 do. 


40 8B 250.3 sku-dang gsung-dang thugs; © 6.5.5 do. 


41 D 44.1 chen-po; E 22b.6 do.; G 372.3 do. 


42 8B 250.4 sprin ‘byung-ba chen-po rnam-par spros-pa'i; Cc 6.5.6 


do. 


43 B 250.4 dbyings-las; C 6.5.6 do. 
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B 250.4 dbang-phyug-ma. 

B 250.48 omits zhes; C 6.5.6 do.; OD 44.2 dgos-pa'i gzi- 
mdangs-kyis; E 22b.7 do. 

B 250.5 omits rin-cen; C 6.5.7 do.; F 513.4 rin-po-che. 

B 250.5 -mdzad-nas-ni...dgyes-pa'i ‘khril-bas thim-nas; C 
6.5.7 do. 


B 250.5 adds HOM HOM PHAT. 


B 250.6 khyab-par gyur-to; khro-bo'i ...; © 6.5.8 khyab-par 
gyur-to; khro-bo dkyil-‘knor-gyis...i £ 23a.2 stong-gsum- 
gyis. 


A 34b.2 gyur-nas; G 373.5 do. 

B 250.7 kKun-tu rab-tu...; F 514 do. 

D 44.6 tor-tor; F 514.5/6 'thor-'‘thor. 

B 251.1 omits thams-cad; C 7.1.2 do. 

¢ 7.1.2 omits thams-cad. 

B 251.1 omits kun-tu brgyal; D 44.7 do.; E 23a.5 do.; © 
7.1.2 omits brgyali rab-tu orgyal kun-tu. 

D 44.7 rngam-pa’i; E 23a.5 do.; G 375.1 do.; F 516.4 permits 
both readinge. 

B 251.2 byed-pa. 

D u5.4 omits -dang; E 23a.6 do.; F 516.5 do.; G 375.2 do. 

D 45.1 (gic) ‘dzin-pa-ste. 

E 23a.7 chen-po. 

B 251.3 'khor-lo'i klong; D 251.3 do.; E 23a.7 do.; C 7.1.4 


*khor-lo'. 


B 251.3 omits chen-po: C 7st. do., also dur-khrod-kyis 


bdag-po. 
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63 B 251.3 prkyang-bekum-su; F 517.2 brkyangs-bskum-su; D 45.2 
prkyang-bdekum-du; E 23a.7 do.;: G 375.6 do. 

64 B 251.3 inserts -gi tshogs thams-cad; C 7.1.4 do.; OD 45.3 
inserts -gi tshogs: E 23a8a.5/b.1 do.; F 517.3 do. 

65 D 45.3 omits ni; E 23b.1 do. 

66 B 251.4 inserts rdo-rjer; C 7.1.5 inserts chen-po rdo-rjer; D 
35a.4 do.; E 23b.1 do.; F 517.4 interprets as Vajraheruka: G 
376.2 however reads Buddhaheruka; A 35a.4 chen-por evupete- 

65 D 45.3 omits ni; E 23b.1 do. 

67 E 23b.1/2 (twice) bzhug-so. 

68 B 261.4 (gic) kKun-du. 

69 D 45.5 omits -drug. 

70 A 35bd.2 -gis; B 251.5/6; C 7.1.7 do. 

7). +B 251.5/6 omits pbrkyvang-bdskums-su; C7215, Gout DD 45.6 
do.; E 23b.3 do.: G 376.5 inserts only gYas-~brkyang. 

72 B 251.6 omits tshogs: C 7.1.7 do.3 D 45.6 omits -rnams; E 
230.3 do. 

73, B so-sor sku-la; C 7.1.7 do. 

74 B 251.5 he-ru-ka-1as; C 7.1.7/8 do. 

75 A 35d.3 comments on this interpolation, which is lacking in F 
518.4/5 and G 376.5 apart from “rigs-linga'i he-ru-ka"; and 
completely lacking in D 45.6 and E 23b.3. 8 251.6 also reads 
ngo-mtshar bstan-te; C 7.1.8 do. 

76 A 35bD.6 (gic) gtume-pa'l. 

7 OD 45.7 omite gdug-pa'i -dzu-'phrul chen-po; E 23b.4 do. 

78 8B 251.7 reads sna-tshogs-pa; C 7.2.1 do. 


79 ¥ 519.1 nga-ro. 
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go B 251.7 glang-po'i: C 7.2.1 Go.; D 45.7 brlong-po'i; E 
23b.4 do. 

§1 D 45.7 tehig-gis smras-psa; E 23b.4 do.; G 377.2 permits both 
readings. 

2 D 45.7 snying-rje; E 236.5 snying. 

83 B 251.7 (pic) ‘azer-cing: C 7.2.1 do.; D 45.7 do.; E 23b.5 
do. 

gh £ 23b.5 (gic) ‘khros-nas. 


85 B 252.1 omits rngam-pa'i skad-kyis before thugs-rjes an 


Ch 


jnserta it after khros-nas; C 7.2.2 do.: G 377.4/5 do. 

8 B 252.1 tshogs chen-po; C 7.2.3 tshogs chen-po'i. 

87 Dp 46.2 (gic) nang-gro}. 

88 B 252.2 omits sha-kun zo8; C 7.2.3 do.; D 46.3 sha-zos; E 
23b.7 do. 

89 A 36a.5 ‘thung-nas; G 378.2 omits -nas. 

90 E 23b.7 (gic) chos-so. 

91 © 7.2.4 dang-beas-par yungs-'bru gceig-tsam-gyi nang-du ehud- 
par: D 46.3 dang-bcas-par nyungs-‘bru; E 24a.1 nyungs-‘hru. 

92 A 36b.1 ‘'byung-po; C 7.2.8 do.; D 46.4 do.; FEF 2ha.2 do.; G 
378.6 do. 

93 D U6.4 omits mi'i; E 2Ba.2 do.; F 521.6 (gic) srin-mo chen-po. 

94 B 252.4 gzhon-nu-ma-dang; C 7.2.5 do. 

95 D 86.5 (gic) be-chon-mo-dang. 

96 B 252.4 myos-pa-dang: C 7.2.6 do.; D 46.6 myos-dang. 

97 0D 46.6 (gic) gcig-pu. 

252.5 gsod-byed-ma-dang. 

252.5 rgan-byed-ma-dang: C 7.2.7 do. 


252.5 (gic) sna-chad-mo-dang. 
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101 © 7-2.7 omits -ser. 


102 


103 


B 252.5 bum-sna ence: Hakemouaane: C 7.2.7 do.3; D 46.7 bum- 
sna; E 24a.4 do. 
B 252.6 yang-gYog-dang; G 380.1 do.; C 7.2.7/8 do.., also 
omits Kyang; D 47.1 rdul-snyed-dang bsdus-so; E 24a.5 do. 

D U7.1 chen-po; E 24a.5 do.; G 380.3 do. 

A 37a.1 'jig-pyed; B 252.6 do.; C 7.2.8 do. 

B ?5?.6 dgves-par; C 7.2.8 do. 

B 252.7 omits -gyi: C 7.2.8/3.1 (gic) dkyil-gyi ‘khor 
asprin. 

DP u7.2 (gic) ‘byang-pa. 

A 37a.2 zhugs-te; G 380.4 do. 

B 252.7 'di-dag; C 7.3.1 do.; A 3748.3 byuNng-Ngo. 

E 2ba.7 '‘pnyung-po'i; F 525.6 do. 

D 47.8 omits dpal and chen-po, also reads rdo-rje sku-la; E 

24b.1 omits chen-fo. 

D 47.4 (sie) rga-ba-mo-dang; E 24b.1 do. 

B 253.2 gsod-byed-ma-dang; C 7.3.3 do. 

E 24b.1 omits chen. 

A 378.6 & G 381.3 accord with text; B 253.2 rdo-rje'i sku- 
las C 7.3.3 do.; D 47-5 chen-po'i sku-la; E 240.2 do.; F 
526.3 ‘khor-io'ti sku-la. 

A 370.1 'khrugs-mo; B 253.3 do.; C 7.3.4 do. 

B 253.3 gzhon-nu-ma-rneme. 

D 47.6 omitea bvbe-con-mo-dang: E 24b.3 do. 


C 7.3.5 omits padma; D 47.7 padma chen-po'i sku-1la; E 24b.3 


do. 
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121 
122 
123 
128 


125 


133 


136 


135 


136 


139 


140 


Dp 47.7 kKhrag-'thung-gis myos~-mo-dang; E 240.3/4 do. 

B 253.4 rgan-byed-ma-dang; © 7.3.6 do. 

B 253.4 sna-chad-mo-dang; D 48.1 do. 

C 7.3.6 de-dag-gi. 

p 48.2 (gic) btsum-par gyur-to; E 24b.6 do. 

B 253.5 HA HA-zhes. 

B 253.5 sprin-cag-las. 

C7327 (gic) kun-mo'i tshoge-dang; E 24.6 omite this 
phrase. 

C 7.3.8 thal-byed-ma; D 48.3 do.; E 2ub.6 do. 

Dp 48.3 tshogs-dang rang-gi lag-cha-dang; E 24b.7 do. 

C 7.3.8 ngo-mtsher-du...3 8B 253.6 ngo-mtshar-du beas~-nas 
*thon-bar gyur-to. 

C 7.4.1 chen-po'i; PP 48.4 do.; E 20Un.7 do.; F 528.2 do.; 
382.5 do. 

B 253.7 (gic) rtsibs-mtshan; C 7.8.1 do. 

B 253.7 gzuge-kyis; D 48.4 gzugse-dang; E 25a.1 do.i © 7.4.1 
(sic) rang-ga lag-cha; D 48.5 ‘thon-to; E 25a.1 lag~-cha-dang 
chas-nas ‘thon-to. 

B 253.7 HE HE-zhes; C 7.4.1 do. 
A 38a.5 kh&-gdong;: G 383.3 do. 
B 25%.1 omits -dang beas-pa; C 7.4.3 do-; D 48.6 omits bcas- 
Pa-rnams; E 25a.3 do. 

A 38a.2 beas-nas; G 383.3 do. 

B 254.2 ahar-gyi phyogs. 

D 48.7 omits shin-tu; E 25a.4 do. 

B 254.2 zhing-khams; C 7.4.8 do., also ma-lus-~par khyab-- 


Par byas-nas: D 49.1 do.; F 529.3 permits both readings. 
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142. -D A9.2 tshogs-dang; E 25a.5 do. On rdo-rje dong-mo / don- 
yod. see below, p. 1434, note 79. 

183. B 254.3 chas-nas; D 49.2 do.; E 25a.5 do. 

184 B 2548.3 ‘bar-ba chen-po'i.; F 529.5/6 do.; G 384.2 do. 

185 D 49.2 -kyi. 

186 D &9.2/3 Gges-pa chen-po sprin-las; E 25a.5/6 do. 

147 D 849.3 ‘khros-nas; E 25a.6 do. 

148 «6C 7.4.6 peye'oc. 

189 D 49.3 inserts sku. 

150 B 258.5 ineerts chen-po; C 7.4.6 do. 

151 B 254.5 omits -Gag: C 7.4.7 do.; £ 25a.6 do. 

i152 A 398.2 Ge-dag-gis benams-nas; C 7.4.7 Dbsnams-nas gten- 
nes: G 385.4 bsenamse-nas: D 49.5 de-dag rnam-nas; E 25b.1 de- 
dag rnama-nas brton-te: F 530.6 snam-khung-nas ‘thon-to. 

153 B 258.6 rgya-mtsho chen-por; € 7.4.8 do.; E 25b.1/2 mi- 
gtsang-ma'i. 

156 D &9.5/6 (gic) tehud-pa-las; E 25b.1/2 do.; G 385.5 benams- 
nas. 

155 B 254.6 inserts khro-bo before u-tau-sma; C 7.4.8 do. 

156 B 258.5 dam-khu; C 7.4.8 do. 

157 B 254.6 ‘thungs-pas: C 7.4.8 do.; D 49.5/6 ‘thungs-nas; £ 
25b.1/2 do. 

158 8B 254.6 slar-rnyed-ne; C 7.4.8 do.; D 49.5/6 slar-snyed-nas; 
E 25b.1/2 do. 

159 ¢C7.48.8 -gyis. 


160 5 49.6 omits thama-cad: E 25b.2 do. 


161 0D 89.6 omits zhabs breyad-brgeva; E 25b.2 do. 
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162 
163 


164 


165 
166 


167 


168 


169 


170 


171 


179 


A 39a.4 akyil-‘khnor-na; G 386.2 do.; E 25b.2 bzhugs-pa. 

D 49.7 daduse-na; E 25b.2/3 do. 

B 254.7 reads sric-pa gsum-gyi btdag-po instead of kun-tu; Cc 
7.5.1 do.: F 531.5 & G 386.3 permit gsum-gyi but not bdeg- 
po. 

A 398.5 adda chen-po; G 386.3 do. 

D 50.1 brtul-lo; E 25b.3 do. 

D 50.1 ‘Sar-zhing zhum-par byed-pa'i nza-ros; E 25b.4 zhun- 
par breng-ba‘'i nga-ros; 8B 255.1 rab-tu bred-cing zhum-pa'i 
nge-ros; C 7.5.2 dred-cing zhum-pa‘'i nga-ros. 

F 532.3 gshags-shing: B 255.2 (gic) ‘gas-ehed. 

G 387.6 gtub-par gyur-cig; B 255.2 ‘gyur-cing; C 7.5.3 do.; 
D 50.2 btub-gyur-cig: E 25b.4 do. 

A 39b.1 ~myag: C 7.5.3 dc. 

B 255.2 mnas-bor-nas; C 7.5.3 do.; D 50.2 do.; E 25b.4 
gnas-bor-nas. 

A 39b.2 (gic) -kyii C 7.5.4 do. 

B 255.3 omits yang: C 7.5.4 do. 

A 39b.3 bu-mo srin-mo-rnams; G 388.2 do. 

B 255.3 lha-rjes;: C 7.5.4 do.; F 532.6 do. 

A 390.4 so-sor; B 255.3 so-so'l; C 7.5.5 do. 

B 255.3 dam-pa ‘di; C 7.5.5 do.; D 50.4 ‘di; E 25b.7 do. 

A 39b.5 sems-kyi blangs-nas; G 388.5 sems-kyi-blos blangs- 
nas. 

B 255.4 bya: C 7.5.6 gzhag-te..bya;: D 50.5 bzhag-nes bskur- 


bar beyi: E£ 25b.7 do.;: F $33.2 bskur-bar bgyi. 
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180 B 255.4 sgrub; C 7.5.6 do.; D 50.5 do.; E 26a.1 do.; G 388.6 
do. 

181 B 255.5 mae-bgeyie-na; C 7.5.6 ma-bzhie-na. 

182 D 50.6 (gic) rname-kyis. 

182 D 50.6 -gtub; E 268.1 do. 

184 C 7.5.7 rul-bar mchis; E 26a.1 dum-bdung rul-bar mchi'o. 

185 D 50.6 reads de‘i for de-dag-gi: E 2648.2 do. 


186 B 255.5 sring-mo-dang ms-dang; C 7.5.7 do.; D 50.7 do. 


FE 26a.2 do.; G 389.3 do. 

187 B 255.6 chen-po bdsg-cag-rnams; D 51.1 ibid; E chen- 
po'i bdag-cag-rnams; Cc (7.5.8 pdag-cag-rnams; G 389.4 
permits -rnams ana -la. 

188 B 255.7 ming-gis dbang-bskur-nasB; F 534.2 ming-gis; C 8.1.1 
dbang-bskur-nas. 


189 A 4HOa.6 inserts -gyi: G 390.1/2 do. 


300 


10 


ll 


le 
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14 


15 


16 


Chapter Sixteen 


p 51.4 inserts -dang: E 26b.1 do. 
B 256.1 btsun-mo'i tshogs-dGang-bcas-pa de-dag-gis; F 538.1 de- 
dag-gis. 
D 51.7 MAHASORYARATNADHARA. 
Bp 256.4 ineerts OM MAHASARASVATA MAHAPADMA after PADMA. F 
$39.2 ‘Anterprets HRESITA as kun-tu rgod-pa (all-violent, or 
all-ineighing) Ropes). See also below, p. 1436, notes 7-8. 
B 256.4 ineerts KARMA after SARVAMOGHA; C 8.1.6 doa. 
A 81a reads MUKHA each time for MUKHI: F 539 do.; G 395.6 ff. 
reads MUKHI. 
B 256.5 ARYATEJATERA? 
B 256.3 AMUKHA. See below, p. 1434, note 79. 
G 390.3 BHASMI VALAYAVATU; B 256.5 BHASMISAMALAVATO; rdo-rie 
Be-long., 20.4.5, BHASMISAMAYAVATO. 
A 4ia.5 omite one RULU: E 26b.5 omits OM. 
A 81a.6 omits the mantra after RAM; B 256.6 omits RAM; C 
8.1.8 do. 
E 2660.6 (gic) ‘khro-la. 
B 256.7 byin-brlabs; E£ 26b.6 do. 
A Sie.6 Ge-nyid-du-ni; B 256.7 do.; C 8.1.8 do.; G 398.1 
bermite both readings. 
B 256.7 inserts mantra encing HOH before mantra euding PHAT; 
C 8.2.1 do.; D 52.4 do.; E 260.7 do.; D also omits KRODHA on 


all three mantras. 


B 256.7 GAUNA; 'grel-ba spar-khab, p. 189, GAUNA. 


* 
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17 
18 


19 


20 
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22 
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16 


11 


12 


13 


B 257.1 adde BHYOH; C 8.2.2 do. 


Dp 52.5 omits -gi. 


>) 
@ 
nN) 


B 257.1 kun-tshig; -2 do.;3 YP reads -rnams for rab-tu 
tshig: E 26b.7 do. 

B 257.1 inserts rab-tu; C 8.2.2 do.; F 542.2 ado. 

B 257.1 inserts rab-tu;: © 8.2.2/3 do.; F §42.3 dc. 

D 52.6 omits -du; E ?7a.1 do. 


B 257.2 Kun-tu rab-tu gang-bar gyur-to; C 8.2.3 do. 


Cc 8.2.3 tshoge chen-po: 8B 257.3 gsung-gi ‘khor-lo. 


Chapter Seventeen 


Cc 8.2.4 pzhi-ja. 

A 42ea.1 bzhis-ni; G 400.3 do. 

D 53.3 rgyan; E 278.3 do. 

E 278.3 bar-khyam: G 400.4 bar-khyams. 

D 53.2 (gic) nyis-mas. 

B 257.3/4 mang-pos; cC &.2.5 do; A 4U2a.2 '*khrugs; F 544.5 do. 
5 257.4 sbar-ba-yis; C 8.2.5 do.;: E 27a.u4 gtum-po. 

C 8.2.6 las-segs bzung: G 401.6 pzung; F 545.1 explains 
Preference for zung. 

A U2a.4 psgrad. 

D 53.3 (gic) gon; E 27a.5 do.; F 542.6 ldan. 

B 257.5 sgra-skad; C 8.2.6 do.; F §46.5 permits both readings; 
E 27a.5 reads becus So8 sgrogs. 

B 257.5 nyi-zlas brjid: C &.2.7 nyi-zlar beas; D 53.4 thoa- 
rion nyi-mas brjod; E 27a.5 thod-rion nyi-mas brjid. 


D 53.4 (gic) madung-chen;: F 278.5 do. 
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14 A 428.6 sna-tshogs-te; G 404.4 do. 

15 D 53.5 sgo-bzhi; E 2748.6 do.: B 257.6 sgo-bzhi phyag-rgya; C 
8.2.8 do. 

16 D 53.5 byi-mo tshoge-kyi gtso; E 27a.7 do. 


17 «+F «+§50.5 gang-bar gyur-to. 


Chapter Eighteen 


1 B 258.1 dGam-pa ‘di; C 8.3.2 do.: D 54.1 do.: E 27b.2 ado. 

2 A 42d.4 rtoge-goma; G 408.4 do.; D 54.1 begom: E 27b.2? bsgoms: 
F 551.4 explains the difference between rtogs and rtog. 

3 D 54.1 reads seme-can for 'jig-rten; E 27b.3 do.:;: F 552.426 
408.2 permit both readings. 

4 F 553.1 mnyam-sbyor-lag. 

5 D 54.2 bagrub-rdzas; E 27b.3 do. 

6 D &4.3 dus-b2zni. 

7 D 54.3 amad-po-che; E 27b.5 do. 

& A U3a.2? yod-'ong ma-vin-te: G 410.3 yod-‘'ongs ma-yin-na. 

9 B 258.3 cnen-por rdzogs gyur-cing: C 8.3.5 ehen-por rdzoge 
Syur-cig; F §54.6 -gyur-cing. 

10 A 43a.3 gsal-la...; G 410.5/6 permits both readings; A U&3a.3 
med-pas-na; D 54.4 med-pa-ni; E 27b.5 do. 


11 8 258.4 mnyes-pa chen-pos; D 54.5 chen-po'i:; E 27b.6 do. 
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Chapter Nineteen 


c 8.3.6 omits angags-‘chang-rnams. 
£E 28e.1 theg-ps.- 

B 258.5 reads ‘dod-inga for las-rnama; C 8.3.7 do.i A h3a.6 
Kun-spyod-Kyang. 

B 258.5 (gic) mi-sog; D 54.7 mi-rtsog: E 28a.1 do. 

£ 288.2 -du. 
A U3b.2 Gbu-ma; G 414.1 permits both readings: 
A 43b.2 (gic) mi-gyYor. 
B 258.6 srog-bcod for srog-kyang; C 8.3.8 do.; G 414.2 do.: A 
43b.2 bead-du med; G 414 2 do.; D 55.2 (gic) -mer for -med. 

8 258.6 srog-kyange skyes-bu'l. 
A 63b.3 gnyis-ka; D 55.1 do.; & 28a.3 byed-med-pas. 

Cc 8.4.1 tha-dad-med. 

D 55.2 bla-med; E 28a.3 do. 

D 55.2 l1te-bu-dang; E 288.4 do.; F 581.6 permits both 
readings. 

B 258.7 brtage-pa brdzun; D 55.3 do. E 28a.4 do.; F 582.1 

F 582.2 brdzun-spyod-cing;: D 55/.3 spyod-pas; E 28a.4 do. 

C 8.4.2 brazun-zhes brtsage-tsam; D 55.3 do.; & 28a.4 do.; F 
582.3 (aic) rtsam. 

F 583.2 alone suggests (‘'dod)-chags(-las) mchog. Others read 
tshangs-mchog. 

A 43d. 6 mi-spangs: B 259.1 mi-spong. 

B 259.1 mi-gcad: D 55.4 mi-bead; G 417.6 do.; E 28a.5 mi-gcad. 
B 259.2 don-nyid: E 288.6 (mic) don-du phyir smre mi-bya.- 


A 6&8a.1 srung-ba'i. 
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22 D 55.5 zhe-edang-rnames. 

23. B 259.2 mi-spong-ngo. 

2h A 4ua.2 snod-chu: D 55.5 Go.; G 422.1 do. + explanation 
based on Thar-pa Lotséawa's later translation; B 259.2 snod- 
beud; F 585.3 snod-pas + explanation. 

26 D 56.6 -te. 

26 D 55.6 (gic) rtog-pas. 

27 ~=3=&B 259.3 bsegrub-pa'i; E 28a.7 do.; F 585.6 do. 

28 B 259.3 mi-spong; D 55.6 mi-'‘'dor. 

29 B 259.3 -ytsa; C 8.4.5 do. 

30 D 55.7 gnas-nes. 

31 B 259.4 ‘*das-nas. 

32 A Ua. 5 *chal-ba-dag; G 423.4 do. 

33 B 259.4 smra mi-byed;: C 8.4.6 do. 

34 D 56.1/2 nyamse-'tgyur (twice); E 28b.2 do. 

35 C 8.4.7 bsgrubs-pa thams-cad khog-par ‘gyur; D 56.1 begrubs- 

Pa; E 28b.2 do. 

36 A Uba.6 mi-'ongs. 

37 B 259.5 ‘dud for ‘du; C 8.u.7 do. 

38 D 56.2 ‘gyur; E 28b.2 do. 

39 E 28b.5 -gis. 

"0 B 259.6 -y1; C 8.5.1 do.; D 56.4 do.; E 28D.5 do.: F 593.1 
favours instrumental (-pas-na). 

41 8B 259.7 sgerub-byved Adam-na: C 8.6.1 do.; D 66.8 sgrub-nec 

ma-lus thams-cad ‘grub: E 28b.5 do.; F 593.2 dam-pa ma-lus 


Yin. 


M2 28.5 rgyal-ba. 
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83. +D 56.5 bskur; E 28b.5 (mic) bekor. 

ab A 44bD.5 dam-pa'i mchog-dang: D 56.5 dam-pa-yi; E 28b.6 do. 
a5 A 4ab.6 rlobea; C 8.5.2 do. 

a6 D 56.5 bzhugs. 

87 D 56.5 bzang-pbo. 

a8 F 596.1 omite rnam-dag. 

b9 G 428.2 bskang-bas; D 56.6 bekang-thabds; E 28b.7 do. 

60 B 260.1 de-la-scgs-te; C 8.5.3 do. 


51 F 696.3 '‘dud-par gyur-to. 
Chapter Twenty 


1 B 260.2 inserts bceom-ldan-‘das before de-bzhin gshegs-pa; Cc 
8.5.4/5 do.; F 596.3 omits de-bzhin gshegs-pa. 

2 A 45a.4 chen-po; F 596.5/6 do. 

3 D 57.1 kKhros-pa; E 29a.3 ‘khros-pa-yi. 

4 D 57.2 beas-pa-bya; E 29a.4 do.; F 597.6 do.; G@ 430.1/3 permits 
both readinge. 

5 A 45a.6 phur-bus gdab; G 431.2/3 permits both readings. 

6 A 45d.1 akyil-‘'khor mchog; G 432.3 permits both readings. 

D 57.3 beinge-'gyur:; E 29a.5 do.; B 260.4 bekyod-na. 

8 A 45bD.2 (gic) gas-ste; B 260.4 (gic) gal-te; C 8.5.7 do. 


D 57.8 ‘par-ba'i: E 29a.5 do.; B 260.5 gzi-chen for gzi 
-brjid. 


10 A 450.3 ming-dang; B 260.5 beas-par byas: C 8.5.8 do.: D 57.5 


beas-pa bri; E 29a.6 do. 
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11 A 45b.3/4 phur-bus gdab; B 260.5 gtab; C 8.5.8 do. 

12 A 45b.4 mthun-par dbul: D 57.5 ‘bul. 

13 B 260.6 vam-gyi. 

14 F 600.2 beaenaona: 

15 E 294.7 ‘guge-‘gyur; D 57.6 ‘bar for 'brang; E 29a.7 do. 

36 B 260.6 gzi-byin-la: C 9.1.1 do.; G 435.2 gzi-brjid chen-po. 

17 A 4&65b.6 omits this line: D 57.6 do.: E 29A.7 do. 

18 =A b6a.1 brtags. 

19 F 600.6 dga't-apro'i..phur-pa; G 434.7 dga'-'phro. 

20 B 260.7 gzi-byin ‘bar-bar ‘'gyur; C 9.1.2 do. 

21 B 261.1 bsdama-nas; C 9.1.3 do.; F 601.2 permits both readings. 

22 B 261.1 gzi-byin...'phro. 

23 A 468.3 yid-kyi; PF 6901.5 dvange-ba'i. 

26 B 261.2 gtum-chen rngam-po; C 9.1.4 gtum-po rngam-po. 

<> A 46e.4 phur-bus gdab: F 602.1 phur-bu. 

26 8B 261.2 tshogs-su dbul; C 9.1.4 do. 

27 A U6a.5 sbrel-bsdams-nas; D 58.3 *brel~-nas; E 29b.5 do. 

28 C 9.1.5 byin-gyisg rlab; F 602.3 permits both readings. 

29 B 261.3 bsgregs-na; C 9.1.6 do.; D 58.3 bsgrage-pes; £ 
296.6 do. 

30 B 261.3 las-ni; C 9.1.6 do. 

31 B 261.4 byin-briabs; D 58.4 byin-briabs smad-po-che; E 29b.6 
do, 

32. A 46b.2 dbang-du .bsdue; F 603.4 & G 438.2 permit both readinge. 

33, D 58.5 bya. 


34D 58.5 so-so; E 29b.7 do. 
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41 


A 460.3 Khas-vDlangs-pa: G 438.3 do.;: B 261.4 khas-blangs dam- 
peas-pa. 
D 58.5 mnas-bor-ba'ti; E 30a.1 gnas~-bor-be'l; B 261.5 rang-gi 
mnas bor-hati; C¢ 9.1.7 do.; G 438.4 & F 603.6 permit both 
rang-gi and dam-bcasg. 
B 261.5 ‘dat ma-byed; C 9.1.7/8 do.; D §8.6 Go.; E 30a.1 
do. | 
B 261.5 sdom-byas de-las; C 3.1.R do.; F 603.6 ‘das-gyur-na; 
G 438.5 ‘da't~gyur-na. 
D 58.6 snying-ni...: E 30a.1 do. 
D 58.6 btubs-par; E 30a.1 btub-par;: G 438.5 gtub-par. 
B 261.6 khas-blangs mnae-bor-bzhin; C 9.2.1 do.; D 58.6 kha- 
blangs-bzhin; E 30a.2 do.;: F 604.2 &@ G &39.1 permit both 
readings. 
A 46b.6 (gic) myag: D 58.7 tshig-nas. 
D 58.7 ‘gyur-pa'i. 
A U7a.1 skyong; D 59.1 do. 
DPD 59.1 mngon-su byas. 
A 4&7a.2 sgrub-peti: F 604.5 do.: G 439.5 do. 
B 261.7 chen-po-yis; C 9.2.2 do.; F 604.6 chen-mo-ni. 
D 59.2 ci-'dod-pa'i; E 3048.4 do. 
B 261.7 reads chen-po for chen-mo; D §9.2 do.;: C 9.2.3 mdzod- 
lha chen-po. 

B 262.1 eee C 9.2.3 do.: D 89.3 chen-mo-ni; E 


30a.8§ do. 
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B 262.1 (gic) inserts thams-cad kun-1la4 za-bar byed; rdul-cha 
eaeesuene med-par byed before ‘'du-bar., but also repeats them 
pelow in their correct context; C 9.2.3 do. 

c 9.2.4 (gic) las-soge-pa'i. 

D 59.4 chen-mo-ni; E 30a.6 do. 

c 9.2.6 (pic) las-soge-pa‘'i. 

E 30a.6 omits gdong. 

D 59.4 chen-mo-ni; EF 30a.7 do. 

A 47b.1 thams-cad ma-1lus; D 59.4 do.; E 30a.7 do.; G 441.4 
agdo.3 B 262.3 thams-cad kun-la; C 9.2.5 do.; F 605.5 thams- 
cad-kKkyi lus kKun-las. 

B 262.3 bran-mo-yi: C 9.2.6 do.; F 605.5 do., omiting tshogs. 
D 59.4 chen-mo-nil; E 308.6 do. 

A &7bd.2 sbad-cing. 


D 59.5 ‘'Jug-phran: E 30b.1 do. 


w 


262.4 gdong-gcig-ma-dang me-reg drung; Cc 9.2.6 do.; D 
59.5 me-reg-dang: E 30b.1 me-reg-arung. 

B 262.4 dad-pa'i dga't-bas chags--pa-dang; Cc 9.2.6 ado.; Dn 
59.5 dga'-ba chags-pa-dang: E 30b.1 do.; F 606.3 dvangs-pa 
dga'-ba chags-pa-dang. 

B 262.4 ka-1i; EF 30b.1 ‘'khros-pas. 

B 262.4NW -nyid...-nyid-kKyis; C 9.2.7 do.; D 59.6 -nyid...- 
nyid-la; E 30b.1/2 do.; G 443.5 spyod-par; F 606.4/5 bagrub- 
Par; E 30b.2 sbyor~-pbar. 


B 262.5 pbriabs-pa; C 30b.2 rilabs-pa; G 444.1 briab-pa. 
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1 


12 


13 


14 


15 


16 


Chapter Twenty-one 


D 59.7 chen-pos; E 30b.3 do. 

F 607.2 dkyil-'‘khor-gyi. 

A 47b.6 dus-mtha'i me-chen ‘bar; F 607.4 DbDskal-pa ‘Jjig-pa'i 
me-ltar ‘bar: G 444.5 permite both readings, viz., dus-mtha''i 
bekal-pa ‘'jig-pa'i me-chen-ltar ‘har. 

c¢ 9.2.8 nyi-ma'i ‘tum-gyis gzi. 

D 60.1 ‘gyur-ba-bzhin. 

A 48a.1 zangs-yag; G 445.1 doa. 
A 48a.1 gtug-chen; E 30b.4 gtug-chem: D 60.1 gtug-chem..snyil- 
skad. 

B 262.6 a-a ha-la'i; D 60.1 do.; E 30b.4& do.: F 608.1/2 @ a@ ha 
ha alala'i; G 445.3 ala hana alaja; A 48Ba.2 gad-brgyangs. 
B 262.6 dbyug-pa'i; F 608.2 behugs-ba'i 'thor-rlung; G 445.4 
Shuge-las epyugs-pa'i 'thor-riung; E 30b.4 gYengs-ba. 

D 60.2 che'o; E 30b.4 do. 

E 30b.5 ‘khros-pa'i; A 4Ba.3 'phros-pa'i; F 608.6 khro-bo'i 
or khros-pa'i; G 446.3 'phros-pa'ti or khro-bo'i. 

D 60.3 khro-bo'i thig-le. 

C 9.3.3 bdud-kun-gyis-ni; F 609.2 omits -ni: D 60.3 bdag 
chen-po;: G 446.5 do. 

C 9.3.3 (atic) sdud-rnams. 

B 263.1 omits HOM and reads rdo-rie brag-ste; C 9.3.3 do.; F 
609.6 permite Seth readings. 

G 4407.3 rdo-rje'i chu-bo-ete; F 609.6 rdo-rje'i chu-bos: D 


60.4 rdo-rje chu-ste. 
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17 B 263.1 sdud-pa-po; C 9.3.4 do.; F 609.6 do.; A 48a.6 sdud-pa 
chen-po; D 60.4 pbsdud chen-po; E 30bd.6 Go.; G 447.3 sdud- 
pa...chen-po. 

18 A 48a.6 kun-'‘dar che; G 447.3/4 permits both readings, viz., 
kun-tu ‘bar-ba chen-pos. 

19 B 263.2 inserts ‘di; F 610.5 omits glu; G 448.1 do.: F 620.5 


glengs-ao. 


Chapter Twenty-two 

1 B 263.2 omits gsang. 

2 D 60.6 bzung-ba; E 31a.1 do.; G 448.6 zung-zhig. 

3 B 263.3 ‘chel-ba-yi; © 9.3.6 ‘phel-ba-yi: D 60.6 'chel-ba yin; 
E 31a.1 do. 

4 ¢ 9.3.6 (gic) zin. 

> E 318.2 rab-‘jam-gyis; B 263.4 rab-'byam Kun: C 9.3.6 do. 

6 € 9.3.6 yoda: E 31a.2 yong; F 613.5 yong-ste. 

7 E 31a.2 -kyie. 

€ 4 48.5 snying-po; F 614.6 do.; G 451.6 do.: B 263.4 ngee-ps 
"dd; C 9.3.7 do.; D 61.1 do.; EF 3148.3 do. 

9 D 61.2 (gic) bskur-ba; FE 313a.3 do. 

10 A 49a.1 riges-pa. 

11 EF 318.5 reade sku-dbyinga'. 

120A 49a.3 omits -kyi. 

13, B 263.6 rtog-pa'i; D 61.3 do.; EF 31a.5 do.; G 454.4 do. 

a8 3D 61.2 a@rva-ba'i letu; £F 31a.5 do. 


15D 61.3 insertae title of twenty-second chapter here. 


16 D 61.4 (pig) rgyu. 


7 ¢ 9.4.2 Bspros-te. 
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Part Three 


Trangiation and Commentary 
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part Three contains a translation of the root-tantra, each 
chapter of which fs accompanied by *Long-chen Rab-‘'byame-pa’s 
commentary Pphyvoge-bcy mun-gsel and annotations. For each chapter 
the commentary includes an overview (gpyvi-don) and an interlinear 
exegesis (gzhun-don?>. Annotationa are supplied in Volume Teo 
after the translation & coammentary. By way of introduction, the 


work 18 preceded by the foreword from phyoga-bey mun-se). 


Foreword (27.1-7.1) 


ferein is contsined a commentary on the glorious Tantra of the 
Secret Nucleus Definitive With Reapect to the Real (Guhyagarbha~ 
tattvavini&cayvatantra) entitled Dispelling All Darkness of the 


Ten Directions. 


This work 4s an sanalyeis of the kingly Magical Ner,. the glorious 
which actually dispels al} the darkness of the ten directions 


through the great appearance of 4ta eaeunlit snd moonlit cloude. 


Nheigance ta all sSugatage of the ten directions and four times, 


Blong with tretir eons, without exception, --- none excepted, 
4 


omiting none at all. 


All victory te Samantabhsdra and his queen, 

In whom phenomena and reality are non-Gual, 

Who attsined buddhahood in the essence 

Of the buddha-body of reality, non-dual by nature. 


Re ig the original lord, perfect in enlightened attriputer, 
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In whom the expanse and pristine cognition are non-dual, 
The inconceivable and uncompounded one 


In whom extetence and quiercence are non-dual. 


I bow before the spontaneousiy present host 

Which assumes limitilees peaceful and wrathful forme-- 

The field of the Bounteous array which is the most 
Immeesuranhle apparition and inner radiance of the sugatas, 
The limitless celesttal palace conjured from 

The nature of the five kinds of pristine cognition, 

And the perfect rapture or natural expression 

Of the five enlightened families, 

Which emanates and is sbsorhed everywhere, 

In the manner of oceanic eclosude. 


? 
Obetsance to Vaidrasattva, the Lord of Secrete, 


Most marvelous Spirituality of the conquerors 
Who delivers the perfect buddha-speech, 
Formost of all enlightened families and mandalac 
Who sects on behalf of living hetngs tneoueneiveess emanations, 
The perfect buddha, preceding all, 
a 


Who obtained the treasury of the supreme Secret Nucleus -- 


For he is without conjunction or disjunction. 


To clarify the suddenly arisen conflicting emotione 
Of those who require training, 

The Teacher causes a cascade of doctrine. 

By virtue of its nature which liberates 


In a gradual or non-gradual manner 
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In accordance with varying degrees of acumen, 
The path of the supreme Secret Nucleus iz highest of all. 
It ie the mighty teaching of the huddna-body of perfect rapture, 
Which itself steers the great chariot (of the doctrine) 
Along tracks followed by countlegse conquerors 
Of anctent and recent time. 
It appeared among the glorious of living creatures in the 
Human world, and came to this Land of Snow Mountains, 
Where its meaning, excellertly translated and established 
By genuine translators and scholars of the past, 
Was analysed by many learned mactere. 
Firmly grasping that unsetting victory banner, 
They caused the doctrinal tree of life to flouriah, 
And its thousand leaves of hundred-fola supertor faith to etir. 
Even though the sunlit meaning of this profound extensive 
4 
Tantre is not within the perceptual range of my intellect, 


The variegated forms of ite werde and meaning do appesr 
4 


- 


By opening the eyes with the surgical needle 

Of the elequence of genuine maetere. 

Relying on their literary transmissions, logical reasoning, 
And esoteric ineatructione which perceive ite entire meaning, 
T must clarify the nucleus of definitive meaning in this work 


For the sake of those fortunate students who inepired it. 
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In this respect, the genuinely perfect buddha, glorious 
Samantabhadra who is learned ir skillful means and a maeter of 
great spirituality, without moving from the great palace of 
reality's expanse, manifested in and of himself through the 
blessing of his natural apirituality, and agesumed the form of the 
Buddnas of the Five Enlightened Families as an crnament of the 
spontaneous Bounteocus Array of buddha-hbody, speech and mind, 
Holding sway through his grest might which is not extraneous - to 
the natural mandala where the indestructible minde of 4117 buddhas 
of the ten dipestians and four timee are without duality, ne 
taught the vehicle of indestructible reality (vairgvans), rhe 
secret mantras excellentiy endowed with profound and extensive 


6 
doctrines, to Vajrasattva and other such reeultant spiritual 


warriors. 


Through three modes of appearance (these teachings) naturally 


literate the world-system of Jiving beings who require training: 


for the inner secret mantrae do appear tn three modee-- the 
creation phase or Mahayoga, the literary transmigreionse or 
Anuyoga, and the Great Perfection or Atiyoga-- which are 


respectively outer, inner and secret. The secret mode among theses 


3)80 has three asepecte, which reespectively: revesl the mandesla 


oo. 


Which manifests in and of itself as mind and pristine cognition, 


without Guality of creation and perfection stages; reveal) mind- 


&8-such, without reference to creation and perfection stages, to 
be the nature of primordial buddhahood:; and reveal prietine 
SOfMition in its self-manifesting essence to be the nature oF 


Puddhahood. Among these aepects, it fe the mandala which 
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manifests in and of itself as miné and pristine cognition, 
witnout duality of creation and perfection stages, that is 


7 
revealed here as the actual awakening of the Magical Net. 


Thie (ceyele of the Magical Net) also comprises four eections, 
nemely, the Magical Net of Vairagattys which reveals a121 thinge 
of samsara and nirvana to be self-manifesting and indivisible; 
the Wanisal Net of Val saeana’ CT. 466, NGB. Vol. 19) which 
eytensively reveals the ritual sactivity and feast-offerings; the 


Magical Net of the Goddess (T. 84346, NGB. Vol. 15) which actually 


reveals the diegplay of reality; and the Magical Net ef Maniuéri 


(T. 360, NGB. Vol. 15) which all-pervasively reveals the vehicle. 


The Magical Net of Vatrasattvs itself comprigser eight sections, 
namely. the gloriour Secret Nucleus (T. 837, NGRB. Vol. 14) which 
revesle mind and prietine cognition te be manifest in and cf 
themselves; the Forty-Chapter Magical Net (NGR. Vo!. 14) which 
Perfectiy reveale enlightened activity: the Eight-Charter Magical 
Net (NGB. Vol. 14) which perfectly reveelsx the mandala; the 
Superior Magical Net (T. 937, NGR. Vol. 14) which eleariy reveals 
the empowerments; the Supplementray Magica) Net (NGRBR. Vol. tH) 
Which reveals the commitmente are supreme; the Eigenty-Chapter 
Magical Net (T. 834, NGB. Vol 14) whieh extensively reveals 
enlightened attributes; the Mirror of Indestructible Reality (T. 
833, NGB. vol. 15) which clesrly reveals the deitys' body-colours 
8nd symbolic hand-implementea;: the Oceanic Magical Net (NGB. Vol. 
15) whiten clearly reveale the creation stage; and the Penetrating 


Magica) Net (NGB. Vol. 1§) which clearly reveals the path of 


®killful means. 
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or these, the present exegesis concerns the great kingiy anda 


giorioue Tantra Of Ine Secret Nucleve Definitive With Respect to 
the Real (T. &832) -- the furthest summit of al} vehicles, the 
eource of al) literary tranemissiongs, the great short-cut of the 


vehicle of a}1 buddhas of the three times, and the most secret of 
all. It hag three parte, namely, an exegesige of the ManineaP 
the title, which is an aspect of {its expressed realisation; the 
exegesis of the actual meaning of the tantra antes Clearly 
reveals the expressed meaning (of its twenty-two chapters); and 


the exegesia of the meaning contained in its perfect conclusion. 
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The Title 


In Sanskrit: S@rfgubvegarbhatattvavinidacavamanaétantra 

In Tibetan: Opal gesng-ba'i snyving-po de-kho-na-nyvid rnoam- 
par nges-pa'i rgyvud chen-po 

In English: The Great Tantra Of The Glorious Secret Nucieus 


Pefinitive With Respect To The Real {1] 


Obeisance to the Transcendent Lord, giorious Samantabhadra. [2] 


Commentary: 


Exegerzia of the Meaning of the Title (7.1-15.6) 


This has two sectione-- the actual meaning of the title ard e 


tescription of the offering that is made with obeisance. 


The former (commente on Title, section 1). It hae four topice, 
namely, the required meaning, the subsumed meaning, the verbsl 


meaning, and a rejection of erroneous criticisme. 
First, the required meaning has three aspects: 


i There jie the meaning underetood dependent on name. Thies means 
that just as a bulbous narrow-based (zhaba-zbhum) object for 
Pcuring water is understood from the name "vase", Bo all things 
are revealed through the title itself to be within the unique 
Mandala of primordial buddhahood. Those of keenest acumen sre 


required to realize only that. 
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4i There ts the name understood dependent on meaning. Thie means 
that just as that which is bulbous is understood to be a "vace", 
go the meaning of buddhahcod in the primordial mandala ize itself 
understood as the title (of the text). Those of nearouss acumen 
are required to understand al) things merely age names, once they 
have indeed been named. 

444 There fie the conecitousnese in which name and meaning are 
interrelated. Tnis meane that just as the vase and its bulbous 
shape are not different, so the titie and ite meaning are known 
without duality. These of dull acumen sre required to Lanppencnar 
cver a long period of time, that nature in which word and meaning 


sre indivisible. 


Morecver, these who anderetand the meaning from the name (tie. 
title) are required to know all thinge as the identity of 
Primordial buddhahood, just as the identification of medicines ie 
easily found in a book or ai an inventory of soldier's arrows is 


accessible for one who Knows how they are classified. 


The subsumed meaning (of the titie) is that all things are 


revealed ag the nature of enlightenment in the mandala of the 


. @ 


Primordial conqueror (Samantabhadra). 


The verpal meaning is expressed in Tibetan (bod-skad-du)-- the 

language of Greater Tiber, which is the dBus-gtgang area among 
: 8 

the country's three provinces, into which the tantra has. been 


Moet excellently translated. 
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How, the Conqueror's intention is directed towards the 
realisation of the inexhaustible wheele of adornment-—- the 
pnddha-body, B8peech and mind in which all things are primordial 
puddhahood and in which all same4ra and nirvd&na are indivisibly 
included. But because this is niet airficult + realise it is a 
secret (gs8angs-ba) topic. Thoere toa whom it ig eecret are unworthy 
recipients, obecured in their three medis (of body, speech and 
mind). 

There are both hidden (gab) and concesled (gbae) modes of 
secrecy: The three buddha-nhodies are hidden becangze, Although 
present in onegelf, they have been obscured by suddenly ariagen 
ohsecurationes and are unperceived. Accordingly the Hevaijiratantrs 
(T, 417-8) says: 

Sentient beings are themeelves buddhase 


But they are obscured by suddenly arisen stains. 


And in the Supreme Continuum of the Greater Vehicle (T. 4024): 
Just ae when there happens to he an inexhaustible trearure 
Underground within the house of 43 pauper, 

But he ie ignorant of it 

Ard it never rays to him, "Here T amt", 

So it is hecause the precious treasure within the mind-- 

The immaculate reality neither to be clarivied nor 
eetabliiehed-- is not realised 

That the gierevine of deprivation ts felt everywhere 


And abundantly by those living creatures. 
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lllustrated by these (quotatione), the profound view and 
intention are hidden because they are not Known througn one's own 
ability ard are either inrevealed by others or misunderstood when 
revesied, Just as for one who has heen born blind the sppearance 


of form ie hidden. 


The concealed mode of secrecy refere to the uncommon view, 
meditation and conduct because, 1f they were not concealed, the 


approach to that which te recret would be confused sand become a 


topic for exageration and deprectation, Thies ie also stated in 
the Clarification of Commitments (P. U7uu): 


The secret mantras are flawlece. 
For the sake of sentient heings they ere very secret. 
When kept secret, their accompliehment does not vanish. 


Therefore, for secrecy, varions pure symbole are taught. 


Although many enumerationgs of the term "secret" sre explained in 
Sifferent literary transmissione, these writinge are mostly 
redurdant because they are gathered in thie Pregent (tantra). And 
1f it too 18 subsumed, 4t comprises the three inconceivable 


secrets (or mysteries) of buddha-body, speech end mind. 


The nucleus (snving-po) is the Great Perfection or abiding nature 


of the meaning of primordial buddhahood-- the eoncluseive 
inexhaustible wheels of adornment or buddha-body, speech ana 
mind, the nature of all things. It also refers to the profound 


4nd extensive (texts) which are ite expressions. 


327? 


The real (de-kho-na-nyid) ig the very nature of the three buddha- 
podies without conjunction or disjunction. It is all-pervasive. 


unfailing reatity and unchanging. 


The nature definitive with respect to (nges-pa) the real is not 
that which, according to the proviegiona) meaning. 42 said to he 


present in buddhar and absent in sentient beings, but that which 
Qo 


Pr 


primordially abides in everything, ag oil within sesame. 


Moreover the mandala in which 411 tnings are primordial buddne- 
hood is the -Saune or Secret Nucleus. Ite experiential 
cultivation through the non-duality of creation and perfection i¢ 
the path or the real. Ite conclusive and spontaneously present 
three tuddha-bodies are the recult, which ts directly definitive 
with respect to the ground. In brief, the titie (of this tantre- 
text) reveals the very essence of primordial buddnshood in a 


nature where appearances and emptiness, ereation and perfection, 


and ecamsara and nirvéna, ere without duality. 


The rejection of erroneous eriticisms ig as foilows: Those whe 
adhere to erroneous bubbles on the blue lake of ignorance and who 
forcefully stir the waves of wrong view and envy say, "No 
Sanskrit 4a citea at the beginning of thie tantra of yours. 
Therefore it is not authentic." In reply to this there are some 
who say, "The Sanskrit 18 implied by the words In Tibetan (bod- 
akad-du). The expression In Sanskrit: Guhyagarbhatattvaviniscaya 
foes exist, but is not cited (in thie edition) in order to avoid 


repitition."™ There are algo some who rearon that these words are 
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indeed absent in the Sanskrit volumes and on that same basis many 
sitras such as the Array of Enlightened Attributes in the Buddhs- 
field of Amit&bha (T. 49) and many tantras such as the Boot 
Tantra of Cakrasamvara (T. 368) would implicitly be inauthentic 


because (Sanskrit titles) are not cited therein. 


While such assertions are indeed true, it 1s also the case thet 

the definitive usage of the Sanskrit (title) and words (of 

obeisance were employed from the time of Ral-pa-can onwards, and 

that previously they occured to a limited extent only. Becuase 

this (Tantra of the Secret Nucleus) was translated during the 

time of the king of bSam-yas (Khri-~srong 1De-btsan) the Sanskrit 
10 


is not cited. It wae not indicated because there is little 


Point in repeating a single title many times. 


The latter section concerning the obeisance (comments on Title, 


section 2): 


The four demons, two obscurations and propensities which have 
11 

been subdued (becom) [by the Transcendent Lord] comprise the 

excellent endowment of renunciation. The four demons are i the 


demon of the lore of death who interrupts the lifespan, the demon 
of the divine prince who interrupts contemplation, the demon of 
the components who interrupts non-reegidual (nirvé&na), and the 


12 
demon of conflicting emotions who interrupts release. These are 


Said to be subdued [by the Transcendent Lord] because he does not 


Possess them from the ‘beginning. 


The two obscurations are those of conflicting emotions and the 


13 
knowable. They comprise the thoughts which ere the particular 


Characteristics of the five poisons and also the mind that 
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elings to the antidotes which purify them. It says in the 
Analysis of the Middle Way and Extremes (T. 4021): 
Conceptualising thoughts which concern envy and so0 forth 
Are called the obecuration of conflicting emotions; 
Conceptualising thoughts which concern the three world-syeteme 


Are called the obscuration of the knowahble. 


The huddha-body and priastine cognition which are porepsessed (ldan: 
py the Transcendent Lord) comprize the excellent endowment of 
realisation. Accordingly the Samputatantra (T. 381) saye: 

The excellent endowments of ore noble form, 


Glory, fame, pristine cognition, and pergseverence: 


These six are said to be possessed. 


Lor4ship refers to the purity of the essential buddha-body of 
reality, and its (pristine cognition) of the expange of reality. 
Noble form refers to the buddha-hady of perfect rapture and ite 
mirror-like (pristine cognition). Glory refers to the buddha-body 
of awakening and its (pristine cognition) of eameaneses. Fame and 
Frietine cognition refer to the emanationsal body which performs 
acte of benefit through ite qualitative and quantitative 
understanding and Bo to its (pristine cognition) of particular 
discernment. An@d perseverence refers to the unchanging buddha- 
body of indestructible reality itself, which manifests limitless 
enlightened attributes without moving from the expanse, and so to 


14 
(the pristine cognition) of accomplishment. 
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The term “excellent endowment" which is appended to these five, 

beginning with Jordship. indicates that they surpase the pristine 
15 

cognition of sublime students. 

There are also some who profeges that the word lord (beom-ldan? 


jndicates that the object implied in the term "subdued™ (bcom-pa) 


ic “"poegessed”™ (ldan-pa). The word Transcendent (‘'das) indicates 


that (the lord) har tranecended= a)i Bymbols of elabcrate 
conception-- sam@ars and nirvana, aseceptance and rejection, ana 
reing and non-being. It says in the Great Bounteousness of the 


Buddhas (T. Ab): 
Liberated from existence and gquiegcence, 
Indivisible from the ocean of enlightened attributes, 
Transcending 411 elaborate conceptions, 


The Transcendent Lord (peem-ldsan-‘'das)> is spacious quiescence. 


The term glorious (dpal) refers to the (intrinsic) lack of move- 
ment from the buddha-body of the evpange of reality and to the 
extraneous glory with which the buddha-hody of form ariges in a 


16 
Spontaneous manner from the disposition of that reality itself. 


It if said in the Tentra of the Rutting Elephant (NGB. Vol. 19): 


« 


Without moving from the buddha-body of reality, 
The fivefold buddha-body of form is spontaneously present, 
17 


And therefrom the two kinds of benefit are completed. 


Thus glory daieplays epontaneity and perfection together. 


326 


As to the term Samantabhadra (Kun-tu Dbzang-po: the all-poritive 
one): The natural inexhaustible wheels of adornment, the buddha- 
body, speech and mind, are present at all (kun-tu) times hecausce 
they are unchanging in the field of the spontanesus Bountesue 
ae and their great rapture which manifests in and of itself 
is positive (bZzang-po) because it is perfect. The Secret of 
Pristine Cognition (T. 392) says: 


Thig nature je unmoving, epontaneouely perfect 


And all-positive in its perceptual range. 


When analysed, (the term Semantabhadra) has five aspects: 
Firetiy, it refers to Samantabhadrs, the original teacher whoce 
manifest enlightenment preceded all. As the Tantra of the 


Marvelous King (NGB. Vol. 2) says: 
The f#tret, preceding all 
Whe conclusively reached ne ed pagar Reece we groeund, 
Wes purified (sange) before and expansive (rgyvas) hefore. 
Therefore Samantabnadra, first (of buddhags), 


Arices ac the teacher cof all sameSra and nirvana. 


He 18 called the original lord, not only because he reveals 
reality or describes natural mind-as-such, but also because he 
reveals the path of deliverance to all buddhas. In the Al}- 
Accomplishing King (T. 828) he says: 

Because T preceded all the conguerors 

T arose as their parents, 


Revealing the three buddha-hbodiegr. 
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And: 
I, teacher of the teacherg, 
The all-accomplishing king, 
Became the three buddha-bodies, 


The teachers who emerge from myself. 


Jt ig because thie teacher is prerent that the path of liberstion 
at the beginning of samsara and nirvana has been revealed, and 
tnat the conquerors ae the three eames have emerged. Otherwi ge, 
it would be improper even for a buddha to emerge in the world. 
Alj (buddhas) would be the eame as sentient beings, ana would 
themselves not know how to reveal the path to one another. Tt js 
improper for some of them to be buddGhae and others beings in 


samsara. The explanation according to the common vehicles that 


there ie neither beginning nor end igs intended with reference to 


time and reality. In particulsr it is found in Msdhyamaka that 
sameaéra and nirvana are without beginning or end, like space, 
; 1° 


because they are without independent existence. 


Furthermore, if buddha and sentient neing were different Zrom the 


beginning, the ground of sams4ra and nirvana would be diffferent, 


‘ ‘ 20 
so 6that they would not be connected by spirituality. Therefore 


thie (fundamental) nature ig moet clearly stated in the afore- 
mentioned Unsurpassed Tantrapitaka of the secret mantrag. It has 


been excellently established by the great master Padmagambhava 


and Vimalamitra;: ana it is alse esteemed in thie (Secret 
21 


Nucleus). 
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Secondly, the abiding nature of all things, the real, is the 
natural Samantabhadra. Thirdly, there 1s the Samantabhadra of the 
ground, which refers to the essence of inner radiance or mind-as- 
such, the nature of the three buddha-bedies without condunction 
or dAdiesejunction, which is primordial buddhahood because it ie 
effortless and spontaneous from the present. Fourth», there is 
Samantabhadra the path. This is the arising of realisatton 
through experience of the path that e¢killiful means and 
discriminative awareness are without duality. And fifthliy, there 
is Samantabhadra the result; for once the path has heen 
concluded, the ground is directiy reached and the five buddha- 


bodies and pristine cognitions are epontaneously present. 


As to the literary transmissions which refer to these (agpects or 
Samantabhadra), IT shall not enlarge upon them because there sre 
2? 

meny written accounts. 

The term obeisance (phyac-'tehal-jo) means that these who resort 
to this same object (i.e. Samantabhadra) sincerely commit their 
three media (of body, speech and mind). It te not the case, as 
some opine, that obeteance ig made to the compiler because no 
Such custom is observed in the Sanskrit books. The Short 
Commentary (PP. 4755) does include an invocation to ites compiler 
but not as a commentary on these actual words of obeieance. 


Tndeed (while commenting on these preaent words of obeisance) it 


fays: 
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Having naturally subdued the four demons 
In the expanse of samenege 
Perfectly possessing the two provisions or natura) seals, 
Transcending extremes of exietence and non-existence, 
Glorious in all intrinsic and extraneous ways, 
Positive in natural realisation of all things 
and in spirituality, 
Samantabhadra in whom deity ig indivisible with deit:;, 


Obeisance to you; for you sare realised. 
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The Actual Exegesis of the Meaning of the Tantra 


(15. 6-670.1) 


Nevt, the actual evegecei2 af the meaning of the tantra, entioh 
clearly reveale its exprerrsecd meaning, hae three cerrions: The 
first (The. 1-3) indiecestese how the ground, the netyural and4q 
erontaneous mandala, ariges from A diepoeition of spirituality. 
The everond (che. 4-21) indicates how the mandalase of hoth peere- 
ful and wrath?lul Aaeities emanate from it. Ana the third (Cn. 22) 
indicates how the tantra te tanght to genuine heings and then 


subsequently entrusted. 


The first of these eectione (concerning the natursl mandala of 
the ground) also is threefold: (Firetly in Ch. Es OLE wanpet pes 
the array of the teacher, the buddha-pody of reality, who 
manifects in and of himself? as the mandala of indestructible 
resnlity'ts exrnanse in the spontaneoue field of the Bountesus 
Array, without moving from the expense. (Secondly in Ch. 2). it 
Indicates sow this very teacher, without duality ie eeeeie of 
The bnddAhe-mind or naturally present pristine cognition which 
ariges 3¢ the five enlightened familter, meaningfully expresces 
ai} things ae primardAdial)d bhudAddhahood and how hie eplirituality 1s 
aroused. (Thirdly in Ch. 3), it comprises the form azaumed by the 
Nature of anirituality, which if arrayed ae the lamp of the world 


23 
and establishes all things without moving from reality. 
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Chapter One 


The Introductory Scene 


Root-text: 


Thos, at the time of this explanation, {1} the Tath&gsts, genuine- 
Vy Seneeat huddha and transcendent lord, wae endowed with great 
rapture which fe the identity of the indestructible hody, epeech 
ana mind of all the tathn&agstas of the ten directions and four 
times. Thieg te the natrure in which att of them without 
exception, none excepted and omitting none at sll, sare indivisib- 


Js, without afistinction or Aivfrrerence. {2} 


In the stode cf Akanietha, without extremes or certre, on the 
radiant wheel of Beqexa ne cognitions that is the limitless 
ground, there ic his celeetial palace, blazing forth with Jewels 
of prietine cognition, completely uninterrupted throughout the 
ten directiona of space, fashioned as & square because it te vast 
in measurelessa enlightened attributes, and adorned with 
Projecting bays of precious gems which are the superior prietine 
cognition. Ite aptre ie the pristine cognition central to all, in 
Which all mandalas of the buddhas of the ten directions and four 


times without exception are not distinct from one another and sare 


Of a single essence. This inconceivable prirtine cognition it¢ 
extraordinary in ite Aifferent details oF shape, colour and #0 
forth, 


which form the precious gems of pristine cognition. 
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The palace is superior and immeasurable in extent.{3]) Its gar- 
landa which are diverse gemstones of pristine cognition, ita 
silken hangings. the ornamente of its frieze, and Giverse forms, 
diverse sounds. diverse scents, diverse savours, and diverse 
objects of contact which intermingle in the ten Girections are 
naturally present. Bedecked in inconceivable ornaments which 
radiate without obscuration, it has embrasured gstes, entered 
through the fourfold approach to liberation, and it has tiered 
pediments representing the eight kinds of liberation. These are 
indeed contained within (the celestial palace), without outer and 
inner (distinctions) in all respects. 

Therein, £8) om a iion throne of fearlessness. an elephant throne 
of power, a horee throne of miraculous abilities. a pescock 
throne of power, and a bird throne of unimpeded nature, on seats 
of precious gems endowed with solar and luner disks of natural 
inner radiance, and with untainted lctuses.(5]}] is the buddha-body 
without front or rear. In all directions his visage radiates 
penetratingly. and he is endowed with the major and minor marks. 
In every inconceivable (world-system) he appears universally as 
diverse buddha-body, speech and mind. His two legs of skillful 
means and discriminative awareness sssume the posture of the 
ascetic discipline of equanimity. His hands, which are the six 
Pristine cognitions, are endowed with blazing hand-implements or 
Seals of precious pristine cognition: and he has three heade. 


Which are the inconceivable buddha-body, speech and mind. (6) 
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she Transcendent Lord was pregent as such in {the form cf) the 
tathagata who is king of consciousness, the tathagata who je king 


of form, the tathagata who js king of feeling, the tathagetsa who 


is king of perception, and the tathagsata who te king of habitual 
tendencies. All these too were resplendent in their (respective) 
erlourgs-- dark blue, white, yellow, scarlet, and green. [7] 4reo 


preeent was the genuine queen who ic the expanses of apparitian, 
the one’ whe de the expanse of rolidity, the one wha isc the 
expanse of liquidity, the one who is the expanse of warmth, and 
the one who ide the expence of mobility. without Cuslity in 
respect of the host of sich queens, they entirely and infinitely 
pervaded the evpanse of reality. Filline it, duet asc, for 
eyample, a pod of gesame seeds, they were rnervasively present. 


{8} 


Then there wac the great hodhisattve of indestructible sight, the 
grest hedhisattva of indestructible heering, the great bodhi- 
Ssattva of indestructible ecent, the great bodhicattva of Indesc- 
tructible savour, [9] the assembled host of the queen who is seen, 
the one who is heard, he one who ie egrented, sand the one who is 
Savoaured, £10) There wae the great hodhisattva of indestructible 
eyee, the great hadhiscattva of indestructible ears, the egrresxt 
bodhisattva of indestructible noge, and the great bothigatt9 of 
indestructible tongue, {11} the asgembled host of the queen of 


time paert, the one ‘of time present, the one of time future, and 


the one of time unpredictable. {12} 


(a 
(2 
3 


There was the great gsubjugator of indestructible contact, the 


great subjugator of the indestructible subject of contact. the 


great subjugator of the indestructible object of contact, and the 


great subjugator of the indestructible consciousness of contact. 


(23) There was the queen who is not eternal, the one who is not 


tranaient, 


the one who is selifiess, and the one who is signless. 


The assembly (in mandalas) such ae this is inexpressible, anda 


present without duality. (18) 


Then this secret Gescription of there secret mandalag, in which 


the tath&a&getas and the assembled host of their queens are without 


Guality, 


emerged from the indestructible buddha-body, speech, 


mind, attributes and activities: (15) 


E, 


Ema, Fmaho! 


Holding Sway over the very expanse of the real, 


The mandala of pristine cognition haa a disposition 


eof epirituality. {16] 


This self-manifesting nature, radiant in its images 


Of contemplation and its pure magical display, [(17) 


Is a wiah-fulfilling gem or enlightened attribute 


Of buddha-body, speech, mind, attributes and activities. 


Where there is nothing to be dispelled. 


It itself is the abode of supreme indestructible reality, 


The inexhaustible wheel of adornment. 


--Such were the secret words of indestructible reality which 


emerged. 


{18] This completes the first chapter from the Tantra of 


the Secret Nucleus Definitive with Respect To The Real. entitled 


the Introductory Scene. [19] 
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Commentary (16.4-97.6): 


The first of these subdivisions (1.e. concerning the buddahns-bady 
of reality) isa in three parts, namely, 9 trier teaching on tne 
introductory scene in terme of its excellence, e detreileda 
exegesis of its nature, anda a aynopsis of pristine cognitiaon's 


eelf-maenifescting array. 


Brief Teaching on the Introductory Scene (16.4-278.2) 


The firet (comments on Ch, Ma 1). Tt comprises both an exegesis 


of the eesencre (of this line) and a refutetion of misconceptions. 


The former has three arpecte, smong which the first if the er- 

planation of {thie Jine) acecording ta the tntroductory ecene 
1 

which ie found in the outer tantraec: Trie shoulda he underetood 

in accordance with the (introductory Senskrit) words E-vam ma-y4. 

E-vam are the svillsahlies of the eypanse Prom which atl Sylisthies 


emerge, end go (their Tibetan equivelente) : -eyad, "thus, 


Point Towards the subsequent emergence Cot thie Tantrastext), Ma= 


aietse s ea 


a 


v8 ie the (Sanskrit) term from which the meanings of natural 
2 
expression, fJyusior, self, emergence end so forth are derived. 


However in this context  {t holds the eense of "“emergence", 


indicating the time of this explanation ‘bahad-pa'ti dus). 
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Now, thus ('dgi-skad) refers to the excellence of the doctrine-- 
tn this case the extensive ower tantrasc. Explanation (behnad-pa) 
ig neld to refer to the evcellence of the teacher, namely the 
eompiler. And the excellence of retinue, 1.e. hie attendants, isc 
also implicitly indicated in the worde of this explanation 
(pshad-ra‘"i). However, the (commonly cited) words I have heard 
(pdeg-eis thoes-pa) sre not uttered an this occasion because there 
de no dAiecnoetomy hetwen eelf and others. The words have heard 
(thog-pa> indicate that there ia 8 AifPerence between the teercher 
and the retinue, whereas during the compilation of this (tantrs), 
the teacher himself appears as the Lora of Secrets (Vairapani) 
and exyplaine in this world st the present time the very Conan ae 
which he previously gave in Akanistha. He is revesled to surpasses 
e% 3 

ordinary compilers such as the elder (ethnevira) Kabyapa. An the 
subject of the compiler himself being the teacher, the Non-Dual 
Victor (T. 453) says: 

One ehevld Know Vadgrap4éni to de the tathAgcata Samantabredrea, 

and the great jetvesnere to be none other than he. aArthner- 

wise, who could say that the inconceivable vehicles have 

i) 

been comprehended at any one particular moment in time? 
The Verification of Secrets (T. 2217) also srys: 

The teacher of tantra ia the indestructible reality of mird. 

5 

Tt is the teacher as well as compiler. 
And in the glorious Hevadratantra (T. 417-f): 

T am the teacher, and I am the doctrine. 


4 
Endowe4 with my own assembly, T am even the 1iatener. 
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The words at the time of (dus-na) refer to the excellence of 
time, the nature of which is a pristine cognition of samaness 


with respect to the four times, without duality of samséra and 


nirvana. 
Similarly. at the time when the teacher, doctrine ard retinue 
appear, there is undoubtedly a location as well, and asa such, 


AKkanistha is implicitly indicated. 


If you ask, on the other hand, why the words on a certain 
occasion (dus-gcig-na) are not to be seen, just as they are found 
in other texts, the point is that in the field of the buddha-body 
of perfect rarture the doctrine is taught in a perpetual 
continuous cycle, transcending those (doctrines) which are 
identified by the words on a certain occasion. Thie surpasses the 
doctrines of the emanational body which are taught at certain 
times only, and in accordance with the statement, "It is because 


7 
the common (teachings) rarely emerge". 


The second aspect is the exegesis (of thie line) in accordance 


eed ae 
a) 


Watn tne “enlightened mind" or seminal point (byang-chub semg), 
Which is expounded in the inner (path of skillful ecadeha: The 
location is the secret centre of the female consort and the 
energy channels of the four centres (within the body). The 
teacher, i.e. male & female consorts. refers to the white and red 
Pure-essences (or Seminal fluids) and to the vital energy of 
Pristine cognition. The retinue is the accompanying experience of 
the eixteen delights. And the time is the time of inconceivable 


9 
transformation through the crown-centre. Concerning this, the 
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Penetrating Magical Net (NGB. Vol. 15) also says: 

{As for the word “"thus"), 

‘ai indicates the location, 

Endowed with the shapes of the four syllables. 

Beginning with the syllable E; 

And gkad refers to the teacher 

Endowed with the seminal points, 

In tne shape of the syllable Van, 

Which comprisee the echeenantel. aviiebion: 

This explanation (babad) is upheld 

By clear underatanding in those of worthy consciousness 

Whose "minds are controllec™ (madamanu). 

The possessive arfix -pa refers to this tantra 

Of ultimate definitive meaning, 

Belonging to this supreme “vehicle” (wfna). 

The "time" (dug) refers to inconceivable time. 

And (the affix na) gives name (n&ma) to ras 
The syllables beginning with E indicate the form of the femaie 
consort’s secret centre, the locations (or hearths) for the four 
rites and the four energy centres (in the body). gskad means 
instantaneous. It refers to the skillful means, symbolised by the 
“consonantal syllables" during the experience Of great delight: 
The white seminal point, in form of the syllable Vam, ie ejected 
on to the tip of the gem (penis), thereby conferring bidee on the 
female consort, while the red seminal point of the female consort 


Confers bliss on the male consort. By exercising control of mind, 


the vital energy of the upper and lower doors (within the body) 
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js bound, and pristine cognition is stabilised by its upward 
potion which internally fills the four energy centres. The worthy 
ones are such fortunate beings, and the possessive affix -pa 
refere to ultimate reality, the pristine cognition where bliss 
and emptiness are without duality, which is thie v&na or supreme 
vehicle. It is perceived in inconceivable time (dus). Thus, nama 
indicates that this is the very excellence of great prietine 


ii 
cognition. 


The third aapect is the explanation (of this line) which accords 
with the secret inner selvences The location is the dark blue 
energy channel of life itself within the eight-faceted precious 
gem of the heart-centre. Separating from it, in the manner of 
(the strande of) a yak-hair tent rope, are the white energy 
channel of water in the east, the yellow energy channel of earth 
in the south, the red energy channel of fire in the west, and the 
green energy channel of air in the north. And within it, there 
abides a single seminal point of relative appearance, the size of 
@ mustard seed. 

present £ive pristine 
cognitions in their distinct and respective colours, and as the 
five conflicting emotions which are the natural energy of buddha- 
Mind, endowed with the five pristine cognitions. His essence is 
Smetiness, his natural expression is radiance, and the glow of 
his epirituality is di aeteans 


The retinue refere to the energy channels which entirely pervade 


the upper and lower (doors) of the body, emanating from those 


340 


(aforementioned) energy channels end seminal point. In the midst 
of five (coloured) lights, these naturally radiate as the 


buddha-body and pristine cognition of the enlightened families. 


The time is a time of gameness with respect to the three times. 
This is provisionally because the body and its dependently 
arising sense-organg are complete, and dispositionaily because 


there is no change throughout the three times. 


The doctrine is pristine cognition free from conceptual 
elaboration, {the coalescence of) emptiness and radiance. The 
vital energy of great pristine cognition ig retained within the 
upper and lower (doors of the body) and manifests in and of 
itself when all erratic movements of the vital energy of deeds 
have been impeded. At the moment of death it is actualisea 
because the thought arises that consciousness is riding on the 
vital energy. At that time the Akanistha realm, the mandala of 
indestructible reality's expanse, ie: munporeed from the heave: 
centre. Manifesting in ana of itself, it is recognised to be 
Akaniatha, and s0 one is hieeateas In the words of the Oceanic 
Mazical Het (NGB. vol. 15): 

The location of doctrine, charmacakra (i.e. heart-centre) 

Abides as four (coloured) tights in the ehapes 

Of the syllables beginning with E; 

The imperishable seminal point in the shape 

Of the syllable Vem 

° 15 
Ie identified as blige, radiant of its own accord. 


The fourfold consciousness including the “intellect™ (manu) 


Ie the subject of thie concise explanation 
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Made through the experience of pristine cognition. 
Pristine cognition, arising in the form of epace, 


Is the profound “ultimate” truth (paramdArtha). 


16 
The very “moment™ of bliss, free from extremes, 
Is the essence of ail the three times. 
The dharmacakra or doctrinal wheel is in the heart-centre, in the 


form of four (coloured) lights. In thie context, the aii- 
pervasive dark blue (light) is not limited as form because it is 
the basis for (the other four) which do arise. The white (light) 
is crescent-shaped, the yellow one equare, the red one circular, 
and the green one triangular. Their support (i.e. the teacher) ia 


the circular seminal point in form of the syllable Vam. 


Concerning the four kinds (of consciousness) including the 
intellect (which form the retinue): the ground-of-all in the 
centre is the basis from which there respectively arise: the 
consciousness of the ground-of-all in the east, the coneciousness 
of the intellect in the south, the intellect endowed with 
conflicting emotions in the west, ana the coneciousness of eye, 
ear, noge, tongue and body in the north. The ground-of-all is the 
17 


invisible Bupport, on which the four aggregates of conscious- 


hese depend. Their essences abide respectively from the present 


moment as the five pristine cognitions, and, through recognising 

them as such, conflicting emotions are inherently purified 
18 

without having been renounced. This is called the buddha-mind 


of the conquerors because the natural energy of the five pristine 


Cognitions is perfected. The essence of pristine cognition is the 
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nature of space, the object (of its spirituality) is without 
duality. ana its natural expression never changes or eater 

This introductory scene is itself most precious because it 
necessitates at all timea the knowledge of tne apparent and 
abiding natures of primordial buddnahood, the three buddha- 
podies. Although in the common tantras it is held that pure 
pristine cognition (ia attained) by an impure being who has 
refined the ground of revinement. the Secret Magical Net holda 
everything to abide in a single nature of purity. For sentient 
beings the limits of perception are the dreamlike appearances of 
the mind, but for buddhas perception is the display of pristine 
eegnition which appears in Akanistha itzelf. Although there are 
ostensible impure appearances chien the self-manifesting essence 
of eentient beings is grasped within the subject-object 
dichotomy, impurity actually has no individual characteristic, 
Just as a conch shell may appear yellow. Furthermore, just as the 
yellow imag2 of a conch ehell is understood to be the choleric 
image cf an eye, dualistic clinging is understood within the 
three kinds of mandala to be non-dual pristine Pe ds 
Therefore, while Jepurity ostensibly appears it ig in fact purity 
itself and not impurity. And it ia through the generation of the 


Subject-object dichotomy in relation to purity that impurity is 


Said to arise. 


The essence, unique pristine cognition, is purely perceived by 


buddhas. It is taintedly perceived by those on the path, and it 


igs impurely perceived by sentient beings. In this respact, the 


very same element water is perceived by the different gix classes 
of living beings as nectar, or a8 a mere potable drink, as puss, 
plood and 80 on. For those who abide in the pure lands it appears 
as supreme nectar and as the natural expression of the doctrine. 
To awareness-holders who have obtained power with regpect to the 
doctrine water itself appears as Mamaki. The effect of its mois- 
ture is indeed produced, but it is experienced as the blise of 
21 

her dieplay. Contemplation is also transformed (on the buddha- 
level) because when dispositional propensities have utterly 
ceased they appear as a common gavour in a disposition free from 
all conceptual elaborations. Even conceptual elaboration which 
does not manifest becomes quiescent. For example, when this 
world-system (of ours) is differently perceived as pure. and 
impure, it is explained that purity and impurity appear to 
individual intellects but that otherwise impurity does not exter- 
nally exist as an individual characteristic. Such is said in the 
Sitrs of Vimalakirti (T. 176): 

The venerable 34riputra said: 

I perceive thie great world to be replete with mountainous 

heights and lowlands, pits of abyss and defilements. 

Brahm&é 3ikhin who had come from a sorrowless buddhafield 

said: 

i perceive this buddnafield of the Transcendent Lord 

Sakyamuni itself to be utterly pure, like the excellent 

array of the Aicine paradise of the Paranirmittavaégavartins. 

Then the Transcendent Lord indicated the nature of this 

buddhafield to the mandalas of his retinue, so that everyone 


oe 


berceived it to be utterly pure. as the field of the eastern 
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buddha (Aksobhya) which is the Ornamental Array of Precious 
Geme. At that time the Transcendent Lord said: 


This buddhafield of mine is always pure, but you yeople do 


not perceive it as such. 


Thue one should Know this Gistinction (between buddhas and 


sentient beinge) is made in accordance with purity and impurity 


of perception. 


Now, while impurity doee not aprear to the buddhas, there is ea 
Ze 
sutra which says: 


When I perceive things totally with unobscured buddha-eyes, 
I Know pure and impure world-systeme, sentient beings of 


eupreme acumen and those who are not supreme, genuinely. 


just as they are. 


Are these statements, you may ask, contradictory? There are some 


who dwell in a mansion of precious gemstones when they are not 
ésleep and some who do so when they are asleep. Among them, 
in the case of dreams, when purity and impurity are differently 
discerned by means of individual perception, to those who are not 
asleep it ig ag if emanatione have been conjured up before those 
(dreamers). They would then say," Of It is in this way that all 
things are essencelese, impermanent, illusory and naturally 
Dure,“ and “Yours is an appearance of the sleep c® ignorance, 
non-existent in reality." Then, in the manner of one who applies 


the meane of gradually awakening (those dreamers) from sleep, the 
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buddhas cognise (impurity). but are without it in their own 
perception, just like those who do abide in a mansion of gem- 


gtones. 


The letter (see p. 336) is a refutation of misconceptions held by 
other traditions (concerning the introductory scene): There are 
those who lack the fortune tp perceive the profound reality, 
their eves of intelligence covered by an erroneous film, who say, 
"In this text of yours the words Thus have I beard On @&@ certain 
eccasicn are not expressed. Therefore it is flawed in having an 
23 
erroneous introductcry scene." 
There are two responses to this, the first of which is made 


according to the logical reasoning of similarity. In this case it 


ie implicit that the Root Tantra cf Cakrasamvarsa (T. 368) which 


begins: 
Then the mystery is to be explained... 

and the Litany of the Names of Matiu&ri (T. 360) which begins: 
Then glorious Vajradhara... 


would also be inauthentic because their introductory scenes would 


&lso be erroneous. 


The second is the uncommon genuine response, namely, that the 
words Thus have I beard are found in transmitted precepts) and 
ordinary tantras which were occasionally delivered by the 
emanational body. (In these texts) the teacher anda the compiler 
re different. Their doctrineg too are revealed to be occasional 
because they belong to diverse vehicles. However in this (Secret 


Nucleus) during the teaching of the uncommon pbuddha-body of 
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perfect rapture, the teacher is held to be the uncommon teacher, 
glorious Samantabhadra, the lord of indestructible body, speech 
and mind of all the tathagatas of the ten directions and four 
times, the natural expreesion of all things, the original mani- 
fest buddhahood. This indeed dces not accord with the teacher of 
manifest buddhahsod who has refined the path as an individual 
24 
with a distinct mental continuum. The uncommon location is 
Akanistha, the expanse of reaiity, the nucleus or self-manifest 
aapdave of enlightenment which is unlimited in dimension and 
enient because it is not confined within the continuum of the ten 
directions. It is not a delineated location because it is not 
within the perceptual range of beings other than the teacher 
himself who emanates as great self-manifest pristine cognition. 
The uncommon time is sameness with respect to the four times: It 
ié present in an unchanging disposition as the buddha-body, 
speech and mind, the actual ornaments of the epontaneous 
Bounteous Array. It does not however include past, future, and 
Present or indivisibie time moments, instants, moments, yeare, 
and months. The excellently endowed texts of tantra reveal all 
things cf sams4ra and nirvana to be spontaneously present in the 
essence of Seinonaiea aanifest awakening. They do not teach that 
the nature {of all things) is divided according to the diverse 


dichotomies of cause and result, good and evil, acceptance and 


rejection, and 80 forth. 


Furthermore, extending beyond the scope of the common vehicles, 
the uncommon vehicle expresses no erroneous faults because its 


Structure is quite different. The Commentary on the Ornament of 
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gmerzent Realiasiicn (T. 3799) conecure in the words: 


This te another structure entirely. 
Therefore one should never speak to refute it 


Dependent on the tradition of another vehicle. 


accordingly, while it is necessary for those of wunobecured 


25 
omniscient vision and for great sublime beings and those who 
comprehend all topics of logical reasoning to comprehend 
doctrines as authentic or unauthentic, just as they are, it is 


improper for you to apply etructures of being and non-being to 
the enumerations of the aky-like doctrine because your perception 
4s minute in its vision like the consciousness of a cowherd. The 
doctrine of the buddhas is inconceivable. It transcends the range 
of inhibited perception because 4t ig unlimited. Sometimes it is 
even proper to rely on the teaching given by Mara; for in the 
Sitra of the Cornucopia of Avalokitebyara’s Attributes (T. 116) 
the evil Mara, seated on & throne cf precious gems, establishes 
that particular doctrinal teaching to be a stra of the Buddha. 
Tnere are immeasurable effects for one who would depreciate such 
26 

great mysteries. It is said in a sittra: 

Tne effect of one who has accumulated deeds rejected by the 

Roctrine is immeasurable and inconceivable. 

Having been born in the great hells aa a sentient 

denizen of Avfici. 
And having passed an aeon subdued by fire therein, 
One proceeds Me the great helle of other world syetems 


and so on. 
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(The effect) is said to endure for aeons such as these 
Which are as vast as the Ganges River in the ten 


Girections. 


And also in the Supreme Continuum of the Greater Yehicle (T. 
4uOo2u): 

Whoever in the repeated service of an evil associate 

Harbours evil thoughts towards the buddhas 
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And who would amass the most prohibited acts -- 

Killing father, mother or arhat-- 

Is swiftly released from thet condition 

Having reflected on the definitive reality. 


But how is a mind which hates the doctrine 


To be released from that condition. 


Briefly, one should apprehend one's own doctrine with confidence. 


but never depreciate the doctrine of another. 
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Detailed Exegesis of the Introductory Scene (28.2-94.4) 


The second part (see p. 336), the detailed exegesis of the intro- 
ductory scene, comprises a brief teaching on the nature of per- 
fect rapture which is the essence of the Teacher and a detsiled 


exegesis of the classification of this perfect rapture. 


Brief Teaching on the Hature of Perfect Rapture (28.3-34.2) 


The former (comments on Ch. 1, 2): The Tath&gata (de-pzhin 
gshegs-pg) is 80 named because once power has been obtained over 
tne real nature (dge-bzhin-nyid) of the buddha-body of reality, 
which like space is without extremes of conceptual elaboration, 
the four other buddha-bodies always spontaneously emerge (gshegs- 
ba; because their activity conforms with the buddha-body of 
28 

reality, the nature of space. As is said in the Sitrs of Incon- 
feivable Secrets from tne Pagoda of Precious Gems (T. 47): 

All that is pervaded by space 

Is also pervaded by buddha-body 

And is also pervaded by light. 

All that is pervaded by light 

Is also pervaded by buddha-speech. 


All that is pervaded by buddha-speech 


Is also pervaded by buddha-mind. 


Elsewhere, (the word tathagata) is explained to mean one who has 
departed (gghegs-pa) in the wake of the conquerors of the past, 


one who has departed (gehegs-pa) having enjoyed through skillful 
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means the appearance of desired attributes just as (de-pzhbin ) 
they appear, or one who has emerged (gshegs-pa) in accordance 
with (de-bzhin) womb-birth corresponding to the aspirations of 
29 
the sentient beings of the four modes of pirth, and so forth. 
Aithough these definitions correspond to the gradual etages of 


the path pursued by the emanational buddha-pbody, tathagata is 


not, however, interpreted as such in this context. 


As for the expression genuinely perfect buddha (yvang-dag-par 
rdzogs-pa'i sangs-rgyas): The identity in whom all enlightened 
attributes, the ornament&l wheels of buddha-body, speech and 
mind, are without exception genuinely perfect (Yang-dag-par 
rdzogs-pa) is the teacher or buddha, cleansed (gangs) of the 
sleep of ignorance and vast (xygvas) in excellent intelligence 
with respect to all activities. As is said in the Seventy Verses 
2p Going for Refuge (T. 3971): 

Because the sleep of ignorance has been cleansed 

And because intelligence is vast with respect to the kKnowable, 


The Buddha is vast as the petals of a lotus. 


And in the Supplementary Magical Net (NGB. Vol. 14): 
Ignorance itself radiates as pristine cognition. 
Conflicting emotions become enlightenment 


And suffering supreme (bliss). 


AS for the term transcendent lord (ucom-ldsan-'das): The nature of 
this teacher is guch that the four demons are primordially 
8ubdued (pcem). the six attributes of greatness sre possessed 


(ldan) and sorrow is transcended (!das) without abiding. Ag to 
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the way in which the four demons are subdued: Tie demon of 
conflicting emotions is subdued because the nature of the five 
conflicting emotions is primordially present as the five pristine 
cognitions, so that they are neither to be accepted not rejected. 
Then the demon of the lord of death ig subdued because without 


conPlieting emotions one is not born in samsara, and for one who 


j- 
wn 


is not born there is no death. The demon of the components 
cubdued because if there is no death the components are mot 
ageregated. The demon of the dcivine prince is subdued because the 


phenomena which would cause obstruction do no harm. 


Now, the transcendance of sorrow without atiding ( = g-rg') 
va- - e-'das) is the rank of Samantabhadrs, spontaneously 
and naturaily present for the sake cf living beings because ne 
doez not abide in extremes of existence and quiescence. ait is 


incorrect (ae some declare) that the word transcendent (‘das’) was 
added py the Tibetans sand does not exist in the Sanskrit (equiva- 
lent-- i.e. phagavan). For it if taught that one who has accom- 
Pligched the sense of the word bhagse takes recourse to both oa tn- 


S4ra and nirvana. and does not abide in their extremes. 


It is said that the Teacher was endowed with great rapture 
(longs-spyod chen-po) because. without regard for lecation. 
retinue and other ¢uch (excellencies). he is spontaneously 
Present in @ magical display of contemplation as the nature of 
celf-manifesting pristine cognition. This surpasses those other 
excellent endowments of the emanaticnal body and so forth which 


30 
&4re ordinary and therefore not the grest rapture. 
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This very intention of the self-manifesting buddha-body of per- 

fect rapture is revealed to be all-pervasive and not aqifferent 

from the nature of all things. It is the great identity (pdger- 
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nvid ) of the indestructible (rde-rie) body (eku-dang). 

indestructible speech (gsung-dang) an@ indestructible mind 


(thugs) of all the tathAagatas (de-bzhin gshegs-pa thams~-cad-ryi), 


such age Aksobhya and Dipamkarsa who reside in the expanse of the 


ten directions ( s- wm) of ESrace euch ase Abhirati in othe 
east, and of the four times (dus-b2bi)-- past, present, future 
and indefinite. It is undifferentiated and without distinction 


{so-so ma-yvio) from the intention of all excellencies of the 
buddha-body of reality’ without exception (mg-lus). of all 
excellencies of the tuddha-body of perfect rapture none excepted 
'mi-lus). and of ali excellencies of the emanational buddha-body 
omiting none at all (lus-pe med-pres). Without difference ( &-mi- 
gad) in essence, it i8 the nature (rang-pzhin) indivigible 
(Gbyer-med) with respect to reality because it is spontaneously 


precent. without conzunction or disjunction from the beginning. 


There are some who explain that in this text reality is ali- 
Pervasive, uniting both samsara and nirvana. and who do not even 
Provisionally perceive dieontntneeeen Henmeex then. On this very 
Point, there are those who gird the solid mountain of wrong view 
with a dense forest of error saying. "This text is erroneous with 


respect to time because there are explained to be four times 


whereas in all other (texts) no more than three times are 
mentioned", There are however some pitakas which speak of the 
four timee ag the perfect age, the third age, the second age and 
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the degenerate age; and in the Treasury of the Abhidharmsa (T. 
a0a9) there ie mention of the four processes of creation, 
stability, destruction and dissolution. The Paroda of Precious 
Gema (T. 45-93) also speaks of four times, namely, past, future, 
present and inconceivable. If these texts were also held to be 
32 

erroneous deviations, s80 would their doctrines. 
Indefinite time (j.e. the fourth time) ig held by seme to mean 
that the seed of a sentient being is transformed into a buddha 
once the doctrine has been studied end experientially cultivated; 
but that it abides in samsara when there has been no experiential 
cultivation. However ene fusion (of sentient being and buddha) 
occurs (not in indefinite time but) in putes time. When 
liberated by the teaching of the doctrine one does not, even for 
an instant, forget the spirituality of the buddhas, but is 
certain to teach in forma which grant appropriate instruction. It 
says in the Hundred Parables On Desde (T. 340): 

The ocean domain of sea monatersa 

May well pass beyond time, 

But for the sake of his sons requiring training, 


The Buddha will not pass beyond time. 


There are indeed no sentient beings who are untrained by the 


buddhas. The Intermediate Mother (T. 9) says: 
Subhuti, in the world-system of sentient beings there are no 


sentient beings untrained py the Tath&Agata. 
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However, you may ask, is it not said in the Siitra Which Dispels 
the Grief of AjAtasatry (T. 216) that beings are trained by pious 
attendants, self-centred buddhas and bodhisattvas but not by the 
Tathagata, as for example when Manjubri utters the eulogy and 
when Udayi is sent to instruct King Suddhodana®? That is not the 
case: Those (bodhisattvas and pious attendants) acted on behalf 
of others having been encouraged to do so through the Tath&gata's 
spirituality. Thus they performec acts of benefit, some directly, 
some indirectly and some through diverse emanations. Tnese acts 
of benefit were performed because the Sugata had conferred the 
empowerment of great light rays (!'od-zer cheii-po'i dbang-pskur) 
and so forth on the conquerors' sons who had obtained the (bodni- 
sattva-) leveis. What else is there to say? 
Similar passeges are also found in the Sitra of ssi ‘zs 
White Letus (T. 112): 

Sa4riputra, in this respect, the instruction, excellent 

description and mental training which are observed to some 

extent by ordinary persons, pious attendants, self-centred 


buddhas and bodhisattvas who have attained empowerment are 


the blessing of the Tathagata, the power of his 
spirituality. 
Again, there are some who perceive incorrectly, holding the 
fourfold proceas of destruction, creation, dissolution and 
Stability to be the Pour times. This is because the nature of 
Duddna-body, 8peech and mind-- the inexhaustible wheels of 


adornment which belong to Akaniatha and are uninterrupted in 


time-- ig not gathered within that process, and becauBe, apart 
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from Phenomena which are created, preserved and destroyed, the 
process does not include the time when there is neither creation 


nor destruction. 


In this, our (rNying-ma) tradition however, the three divisions 
of past, future and present sare compounded time or relative 
appearances, whereas the unchanging reality is indefinite or the 


time of inconceivable ultimate reality. 


When indefinite time is classified, it has three aspects, among 
which the first is the indefinite time of the ground. This refers 
to the originally pure mind-as-such and the reality or real 
nature of all things. The Pagoda of Precious Gems (T. 45-93) 
says: 
KésSyapa, the resl nature of mind and phenomena is indefinite 
or inconceivable in time because it doee not abide in any 


past, future or present dimension. 


(Secondly), the indefinite time of the path refers to the genuine 
intelligence of the yogin who realises during meditatve 
absorption that all things subsumed by the three times are 
uncreated. The Litany of the Names of Maniubri (T. 360) says: 


He who realises that the three times are timeless... 


(Thirdly), the indefinite time of the result is present in a 
Perpetual continuous cycle because it is unchanging in the field 
of the spontaneous Bounteous Array. It is said in the Tantra of 


ihe Awakening of Vairocans (T. 494): 
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The great appearance of pristine cognition occurs in 


unwavering time because it is naturally radiant. 


So it is that all things are gathered within the essence of the 


four times. 


Detailed Exegesis of the Classification of Perfect Rapture 


(34.2-94.4) 


Tne latter (see p. 350) is the detailed exegesis of the clasz- 
ification cf perfect rapture which hase three Parte. namely, the 


detailed exegeses of the excellent location, teacher and retinue. 


The Excellent Loeation (34.3-60.4): 

The excelient location comprises an overview and an interlinear 
commentary; and the former (34.3-46.2) nas four sections: verbal 
definition, Characteristic. classificarcion and rejection of diez- 
Putations concerning it. 

i (The Sanskrit term) Akanisths means "highest" or “thst which ig 
not base or lower." 7 

ji The unique characteristic of AKanietha is that there are no 
cther locations Surpassing that in wier one then abides. Now. 
the characteristic of the Akanistha or highest location of the 
buddna-body of reality is that fe is the supporting ground from 
Which the two buddha-bodies of form arige. the conclugive 
location to be peachcd:- The characteristic (of the Akanistha or 
highest location) of the buddhna-body of perfect rapture is that 


it is the 2£upporting ground from which the emanarional body 


Srisee and continues to appear, endowed with the five certain- 
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ties. The characteristic (of the Akanistha or highest location) 

of the emanational body is that it is supreme among al1l the 

locations which appear in the world-system and it is the highest 
33 

of the five kinds of pure abode (skuddhanivaga). The distinction 

between the world-systems or fields of sentient beings and the 

pure lands or fields (of the buddhas) is one that is made between 


the fieid of training through the emanational body and the fields 


of the bocy of perfect rapture and the body of reality. 


iii The classification has three aspects: the Akanisths or 
highest location of the body of reality, of the body o?v pare em 
répture and of the emanstional body. Tne first is not located in 
any spatial direction, peripheral or central. It is the essence 
Pree from 411 conceptual elaboration, the genuine conclusive goal 
of the buddnas: and it is called the Akanisth& or highest 
location of genuine meaning. Such is also said ae the Aljl-Accom- 
Elishing Kine (T. 828): 

The location of the Teacher. the buddha-body of reslity, 

is as follows: 
Akanistha. the palace of reality's expanse, 


Is explained to be the highest location of genuine meaning. 


The Akanistha of the body of perfect rapture appears a5 a 
Celestial outers of light along with its central deity and 
retinue. It is naturally produced as an appearance of great 
Pristine cognition from the expanse of the buddha-body of 
reality. 


Spontaneously present ag the enlightened family endowed 


With the five pristine cognitions, it ig unchanging at all times. 
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The Indestructible Reality of the Magical Net (Sgyu-"phrul rdo- 
rie. NGB. Vol 15) Says: 

Abandoning the Pure Abode. 

In the supreme realm of Great Akanistha 

Is the spontaneously present body ge the 

Lord of the enlightened families. with his mudra. 

Transcending unity and diversity. this is 

The common Yorm of all the buddnasc. 

He is the orizinal treasure of the greater vehicle 

Who appears at each instant to those disciples 

34 

Who have abandoned all obscurations. 
The words "abandoning the Pure Abode" here indicate that it (i.6é. 
the realms of pure form) is transcended. Surpassing mundane 
appearances. that which is present within its display is 
indefinite because it manifests in and of itself wherever the 
buddnas reside. It cays in the Aspiration of Good Conduct (T. 44: 
1095): 


On the surface of a single atom 


Are as many pbpuddhas as there are atoms. 


Therefore. do not think that ne does not reside within a single 
atomic particle. Therein the fPield of the spontaneous Bounteous 
Array unimpededly appears. and. apart from that. there if no need 
to search for this lo¢ation as one that is spatially limited by 
the intellect. One should know that wherever the distinctions of 
enlightened attributes appear through the power of pure reality 's 
expange, they themselves are the mandala of the conquerors. 
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Tnis location is called the Great Akanistha ('eg-min chen-re2? 


pecause it contains no extraneous raptures spart from the display 


of buddhahood. Therein Vairocana and the enlightened family of? 
the tathagata. Akzgobhya and the enlightened family oP 
indestructible reality. Ratnacambhava and the enlightened family 


of precious gems. Amitabha and the enlightened family of the 
lotus, snd Amoghasiddni and the enlightened family of activity 
are spontaneously present, manifest in and of themselves in the 
infinity of celestial expanse in their respective mandala- 


ee 


clusters. 


These apparitionel buddha-bodies and the appearances of pristine 
cognition are not at all identical because they appear to be 
diverse. But nor do they form & multiplicity because they are 


self-manifestations of that same buddha-body of perfect rapture. 


This field and its appearances as buddha-body and pristine 
cognition comprise the common form of the body of perfect rapture 
of all the buddhas. manifest in and of itself. They are net 
within the perceptual range of all, but appear in conformity with 
(the perception of) all buddha-bodies of Perfect rapture. In this 
way. the central deities and their retinues which appear are a 
treasure of the uncommon doctrines of the greater vehicle; for 
they are the disposition of the buddha-body of perfect rapture. 
When all obscurations have been abandoned, this apparition also 
appears instantly as the buddha-body of reality. without 


ichotomy of past and future. 
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The words “who appears to those Gisciples" indicate that he is 
not within the perceptual range of those who have obtained the 
(bodhizsattva) levels because they have incompletely "abandoned 


all obscurations." 


Ae for the appearance of enlightened attributes in this location, 
the Oc@anic Magica) Net (NGB. Vol. 15) Says: 
Estimated as twice the size 
of the mundane Akanistha, 
Its essence transcends the three extremes. 
An@ it ia the identity of the five enlightened attributes. 
Perfect in its adornments which are net to be renounced, 


The celestial palace is located, 


Square in shape, with a central roof. 


Because (thie Great Akanistha) is the pure field of the bduddha- 
body of perfect rapture which manifests in and of itself, its 
appearance is superior tc both the Akanistha of the pure abodes 
and to the Akanistha of the euahataonel body of natural 
expression who scpeace terrestrially. The essence of this buddha- 
field transcends the three extremes, namely those of being & non- 
being. eternaliem & nihiliaem, and conceptual elaboration. Endowed 
with the natural expression of five enlightened attributes-- the 
inexhaustible wheels of adornment which are the buddha-body, 
speech, mind, attributes and activities-- the celestial palace 


bedecked with pwrfect ornaments of appearance appears throughout 


the expanse of space. 


361 


Furthermore. it is in this location where expanse and prietine 
cognition merge without duality that the appsritional nature of 
the bDuddha-body of perfect rapture iteelf’ arises. The Euvlogy to 
the Expanse of Reality (T. 1118) says: 

I speak having merged three things together: 

The supreme location of the mighty lord, 


The beautiful forms of Akanistha, and consciousness. 


The mighty lord here refers to the buddha-body of perfect rapture 
because he holds sway over the genuine properties of all things. 
Because thie nature is common to all the bodies of perfect 
rapture of all the buddhas. there are no dissimilar or different 
apoearances which are established. However the fields of the body 
of perfect rapture have gimply been distinguished in accordance 
with those aspects of the body of perfect rapture through which 
the respective conquerors obtained enlightenmment. The Collection 
of the Greater Yehicle (T. 4048) says: 

Because tnere is no apprehension of sel? 

There are no differences within this location. 

But it is differently named in accordance with 


Those who EFursued it in the past. 


If buddnahood has not been obtained in this way in the gself- 
Manifesting field of the body of perfect rapture, it ie 
impossible to array the lamp (of enlightenment) in the world and 


then act on behalf of living beings. It gaye in the Siitra of the 


Bounteous Array ‘T. 110): 
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The perfect buddnas do not perform the buddhas’ deeds 
in the realm of desire 


Until they have attained buddhahood in Akanietha. 


The conquerors of this (realm) transcend the three world-systems, 
so that their location is also described accordingly. As the same 
text says: 

Transcending those locations 

Which are the formiess. desire and form (realms). 

And similarly those which are perceived. 

Tne power of the buddhas resides 

In the mandala of the Bounteous (Array). 


™n this location, in the pure self-manifvesting mandala, the 
natural Great Perfection or the excellent doctrine of Atiyoga is 
revealed through the cpuddha-mind of natural blessing to spirituéel 
warriors by the Teacher Samantabhadr& who himself appears as the 
35 
body of perfect rapture. AS our text says (Ch. 2. 17): 
The tatnagata himself? Purposefully conversed with the 


tathagata himself. 


26 
Other texts also contain statements which conform to this. 


Thirdly, the Akanietha or highest location of the emanationsal 


body comprizes both the field of the emanational body of natural 
expression which is revealed for the sake of terrestrial beings 
whe require training, and the AKanistha of the Pure Abodes which 


is revealed for the sake of beings who combine both (celestial 
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and terrestrial attributes). The former comprises the fields of 
the citadel of Akanisths or the Bounteous Array in the centre. of 
Abhirati in the weet. of (Srimsat) adorned with precious gems in 
the south, of Sukhavati in the weet. and of Karmaprasiddhi in the 
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north. In these five fields. to a retinue comprising bodri- 
sattvas of the tenth level. the Teacher in form of the five 
enlightened families naturally manifests the common and uncommon 
doctrines of the greater vehicle from his visage and the tir of 
his tongue, whence light rays sre emanated. He if held to purify 
obscurations through his mirror-like appearance. This text sass 
(Ch. Ga L7=28) s 

In the supreme unsurpassed abode of Akanietha, 

The buddha-body (is present) 4s Yaipoeiwa.. 

who, to retinues of bodhisattvas. does not divulge 

The supreme bDuddha~speech in that brevious way. 


But discloses through his buddha-body 


The doctrines that are appraised. 


Just as (when) exposed on a mirror 

All actual sallowness (of complexion) can be removed. 

When the retinue beholds the buddha-body in this way. 

The inestimable depth of their obscurations to enlightenment 
APpears on the buddha-body. as on & mirror. 

Then the ten levels are sequentially purified, 


And ungurpassed enlightenment is genuinely obtained. 
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The time (when teaching is given in this Akanistha of the emanat- 


fjonal body) is a constant cycle or inexhaustible wheel of 


adornment. 


In particular, the five enlightened families who form the 
mean@dalas cf the peaceful and wrathful deities manifestly appear 
ane tench the vehicles of Yoga and Mah&dyoga. The field (in which 
this occure) ie alao described as “the zenitn” (ateng) because it 
is sibewaunaunee It is6 said in the Ali-Accomolishing King (T. 
828): 

The teacher reveals the location 

Of the body of perfect rapture 

To be the zenith of all symbolic worlds. 

Among the locationa, the celestial palace 

Of the Akanistha citadel is explained 

To be the highest of locations. 
The retinue isa alao explained to comprise bodhisattvas or 
epiritual warriors. As the same text says: 

The retinue of the Teacher, the body of perfect rapture 

Ie as follows: 

Those who have transcended the levels 

Of the four kinds of conduct based on rd 

Who have dominion over the first (bodhisattva)-level, The 

Joyful, 
And then abide on the tenth level, Cloud of Doctrine, 
Are revealed as the retinue of the buddha-body of 


4o 
perfect rapture. 
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the doctrines (taught in this context) are revealed to be the 
intention of buddha-body and pristine cognition. The same text 
says: 

Tc the bodhisattvas of the tenth level 

Who reside in Akanistha with the perfect 

Rapture of pristine cognition: 


The enlightened mind comprising buddha-body and 


Pristine cognition is explained. 


Ae for the way in which this ia explained, it also says: 
The buddha-body of perfect rapture teacheg 


Through its own essence. 


The latter (see p. 364) concerns the Akanistha of the Pure Abodes 
which 1s revealed for (beings who) combine (celestial ana cebiees 
triel attributes): The supreme location which conforms to the 
perception of sentient beings of the six classes is the Akanistha 
or highest location of the five classes of deities of the pure 
Abodeg, associated with the fourth level of meditative 
concentration in the form-realmsa of their respective world- 
systems, including this world of Patient Endurance (Sahalcka- 
abAtu). It 18 not a coarse material object, but a location formed 
of pure-easences., the nature of light, which is adorned with the 
Various details of an array, including the celestial palace. 
Therein, the buddhas appear in the world, and at that time the 


foremost of emanations is revealed to be a buddha adorned with 


major and minor marks, whose doctrine conforms to that of the 
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body of pervect rapture. That one then teaches in all directions 

in order to train the limitless deities, accomplished masters and 

mighty holders of gnostic mantras through the many vehicles of 

Kriya, Cary&a. Yogatantra and so forth, and (the causal vehicles) 
&1 


including the Transcendental Perfections. Such is also said in 


the Tantrz of Excellent Attainment ‘(T. 807): 
In beautiful Akanistha, among the Pure Abodes, 


The mighty accomplished masters and so forth 


Are satisfied by gnostic mantras. dharani mantrag. 


“2 
And yoga: and by many causal doctrines. 
Furthermore, it Says in the Eve-Opening Commentary (FP. 4756), 
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which was compesec by the master Buddhagiuhya: 


The true Akanistha is the expanse of reality because it is 


- + 


the abode where all buddhas reside. and there is no other 
(location) higher than pia ee The conventional AkKaniztha 
appears in the shape and colour of the celestial Palace, F1 


Symbol of the indivisibility of the expanse and pristine 
Cognition because it is the location where the buddna-body 
of perfect rapture resides. and there is no other (location) 
higher than this symbol which illustrates the expanse of 
reality. The aware Akanistha is the pristine cognition of 


awareness which qualitatively realises the abiding nature of 


material substances pecause it ig the location in which the 


; ay 
body of reality resides, endowed with two purities, and 
there is no cther awarenese higher than that. The secret 
Akanistha, the space (vagina) of the female consort, is the 


location where the secret buddha-body regides because other 
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than it there are no higher levels of the Path or 
enlightened attributes. The conceptual Akanigetha. that 
in which @ novice meditates on the celestial “paabe of 
AKanietha, is the location where the mandala of higher 
contenpiarion resides because there is no eites conception 
higher than that which grasps the whole meaning. The mundzéne 
Akanistha is the apex for the five classes of deities 
belong ine to the Pure Abdodes and is the location in which 


sublime beings reside because there is no location higner 


than it within the form realm. 


Although these six definitions Of Akanistha are found. thev are 
all gathered within the first. For the true Akanistha and the 
aware AKanietha are gathered in the budcha&-body of reality: the 


symbolic <Akanistha is gathered in the buddha-body of perfect 
rapture; and cre other three kinds of Akanistha are gathered 
within tne emanational body-- the mundane Aan ies Wwe is material. 
while the secret and conceptual Akanigthas ie Patneees wathin 


that because therein the path ofr the emanational body is 


experientially cultivated, 


iv Concerning the rejection of disputations (with reepect to the 
Overview of the excellent location): It has been said that if 
there 


WaE no-one of independent mind to be trained in the field 
of the self-manifesting buddha-boay of perfect rapture where the 
Magical Net (\QmvuU-"phrul) was taught, there would be no need to 
teach the doctrine: and (it haze also been said that) the genuine 


and Symbolic mandalas which teach those requiring training would 
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not have to teach the emanations of their own minds pecause these 
emanations would be without conceptualiging thoughts. Therefore 
both the retinue and emanations must have independent minds. This 
opinion indicates that you have not arrived at the intention (of 


the vuddhas). 


It if because there are beings to be trained by the emanations 
that the doctrine had to be taught. The Lord of Secrets (Guhya- 
pati Vajrapani) was required to teach posterity. Furthermore, the 
genuine ad evnboree (mandalas) are not Purposefully revealed to 
thoce who require ‘reining: Dut they arise manifest in and of 
themselves as the spontaneously perfect enligntened attributes 
of the buddha-body of perfect rapture, just as a reflection 
Sppears on the surface of a mirror. The emanations who are indeed 
without conceptualising thought do possess pristine cognition. so 
it is through that that they near and apprehend the doctrine. If 
emanations lacked the onietine cognition of awareness the defect 
Would be implicit that Sakyamuni. the Lord of Secrets and others 
Would also lack the pristine cognition which quantitatively knows 


4s 
(phenomena) and Qualitatively knows (the view). 


Moreover, your argument may be refuted by literary sources such 
46 
48 the following: 


Derived from the distinectione of actual buddha-mind, 


Is the s8elf-manifesting mind of the conqueror and so forth. 


And (Ch. 2, 17): 


The tathagatea purposefully conversed with the tathadagata 


himseler. 
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and (Ch. 1. 16-17): 
Folding fSway over the very expanse of the real, 
The mandala of pristine cognition has a disposition 
of apevatualies: 


This self-manifvesting nature, radiant in its images 


Of contemplation and its pure magical display... 


There are some who hold that the spiritus#l warriors mentioned in 
this (Tantra of the Secret Nucleus) are spiritual warriors of the 
tenth ievel. who do not direct their attention towards the 
spontaneous natural mandala. However the central deity and the 
retinue do appear, ead their essence is explained to be the 
disposition of the single savour of pristine cognition, neither 
positive nor negative, just as frescoes (of a central deity and 
retinue) are painted on the single surface of a want or as 


(imazes of) the central deity and retinue are fashioned Prom a 


Single lump of gold. 


There are aleéo some who astonishingly hold that there are those 
to be trained. seated on thrones. who listen to the doctrine with 
an independent mind because (that teaching situation) is effected 
47 
by their aspirations. These people have not understood the 
nature of the self-manifesting pristine cognition which arises 
Symbolically. In short, the argument which purports that there 
8re those to be trained with independent minds in tne field of 
the self-manifeeting buddha-body of perfect rapture is farcical. 


& veritable monkey's dance. Briefly, the three buddha-bodies as 


Well as their emanatione and fields are inconceivable and limit- 
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jess. The Sutra of the Arraved Sougquet (T. 44) says: 
Even on a single tip of hair 
ua 
Is an unthinkable array of fields. 


Though they have various shapes, they do not adiffer:;: 


And they do not become intermingled. 


Therefore, whatever is pervaded by space ig pervaded by the 
buddha-body of reality and the buddha-body of perfect rapture; 
and whatever ie pervaded by sentient beings if pervaded by the 
emanational body and its enlightened activity. There is neither 


bias nor partiality in tne flelds of the eugatas. 


One should also realise that within this very fiela there are 
other inccnceivable inexpregsible qualities. Tnough it appears to 
be impure, it should he regarded as a pure field rather’. than 
(impure), &S in one's own mere perception. One shculd know this 
circumstance of ours to resemble that of sunlight and moonlight 


which are indeed without impurity, and yet not perceived Dy those 


Who are porn blind. This structure (of the excellent location of 
AKanisths), an extremely difficult topic, has been clearly 
revealed, 


The latter (gee P. 357) 1s the interlinear commentary (concerning 
the excellent location, 46.2-60.4). It is threefold: The field of 


the buddha-body of verfect rapture, the celestisl palace, and the 


excellent array. 
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4 The first (comments on Ch. 1. 3). The abode of Akanigtna ('og- 
min-gvi gnas) where the buddha-body of perfect rapture osides is 
inconceivable as espace, without (med-pa) being limited by 
extremes or centre (mtha'-dang dbus). because there ig ns other 
(field) higher than thie buddhafield ofr the Bounteous Array, 
supreme among all appearances. It is without the ten directions 
including apex or zenith and base or nadir. In (na) that limit- 
less (itshad-med-pa) self-manifesting location the ground (gzhi) 
ig not a spatial dimension to which one can objectively refer. It 
is naturally radiant (gsail-ba) as a wheel ('khor-lo). distinct 
with four spokes and axle, of five colours which symbolise that 
the five conflicting emotions are cut off by the unimpeded energy 
of pristine cognitions (ye-shes-kyi) peginning with the mirror- 
like one. These are respectively blue, white, yeliow. red snd 


green in nature. Thereupon (ja)... 


ii The second concerning the celestial palace (comments on Ch. 1. 
J}: There is the celestial palace (eznal-yas-kKhang) which is 
treat because its essence, attributes, dimensions and s0 forth 
fannot be intellectually appraised, blazing forth with ("bar- 
kai) the infinite light and sun-like brilliance of jsewele (rin- 
Ro-che) in which all that is desired is spontaneously present 
because it is materislised from the glow of the five pristine 
Cognitions (ye-shes). Tne dimensions of this palace are 
Sonclusively unchanging throughout the ten directions of space 
(Rava-phvoge-beur), and s0 equal to space, completely uninter- 
Tubted (yongs-eu ma-chad-pa). because the buddha-body, speech and 


mina, the inexhaustible wheels of adornment, are inconceivable. 
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In shape. it if fashioned as a square (gru-bzhir gyur-pa) becauze 
it is (phyir) utterly vast (rgvas-pa-'1) in measurelesa 
enlightened attributes (yon-tan dpag-tu med-pe) such as the 
eighteen distinct properties of the buddhas., the consummation of 
the material elements, and subjugation through charisma. 


Now the eighteen distinet properties of the pbuddhas (astadadga- 


- ¢@ 


dvenikadparma) are that tne bpuddha-body, speech and mind are 
without bewilde*ment, noise, forgetfulness, unbalanced mind, 
different cognitions, and eguanimity which does not make 
cdistinctions-- six; that they do not degenerate in their 
devotion, perseverence, recollection, contemplation, discrimin- 
ative awareness or liberation-- six; that the activities o23f 


their body, speech and mind precede pristine cognition and pursue 
pristine cognition-- three; and thét they enter into the 
perception of pristine cognition which is unobstructed and unim- 
Peded with respect to past, present and future-- three; making 
4g 

eighteen in ail. Accordingly the Ornament of the Siitras of the 
Greater Vehicle (T. 4020) says: 

Obeisance to you, the guru 

Of conduct and realisation, 


Of pristine cognition and enlightened activity. 


And of all pious attendants and gelf-centred buddhas. 


The ten consummations of the material elements (zad-par bey) are 


those of earth, water, fire, air. blueness, yellowness, redness, 
whiteness, space, and consciousness. These ten attributege, which 
fre impervious to water and Bo forth, are perfect in their 
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ctr se 


ability because independence is obtained with respect tc the 
50 
inner sensory bases and activity fields. 


the eight kinds of subjugation by charisma (zii-gnen brgvad) 


comprise the two charismatic subjugations of ail external form, 


sentient and non-sentient, which occur because inner forms are 
perceived; the two charismatic subjugations of external forms, 
sentient and non-sentient, which occur because their inner 


formiessness is perceived; and the (four) diffusions of light- 
raye which are the charismatic subjugation of all external 
colours-- blue, yellow, red and white-- which occur because their 
inner beauty ie appreciated; making eight in all. The (perception 
of) inner form, formlessness, and the appreciation of beauty 
correspond respectively to the three approaches to liberation. 
beginning with sus Susecen™ 

The celestial palace on its four sides is adorned with (gyvis 
mdzes-pa) quadrangular projecting bays of precious gems (rin-po- 
che'i glo-bur)., formed of crystal, gold, ruby anc emerald, which 
are to symbolize the real nature or superior pristine cognition 
(Jhag-pa'i ve-shes)., 80 called because the four conclusive kinds 
of pristine cognition beginning with tne mirror-like one are the 
doctrines of the buddhas alone and sare not founda Saetuneces 

Now the mirror-like pristine cognition Suebeiee the signs of the 
dynamic subject-object dichotomy, and is the basis from which the 
Other three pristine cognitions serise. The same text (Ornament of 
the SQtran of the Greatex Vehicle. 9. 68-73) says: 


The mirror-like prietine cognition is unmoving. 


The three pristine cognitions which depend on it 
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Are exclusiveiy those of sameness. 
Particular discernment and of accomplishment. 


sameness is thet which does not abide in the extremes of samsaéra 


and nirvana: 


That which abides dynamically and at peace 


Is held to be the pristine cognition of sameness. 


Particular discernment Knows all objects of knowledge distinctly: 
The prietine cognition of particular discernment 
Ever unimpeded with regard to all thet is kKnowable, 
Is solely like a treasure store 


Of the contemplations and the dhéranfs. 


The pristine cognition of accomplishment enters into enlightened 
activity which corresponds to the fortune of those who require 
training: 

The pristine cognition of accomplishment 

Is diversified in all realms. 

Through measureless unthinkable emanations 


It acts on behalf of all sentient beings. 


Such pristine cognitions are indeed revealed in the mandala as 4 
Symbol of the single essence. In order to illustrate that there 
are five pristine cognitions which derive from each of the five 
basic pristine cognitions. the term "quadrangular projecting bay" 
aleo (implicitly) indicates the five-layered walls (of the 
Dalace) which naturally exprese the five prietine cognitions. and 


“hich from the inegide respectively combine the colours blue, 


fTeen, red, yellow, and white. 
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the spire (rime-mo) of the celestial palace, bulbous 4s a vage, 
{illustrates the pristine cognition of reality's expanse. It ig a 
symbol of the great pristine cognition (ye-ghesa) central to all 
(kun-tu 'Khyil-pa) throughout the four times, in which. as 
previously explained, all mandalas (dkvil-'khor tnams-cad) of the 
indestructible body, epeachy- mind. attributes and activities of 
(kyi) a@1l1 the buddhas of the ten directions and four times 
(phvogs-beu dus-bzhi'i sangs-regyvas) without exception Uaetectoes 
are not distinguished from one another (sgo-s90 ma-yin) in their 


natural expression, and are of a single essence (ngoe-bo-nyvid 


geig-pa'i). 


Now this celestial palace if also revealed tc be not one finite 
thing, but immeasurable. It possesses this inconceivable pristine 
cognition (yve-shes bsam-evis mi-~khyab-pa) because each (of the 
five) pristine cognitions is fivefold, and within these twenty- 
five a further fivefold subdivision is also distinguished. To 
symbolise this. the colour of the celestial palace also radiates 
distinctly the colours of all the countless celestial palaces of 
its four directions and central area. which derive from the vasic 
Celestial palace, conforming respectively in shape and colour, 
Which form the precious gems of pristine cognition (ve-shnes rin- 
RO-che'i dbyibs-dang kha-doz). Both the shapee of these 
(Dalacez)-- square in the centre, creecent in the east. and so 
fortn (la-sogea-ps), and their colours-- white, yellow and s0 
forth (la-soge-pa) are not olurred in their different details 
Than-pa = ~pa'i bye-brag), but extraordinary (khyvad-par-du 


53 
E&iur-pa) in an inconceivable array. 
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The palace ia superior (‘phags-pa) in particular to those 


attributes which appear to pious attendants, self-centred buddhas 
and bodhisattvas; and it is immeasurable in (dpag-tu med-pa) the 


extent (tahnad) of its field. shapes, colours and so forth. 


4ii The third, concerning the excellent array, comprises both the 
excellent array of the ornaments (of the celestial palace) and 
the excellent array of its thrones. The former (comments or: Ch. 
sme ie 

Above the five-layered walls of natural expression which appear 
in the forms and colours of diverge gemetcnes (rin-po-che sna- 
tehogs-ky1) materialised from the essence, pristine cognition 
(yve-shea), there is the cornice (pha-gu). and above that are the 
beams of the roof-parapet (Kha-bad) from which the battlements 
are supported. Hanging therefrom are garlands (phreng-pa) and at 
intervals petween them are silken hangings (chun-'phyang ) 
including wreathe in the shape of sun and moon, eilk fringes and 
tassled yak-tail pendants made of jewels. The spire is also 
adorned with corbelled brackets (pu-shu}. the ornamente of its 
frieze (ghar-bu'i rgyvan) with a lattice work of precious gems. 
Endowed with ornaments which radiate without obseuration it 
shines brightly and is pleasant. 

Now, the cornice symbolises the unchanging pristine cognition. 
The lattices symbolise that the benefit of living beings emerges 
because the three buddha-bodies are without conjunction or dis- 
Junetion. The battlemente symbolise that living beings are 
Protected by compassion, atid the spire symbolises that which igs 


55 
Deerless because it is highest of ail. 
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Moreover, upon plinths (for the offering goddesses) of the 
desired attributes there emanate throughout the ten directions of 
the celestial palace clouds of the five groups of five goddesses 
6 
endowed with desired succes And the offerings which they 
make to the deities within it are the diverse forms (gzugs sana- 
tghogs), diverse sounds (sgrs sna-tehogs), diverse acents (dri 
sna-tsbegs), diverse savours (ro sna-tshogs) and diverse objects 
of contact (reg-bya sna-tshogs) which intermingle ('khrigs-par) 
with the cloud-mass in the ten directions (phyegs-becur). 
Spontaneously and naturally present (rang-byung), they symbolise 
that all desired attributes arise as ornaments of the diceplay. 
There are some who affirm that (the celestisa) palace) is neutral, 
neither pleasant nor unpleasant. However that is incorrect 
because in this situation the buddhas‘ own perception is without 


impurity. 


The celestial palace and all its outer and inner ornaments. 
inasmuch as they are not coarse bit clear, are luxuriously 
bedecked (klubs) snd adorned with a beauteoue array, inconceivab- 
le (bsam-gyvis mi-khyab-pa) in details. It is endowed with orna- 
Ments (rgyan) which radiate (gsal-ba'i), penetrating outwards and 
inwards to the core, without obscuring (mi- -par) one 
another. This illustrates that the nature of mind is primordial 


inner radiance and immeasurable in enlightened attributes. 


It has embrasured gates (ago khyud-can) adorned with a triple 
fntrance in each of ite four directions in order to illustrate 


t . 
hat this spontaneous celestial Palace of Samantabhadra is 


378 


entered (‘djug-pa) through (nag) the fcurfold approach te 


liberation (rnam-par thar-ps bzhi'i ago) from obscurations which 
apprehend substances and signs. These are namely emptiness. 


signiesenese, aspirationlessness, and actual non-compoundedness. 


Yow, emptiness is the primordial essenceless nature of all 


things. Signleessness is the absence of independent existence in 


anything from the very moment at which it appeers. Aspiration- 
leasnesa ise the absence of proof, refutation, acceptance and 
rejection. And actual rnon-compoundedness ia the effortiess mind- 


as-such which is present once the nature of these has been 
realized. This uncompoundcdedness when classified is twofold. It 
comprises both primordial inner radiance and the four 
immeasurables which are spontaneously present through natural 
momentum derived from its disposition. The former is the mind-as- 
such, primordially pure and inwardly radiant, on which it says in 
the Transcendental Perfection of Discriminative Awarenese lp 
fight Thousand Lines (T. 8): 

This mind is not the mind. The natural expression of mind is 


inner radiance. 


The Tath&gata, absorbed in meditation in the grove of the (Bodhi) 
Tree, where he attained liberation, also said of bee 

I have found a nectar-like doctrine-- 

Profound, calm, simple, radiant and uncompoundeda. 


If I teach it no-one will understand. 


I will remain right here in the forest, in silence. 
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And in the Ornament of Emergent Realisation (T. 3786): 
In it there is nothing to be clarified, 
Nor is there anything at all to be established. 
Correctly regard the genuine reality. 


If one perceives correctly. one will be liberated. 


The latter (sort of uncompoundedness, i.e. the four immeasurab- 
lee) are, namely, loving kindnese which dJesires that sentient 
beings without happiness might encounter happiness, compassion 
which desires that those who are tormented by suffering might be 
separated therefrom, sympathetic joy which desires that those in 
possession of happiness might not be separated therefrom, and 
equanimity which desires that tnose who have attachment and 
hatred might be separated from all ettachments and hatred for 
those far and near, and then abide in even-mindedness. Because 
these four immeasurables have emerged from the disposition of 
non-referential and signless spirituality, it says in the Orng- 
ment of the Sutras of the Greater Vehicle (T. 4020): 

Endowed with love for sentient peings, 

Intending them to encounter (happiness) 

And be separated (from suffering), 

Intending them not to be separated (from happiness), 

Obeisance to you, intent on spiritual and temporal well-being. 
It ig explained that the four gates (of the celestial palace) 
Symbolise the four immeasurables, and that each gate is 


embrasured and adorned with three successive entrances, in order 
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to symbolise the (first) three apprcaches to liberation. 


The eight kinds of liberation (rnam-par thar-pa brgvad) are 
namely: the liberation which regards outer forms to be a magical 
display of apdSearance and emptiness because the apparitions of 
(cnes own) inner form are unimpeded, and which thus regards the 
mistaken appreherision of the true existence of appearances as a 
dichotomy of subjective and objective forms; the liberation which. 
regards outer forms without reference to (ones own) inner form, 
and which thus regards the release from the apprehension of the 
true existence of outer and inner phenomena not as 4&4 subjective 
form but aB an objective form; the liberaticn which regards all 
trings as emptiness of ea single savour, and which thus is a 
pleasant release from all subjective grasping: the liberation 
which perceives the space-like significance of mind-as-such, and 
which thus igs the activity field of infinite space; the 
liberation which realises all things to be a display of mind anda 
Prietine cognition, and which thus is the activity field of 
infinite consciousness; the liberation which is without the 
bubject-opbject dichotomy in all respects, and which thus is the 
Sctivity field of nothing-at-all; the liberation which pacifies 
the entire range of conceptual elaboration and signs, and which 
thus is the activity field of neither perception no» non- 
Perception; and the liberation which never has objective 
reference or subjective apprehension with respect to all things 


of Samsara’ and nirvana and BO forth, and which thus is 
: 58 : 
Cessation, 
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To represent the perfect enlightened attributes of these (eight 
kinds of liberation). outside earn of the four gates there are 


four pillars, two on each side. which support the gate. and above 


them four indestructible beams, on which there 18 a tiered 
pediment (rta-babs dane-ldan-pa) with four terraced steps (bang- 
rim) of eight units ee eid Beneath a parasol of precious 
gems, (the pediment) is adorned with a doctrinal wneel, two deer 
who turn it by their motion, embroidered hangings. victory 


banner, divine robes, silk fringes, and sounds which emerge from 
the flapping of twenty-four flage (ba-dan) attached to each of 
the four corner-terraces (khe-Khver/’vedi), from galden bells and 
gsrlands of trinklets. Furthermore it says in the Oceanic Magical 
Net (NGB. Vol. 15): 

It (the pediment) is equipped in (ascending) order 

With base (Zhabs). lotus (ma-chags). 

Tassles (zar-tshags), aseorted hangings (sna-'phyang). 

Silken hangings (chun-'phyang). gariands ('phreng-ba). 

And a garuda with diverse heads (gna-tshogs Khyung-mgo?. 


The (Sanskrit) word toranga conveys the meanings of an aerial 
Victory banner, a eit cteeues: a platform on which a rider 
descends from a horse, and a staircase. However. in this context. 
it is neld above all to refer to the tiered pediment which adorns 
the air (above Cie pedeetiai palace), with its four terraced 
steps, (each) with four sub-units, making eight in all. There are 
some 


who hold it to symbolise the entrance into Atiyoga from the 


Cight lower vehicles, and there are some who claim it is the 
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entrance effected through meditation into the eight kinde of 


liberation. These interpretations, however, are irrelevent here 
because (the symbolism) must apply to the enligntened attrinutes 
60 


of the buddha-level alone. 


In order to illustrate that the pristine cognition of the buddha- 
body of reality free from conceptual elaborstions is without 
outer and inner distinctions (phyi-nang) and that all these 
enlightened attributes of the buddha-level are not excluded but 
indeed contained within (nanz-du gvur-pa) it in all respecte 
(Kun-tu Yang), this celestial palace, in whose nature the five 
lights of prietine cognition brilliantly glow, @appears from the 
disposition of the Tathagata's spirituality. All that appears as 
the outer (phyi) buddhafield and all that appears as the inner 
(nang) central deity and retinue is therefore gathered et all 
times and in all (Kun-tu) respects in the essential abiding 
nature. Thus they are indeed (yang ) present, without straying 
from the disposition of Samantabhadra. the buddha-body of 
reality, or without (med-par) existing as different phenomena 
which are extraneous to his own nature. Therefore it is gaid 
that these are contained within (nang-du gyur-pa) (the celestial 
Palace) primordially. in & state free from conceptual 


flaborationgs. Therein (na)... 


The latter, concerning the excellent array of thrones. (comments 


On Ch. 1, §): 


In order to illustrate that (Samantabhadra) ig unawed by the 


lower vehicles and possesses the four fearlessnesses (mi-' = 
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pa), (the celestial palsce) has a lion throne (sgeng-ge‘i Khri) in 
the centre. The four fearlessnesses are namely the commitment to 
realisation which is expressed in the words, "I, the Buddha"; the 
commitment to renunciation which is expressed in the words, 


n ,have renounced all obscurations"; the commitment to ceszeation 


which is expressed in the words, "  ..have cut cff the three 
poisons at will until obtaining liberation"; and the commitment 
to the path which is expressed in the words,"....nhave become 


disillusioned with sams4éra oy meditating on the profound path." 
Tney are so called ‘peesude they abide indesputedly in the 
& 
truth. : Accordingly. the Qrnament of the Siitras of the Greater 
Vebicle (T. 4020) says: 
Obeisance to you who reveals pristine cognition, 
Renunciation, disillusionment and cessation 


For the sake cf self and othere, 


Unbowed ty othere whnr> are eternalistic extremists. 


To symboiise that meanings are contained here which are excluded 
in the lower vehicles, and that (Samantabhadra) possesses ten 
kinds of power (gtobse) with respect to the vehicle, the palace 
has an elephant throne (glang-po-che'i kbri) in the east. The ten 
Powere are the ten kinds of knowledge, namely: Knowledge of 
determinate and indeterminate places; knowledge of the maturation 
of the deeds of iiving beings: knowledge of concentration 
combined with contemplation and liberation: Knowledge of the 
diverge volitionge of those to be trained; Knowledge of their 
diverge Bengsory bases; Knowledge of those who have supreme acumen 


8nd those who do not; knowledge of the path on which the five 
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classes of living beings progress to the three kinds of 
liberation; knowledge of the recollection of the pest abodes 
where oneself and others have been born; Knowledge of the 
transference of consciousness at the death of sentient deings and 
their consequent rebirth; and knowledge of the cessation of 


corruption. They are so called because the obscurations covering 


these ten kinds of Knowledge, i.e. their ten respective 
62 

incompatible conditions, are subdued. Accordingly the same text 

says: 


Obeigance to you, seubduer of those demons 
Who thoroughly deceive sentient beings 
In matters of skillful means, refuge, purity, 


And disillusionment according to the greater vehicle. 


fo symbolise that all who require training are swiftly liberated 


and that (Samantabhadra) possesses the four supports for 

Miraculous abilities (rdzu-‘phrul)., the paiace has an /"ali- 
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knowing" horse throne (rta-yi Khri) in tne south. The four 


supports (for miraculous ability) ere those of aspiration, per- 
severence, mentation and ecrutiny, which are emanated according 
to the minds of living beings and through which acts of benefit 


64 
are then performed. On this subject the Short Commentary (T. 


3793) saya: 


Through the four supports (for miraculous abilities) 
Namely those which combine training in the contemplations 


Of aspiration. perseverence, mentation and scrutiny... 
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to eymbolise that (Samantabhadra) holdg sway over @1l1 appearances 
and possesses the ten kinds of power (dbang). the palace has a 
peacock throne (rma-bya'i khri) of precious gems in the west. The 
ten powers are namely: power over the lifespan tecause there is 
no deatn:; power over the mind which Knows the minds of living 
peings: power over necessities because the celestial treasury is 
possessed; power over deeds because the negative deeds of others 
are transformed into positive ones; power over birth because 
emanations spontaneously emerge in accordance with the training; 
power over aspiration because one's intentions are fulfilled 
during oceans of past and future aeons; power over devotion 
hecause acts of benefit are performed in accordance with the 
devotion of those to be trained; power over miraculous abilities 
because all world-systems are penetrated at will in 4& mustard 
seed, revealing for example that it is unclear whether the world- 
Byatems become smaller or the mustard ceed larger; power over 
pristine cognition because acts of benefit are performed by those 
who have mastered the five great pristine cognitions, including 
the mirror-like one; and power over doctrine because all things 
are actually Known, qualitatively and juantitatively. without 
65 
exception. The same text says: 
Through power over necessities, birth, and life-span, 
And over pristine cognition, doctrine, mind, and deeds, 
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Miraculous ability. aspiration, and devotion, 


The mighty lord of all three realms is victorious. 
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To symbolise that living beings are trained by diverse 
enlightened activities and that acte of benefit are performed 
through three pristine cognitions of unimpeded nature (thogs-pa 
ned-pa) and four kinds sf genuine particular awarenese, the 
palace has a gshang-shang or bird throne (nam-mkhba’' Ilding-gi 

67 
kbrd ) in the north. The three pristine cognitions or unimpeded 
nature are the three fixed gazee of pristine cognition (ye-ehes- 
kyi gziges-psa 'jiuves-psa gsum) which are unattached and unimpeded 
with reference to past, future and present time. The four aware- 
nesses are the four kinds of genuine particular awareness, name - 
ly, awareness of the doctrine which occurs when the essence of 
ali things with all their causes and results is known, awareness 
of meaning (don) which occurs when the meaning cof that (essence) 
ig revealed through many modes of expression, awareneges of 
language (gkad) which occurs when Knowledge is revealed of the 
languages of sentient beings including the gods, and awareness cf 
brilliance (or courage) which occurs because samsaéra is not 
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feared when the doctrine is explained. The Ornament of the 
Sutras of the Greater Vehicle (T. 4020) saye: 

Obeisance to you who excellently reveais 

An intelligence that is never impeded, 

And explains the supporting (doctrine), 


The supported meaning. the buddha-speech, 


And the (brilliant) knowledge. 
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furthermore there is a definite description of these seats in the 
Tantra ef Precious Empowerment (rin-po-che dbang-gi 
reyud): 
The buddha-body is fearless, thoroughly subduing 
the four demons. 
As a sign of this success, (the buddha) sits on a lion throne. 
The buddha-mind has ten powers, training the ten non-virtues. 
As a Sign of this succeas, (the buddha) eits on an elephant 
throne. 
The buddha-attributes are the four supports for miraculous 
ability, 
Through which one progresses without attachment. 
Ae a sign of this succese, (the buddha) sits on the 
throne of a supreme horse. 
The puddha-eapaech is the ten powers, the way of the 
perfect conqueror. 
As a sign of thie success, (the buddha) sits on a peaccck 
throne. 
The buddha-activity ie the four kinds of enlightened activity 
Through which one is liberated from the four modes of birth. 


As a sign of this success, (the buddha) sits on a bird throne. 


To symbolise that mind-as-such, the buddha-body of reality, is of 


Natural inner radiance (rang-bzhin gyi -_‘od-gsal-ba). and that 


BkK1l1iful means and discriminative awareness are without duality, 


these (thrones) are endowed with solar and lunar disks (nyvi-zla‘'i 
Gkvil-'knor): end (dang) to aymbolise that they are untainted 


(gog-ps med-psa) by 21) defective flaws they sare endowed with 
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The Forty-two Peaceful Deities of the Maéy&jd&la Cycle 
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multiccloured lotuses (padma). Thus, (the buddhas) sit on seats 
(gdan-l1s) formed of precious gems (rin-po-che’i). in which all 
these Gesired qualities are found. Now, upor these five thrones 
are the seets of the central deities (l.e. the five conquerors), 
while their retinues each have their own seats in their 
respective (peripheral) locations, endowed with lotuses, and 


solar and lunar disks. 


The Excellent Teacher (60.4-87.4): 


Second (see Pp. 357). there is the detailed exegesis of the 
excellent teacher. It comprises both an overview and an 
interlinear commentary. Tne former (60.4-72.5) has three parts. 


namely. the classification of the enlightened family. the recog- 
nition of the enlightened family to which this text belongs, and 


arefutation of the misconceptions of others. 


1 As to the first (the classification of the enlightened family): 
In general there are five enlightened families when classified 
according te the result or actual awakening in reaiity. These are 
the enlightened family of the tathagata, the enlightened family 
of indestructible reality, the enlightened family of precious 
gems, the enlightened family of the lotus, and the enlightened 
family of activity. Each of these is further subdivided into five 
(minor) enlightened families. namely those of buddha-body. 
Speech, mind, attributes and activities; making twenty-five in 
8ll. Similarly when the five enlightened families are further 
Subdivided according to buddha-body. speech, and mind, they 


number hundreds. thoueands. millions oor even an innumerable 
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quantity of enlightened famiites. It says in tne Tantra of 


(precious) Empowerment (dbang-et reyvud): 
The enlightened family which has five aspects 
Is numbered thorough classification 
In hundrede, thouveands, millions or countless enumeratione. 


Like space it is unthinkable. 


When an enlightened family is distinctly Classified in this way, 


the central deity of any mandale belongs to the enligntned family 


of puddha-mind, which ig subsumed within that particular 
enlightened family. It says in the Indestructible Peak (T. 480): 


In the mandales of the enlightened family 


Tne lord of the enlightened family cr bpuddha-mind 


Is the central deity of that enlightened famiiy. 


Furthermore, in the enlightened family of the tathndégata, the 
buddha-mind 18 dark blue Vairocana, the buddha-body is white 
Vajrasattva, the buddha-speech is red Amit&bha, the enlightened 
attributes are yellow Ratnesambhave, and the enlightened 
activities are green Amoghasiddhi. In the enlightened family of 
indeatructible reality, the buddha-mind ie dark blue Aksobhy4, 
the buddha-body ie white Vatirocana, and the others have the 
colours of their respective (deities ag above). In the 
enlightened family of the lotus, the buddha-mind of buddha-speech 
ie dark pliue Amitabhea, - the buddha-body of buddha-speech is white 
Vairocana, while the enlightened attributes and activities of 


budéha-apeech are respectively yellow (Ratnagambhavea) and green 


(Amoghasidani). In the enlightened family of precious geme, the 
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puddha-mind of precious gems is dark blue Ratnasambhava, the 
enlightened attributes are yellow Aksobhya, while ‘the other three 
have the coloure of their respective (deities as above). In the 


enlightened family of ectivity, the buddha-mind of activity is 


dark blue Amoghasiddhi,. the enlightened activity is green 

Aksobhya, and the others have the colours of their respective 

(deities as above). Thie classification is the intention of the 
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uncommon tantras. 


Simultaneouely, the pristine cognition of the enlightened family 
of buddha-mind, which is the mirror-like pristine cognition, is 
that of the central deity, while the other four (priatine 
cegnitions) are exemplified by the other four (deities). In _ the 
case of the enlightened family of the tath&gata, the mirrcor-like 
pristine cognition pelongs to Vairocana who is the buddha-mind. 
The pristine cognition of reality's expanse belongs to Aksobhya 
who is the buddha-body of that buddha-mind. The jnieti ne 
cognition of semeness belongs to Ratnasambhava who is the 
enlightened «attributes, the pristine cognition of particular 
discernment belongs to Amit4&bha who is the buddha-speech, and the 
Pristine cognition of accomplishment belongs to Amoghasiddhi who 
1a the enlightened activity. However, in the case of the 
enligntened family of indestructible reality, the mirror-like 
Pristine cognition belongs to Akgobhya who is the  buddha-mind, 
and the pristine soeriticn of seudity® expanse to Vairocana who 


ie the buddha-body. Such has been taught (in the uncommon 
71 
tantras). 
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Even in the circumstances of impure samsara buddhahood is6 held to 
pe primordially attained in the nature of the five pristine 
cognitions, as stated in the following passages: 

The aspects of the component of indestructible reality 

Are Known as the five perfect buddhas (Ch. 2. 2). 
And: 

Sentient beings are themselves buddhas. 
And: 

The collected thoughts of living beings are the enlightened 


72 
mind. 


On one occasion it is said in the profound Sutra of the Arraved 
Bouguet (GandavyGhasitra. T. 44): 
Those ane abide well in natural sameness 
With respect to self and dsuddhas 
And are dynamic and non-acquisitive, 
Become the sugatags. 
With purity of form and feeling, 
Of perception, consciousness and attention, 
The countless tathaégatas 
y a 
Become the supreme sages. 
In the Siitra of Vimalakirti (T. 176) it also says: 
That which beholds mundane aggregates is the seed of the 
tathagata. 
And; 
Just as a lotus ig not produced from dry = ground, but is 


Produced from marshland, so the unsurocassed enlightened mind 
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is not produced among those who have actualised the uncom- 
pounded state (of nirvana), but the unsurpassed enlightened 
mind is produced when ne has developed the view of mundane 
aggregates to the extent of Mt. Sumeru. Therefore one who 


has conflicting emotions hae the seed of the tathdgata. 


74 
And in the chapter on commitments which are not to be guarded 


from the Lasso Of Skiliful Means (T. 835): 

The delusion which is thus gathered in non-conceptualigation 

Is characteristically devoid of acceptance or rejection, 

And belongs to the buddha-bvody. the enlightened family of the 
tathagata. 

The hatred through which venomous beings are instructed, 

Without etraying from reality's expanse, 

Characteristically belongs to the enlightened family of 
indestructible reality. 

The pride which arduously imposes sameness on phenomens 

Characteristically belongs to the enlightened family of 
precious gems. 

The desire which possesses all things 

Characterietically belongs to the enlightened family of 
the lotus. 

The envy which acts on behalf of living beings 

Because those who misunderstand the sameness of things 

Have virtuous and evil karma 


Characteristically belongs to the enlightened family of activity. 
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And in the GubvasgamAjatantra (T. 442-3): 
The delusory nature of form that is revealed 
Is the essence of bondage for the foolish; 
The desiroue sensation of feelings 
That is revealed is the essence of pride; 
The identity of the desire for perception 
Cnaracterises attachment to objects; 
hoy Wien respect ts habitual tendencies 
Becomes one-pointed self-esteem; 
Conacioutness revealed ag hatred 
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Is well known in cauaeal and resultant (teachings). 


These belong to the enlightened families of the five sugatas. 


And for example: 
There is neither buddha nor sentient being 


Who have emerged from within this precious mind. 


On the other hand, how, you may ask, do the sensory bases cf 
iiving beings appear to be impure and diverse? Although they are 
Primordially pure and immaculate, they have emerged through the 
Power which diversely establishes tne variety of deeds, happiness 
8nd sorrow in the ground-of-all. This ig caused by the fiux of 
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thought, engendered by suddenly arisen imagination. 


The ground-of-all ig indeed universal, and ig the support of 


everything, as is said in the Stra of the Descent to Lanka (T. 
107); 
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The ground-of-all is the support of everything. 
It is the ground of rebirth 


And likewise of purification. 


Moreover, when the ground-of-all appears as impure samsd4ra. it is 
the activating support, inseparably present. But aa the real 
nature of pure phenomena it is named the pristine cognition of 
reality's expanse. On that real nature all pristine cognition is 
supported; whereas on the ground--of-all that manifeste as samsaéra 
the consciousness of the ground-of-all, the mind of ebntiveriie 
emotione, the consciousness of the intellect and the conscicus- 
ness of the five senses are supported. 

According to some  siitras and tantrag, these (aggregates of 
consciousness) are held to be purified into the five pristine 
cognitions through purificaton and transmutation. The ground-of- 
all is transmuted into the priatine cognition of reality's 
expanse. Similarly, the consciousness of the ground-of-all is 
transmuted into the mirror-like pristine cognition, the intellect 
of conflicting emotions into the pristine cognition of particular 
discernment, the consciousness of the intellect into the pristine 
cognition of samenese, and the consciousness of the five senses 


dito the prietine cognition of accompliehment. 


Similarly, form is transmuted into Vairocana, feeling into Ratna- 
Sambhava, perception into Amit4bha, habitual tendency into 
AMoghasiddhi, end consciousness into Akgobhya; while earth is 


transmuted into Buddhalocans, water into Mamaki, fire into 
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pandaravaésinf, air into Samayat&érA, and space into Dnatviévari. 

ape: senege-organs and their objects too are transmuted 
(respectively) into the essence of the male and female spiritual 
warriors (i.e. bodhisattvas)., while the three media (of body, 
speech and mind) with their apprehension are known to be 


transmuted into the gatekeepers. 


However, in this text (the Secret Nucleus). the process is not 


held to to resemble the sort of transmutation which occurs when a 


purificatory act alters the ground of purification, ag when a 
blanket ig tranaformed by dyes. This is because rejection & 
acceptance, purification & transformation sre transcended, It is 


held on the other hand that (consciousness and so forth) are 
primordially present as pristine cogniticn, and that by Knowing 
this to be so, the imaginary thoughts of gamséra are liberated in 
pristine cognition. In the manner of ioe mereing into water, 


sams4ra is liberated in nirvana. 


By experiencing the profound essential nature, which isa pure but 


ostensibly impure because it has been dispelled by present stains 


of imagination, the imaginary thoughts and components are turned 
into pristine cognition. Ther. once the staing have »been 
abandoned, these become pure in the expanse. It is ag, for 
e@xamble, when 6 lump of mercury mixed with gold momentarily 
resembles either fresh butter or mercury rather than gold, but 
doeg appear as gold oy coming into contact with fire, at which 


time the fresh butter colour of the mercury vanishes of itself. 
Indeed wnen that lump is intensely heated in fire it appeare like 
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the gold of the Jambhu River. Similarly. one should know that 
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through the experience of the profound path, there are 
provisional (results) of the sublime awareness-holders who are 
liberated from conflicting emotions, and on the  buddha-level 
78 
there are awareness-holders of spontaneous presence. 
4i Secondly (see p. 389), there is the recognition of the en- 
lightened family to which (this text) belongs: There are those of 
the past. who have explained that the mandala in this (text) 
belongs to the enlightned family of iidestnuctipie reality anda 
thence that the central deity is Aksobhya. However that is not 
the case (firstly) because the Seneout seat signifying the lord 
of the enlightened family has (the emblems) of a wheel and a 
lion, (secondly) because the female consort of the central deity 
is indeed Ak&édadhatvidvar!, (thirdly) because in the case of the 
wrathful deities who emanate from the glow of the peaceful 
deities the central one is Buddha Heruka, and (fourthly) because 
there is occasion to explain and indicate that this mandala does 
not confugee the central deity and retinue present in “ne self- 
79 
manifesting ground of pristine cognition. 
(Those mistaken views of the past) are also refuted by the 
following passage from the means for attainment and empowerment 
rituals belonging to this (Secret Nuclevs), which were composed 
86 
by the great master Padmagambhava: 
HOM! The mirror-like pristine cognition is pure 
Ana the transcendent lord Vairocana 


Together with the mudré Dhatvisvari 


Empowers the son of the enlightened family. 
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They are also contradicted by the passage from the White Lotus 
Commentary on the Magical Net of Maniu&éri ('iam-dpal egyu-"phrul 
dra-ba'i ‘grel-pa padma dkar-po), a unique subdivision of the 
uncommon tantras. which says: 
The embodiment of the mirror-like pristine cognition is dark 
blue. Vairocana. The embodiment of tne pristine cognition 


of reality's expanse is white Aksobhya. 


On the other hand, you may ask, surely (the central deity) is 
Aksothya because (this text) is explained to be part of the 
Magical Net of YVairasattva (rdo-rijie seme-dra' -seyu-'phrul dra- 
ba)? Not so! Otherwise one could not avoid defects such as the 
implicit conclusion that the text entitled the Magical Net of the 
Geddess (T. 836) should have a goddess as its central deity. 
However, in the Magical Net of Vastrasattva (Vadrasettva) is 
exPlained to be a general term for ail the enlightened families, 
and does not refer to Aksobhya wane. In the Yogatantras (rnal- 
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“byor-gyvi reyvud) it is also said: 


O! Vajrasattva, lord of all enlightened families. 


Be the iord of all enlightened families and mandalas. 


This follows the same procedure of naming the central deity of 


8ny mandala Vajrasattva (i.e. spiritual warrior of indestructible 


reality). 
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It is improper to have firm conviction in the gsPar-khab Comment- 

ary (P. 4718), the Eulogy to the Ground (gzhi-la batod-pa) and so 

forth because they are not Tibetan commentaries! ge have not 
2 

even seen the Flash of Splendour iT. 830) which says: 


In the centre is Vairocana, the central deity. 


Therefore in this (Tantra of the Secret Nucleus) the central 
deity is Vairocana, the deity of buddha-mind, because its mandale 
belongs to the enlightened family of the buddha-mind of the 
tathégatas' buddha-mind, while Aksobhys is identified with the 


indestructible budd@ha-body (in that family). 


4ii Thirdly (see p. 389), there i8 a refutation of the 

misconceptions of others: Does this (status of Vairocansa as the 

central deity) not, you may ask, contradict the following state- 
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ment which is found in other tantras: 
Form is itself Vairocana, 
Feeling is Ratnasambhava, 
Perception ie Amitaébha, 
Habitual tendency is Amoghasiddhi, 


And consciousness is Aksobhya. 


Also, is there not a contradiction pnecause the body-colour (of 


Vatrocana) is explained to pe dark blue? 
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in response (to your first point). gentlemen, the common’ and 
uncommon tantrapitakas are each valid because they Girect the 
intellect Hespeteiuery towards lower and nigher (vehicles). You 
have (secondly) confused the expression "king of consciousness" 
with the term "dark blue". In this tradition of ours one is 
{ntroduced to (the view) that there is no difference between 
Akanistha, or the expanse of indestructible reality, and the 
snared authentic families (o7 the peaceful and wrathful Berets 
whe are present as inner radiance in the heart-centre, within a 
84 
space of Pive lights. It says in the Tantra ef Intention: the 
Nucleus (of Esoteric Instruction, snving-gi deongs-pa’i reyvud): 
Once the dark blue Vairocana, holding the wheel in his 
hands, has been embraced by the female consort Ak&sadhatvif[s- 
85 
vari, the six buddha-bodies arise simultaneously. 
Therefore, the expression "king of consciousness" and the term 


"dark blue" both refer to the buddha-mind of buddha-mind in the 


enligntened family of the tathagata. 


Elsewhere it is the intention of the common tantras” that 
Valrocana is explained to be form, the enlightened family of 
buddha-body, and AksBobhya to be the buddha-mind. This is with 
reference to the eel five enlightened families, and to 
digressionsa from the basic mandala, such as the mandala of the 


buddha-body of buddha-body. 


In addition, Ak&é@adhatvidvarf if epace because mind-as-seuch is 


Naturally pure, and consciougness is Vairocana because it 
Padiates and shines diversely, and also the mirror-like pristine 
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cognition which apprehends reflected images. Buddhalocana however 


ie the perceptual range of reality's expanse because, unwavering 
and without conceptual thought, she is the reality corresponding 
to delusion; ana the solidity of the earth element subsumed in 


the component of form is explained to be Aksobhya because it does 

not change into another nature. This analysis according to the 
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higher tantrapitakas surpasses others. Thus one should know the 

central deity to be Vairocana in a mandala surrounded by clusters 


(of deities) who form the retinue of his enlightened family. 


Now, if you ask where the Teacher, the male & female consort 
Samantabhadra who masters all spirituality, is located in this 
mandala, there are some who say that he resides in a consecrstory 
sanier in the courtyard (of the mandala). That however is not the 
case. It is incorrect because be wauta implicitly become the 
retinue, and a central deity who abides on the periphery is not 
found in any mandala belonging tc the common and uncommon 
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(tantras). Rather it is the case that in the situation of the 
buddha-body of reality, the great naturally present pristine 
Cognition is itself present, transcending objects of reference, 
thought and conceptual elaboration, and is called the male & 
female consort Samantabhadra. Accordingly the Buddhasamaévoga (T. 
366-367) says: 

The spiritual warrior, actuality of all buddhas, 

Vajrasattva, ieee delight, 


When rejoicing in that supreme secret 


Is constantly present as the identity of them all. 
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and in the Lamp of Precious Gems (rin-po-che"i sgron-ma) which 
was composed by the great master Vimalamitra: 

In the mandala of reality's expanse, without abiding, 

He is saiies the male & female consort Samantabhadra. 

when therefrom he assumes the body of perfect rapture 

He is Known as the buddhas cf the five enlightened families. 

When he performs acts of benefit through emanation 

He igs Vajrasattva-- the countless and inestimable 


Holders of indestructible reality. 


Thus. the male & female consort Samantabhadra becomes Vairocana, 
the central deity of the five enlightened families, when Belf- 


manifesting as the mandala of perfect rapture. 


There is also said to pe a sequence of meditation within the 
heart-centre (of Vairocana) where (this deity) is experienced by 
one who delights during meditation in the practices of visualisa-: 
88 
tion. And in the Buddheagaméyvoga (T. 366-367) it also says: 
Then through skillful means which train living beings 
This reality appears as the five enlightened families. 


This unique nature of genuine accomplishment 


May indeed be encountered as desired. 


Emanating from that (reality), in order to train living beings he 
4ppears as Vajrap&nf, Manjuari, Avselokite&vara and so forth, and 


a8 the inestimable display of the six sages. 
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The active male subject and the passive female object who are 
said (by some) to be arrayed in the courtyard are calied the 
male & female consort Samantabhadra of the ground from which all 
glows (of divine presence) arise. This glow of pure reality's 
expanse initially appears, during the bar-doe for example, as a 
duality of appearance and emptiness; and thence it graduaily 
becomes the ground from which the clusters of different peaceful 
and wrathful deities arise. The words “in the courtyard" actually 
refer to the heart-centre of the central deity. its "front and 
rear" indicate the essence of the (deitys ) posture, which is one 
of sexual embrace. More precisely, the central deity of the 
ground (Samantabhadra) is the central deity in the middle (of the 
mandala), while the two male & female consorts who are its glow 
abide in the heart-centre of that (central deity) and are _ tne 
Pristine cognition without duality of appearance and emptiness. 
This is the mede (of explanation) found in the uncommon tantras, 
the esoteric instructions of the gurus, and the great writings of 
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means for attainment. 


This mandala even abides at the present moment, the peaceful 
eos 90 
deities being in the heart-centre, as is said in the following 


paseage from the Tantra of the Coalescence of Sun and Moon (NGB. 
Vol. 9): 

In the celestial (palace) of the precious heart-centre 

Are the forty-two mandalas of peaceful deities. 


Thelr buddha-bodies appear without independent existence, 


And their subtie inner radiance is present in the heart. 
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The fifty-eight wrathful deities are present in the crown-centre, 
ag the same text says: 
The fifty-eight blood drinkers who are their glow 


Are in the celestial (palace) of the cranium or skull. 


This is also stated in the Intermediate Purificatory Rite of the 
Creation and Perfection Stages according to the Gathering of the 
Sugatas (bde-gshegs ‘dus-pa'i bskved-rdzogs ‘bring-po'i lag- 
byang) of the master (Padmasambhava) which saye: 

The peaceful deities are present 

In their spontaneous mandala. 
And: 

In the dark brcwn palace of the skuii which blazes forth 

The portals are constructed with the mighty king of Maras, 

And rivetted with awesome wrathful deities, 

The pillars and veams are fashioned of the eight Mahédevas 

Who are proud spirits, 

It 18 well filled with the eight great nagas 

Who are venomous spirits, 

Its roof-parapets are made with great R&hula, 
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And the lattices with the constellations. 
Now, the (Sanskrit word) Dhandhba means skull (or nead), the hair 
of which 1g dark brown in colour. The other (terms) refer to the 
nape of the neck and the centre of the energy channels which 
Somprise two fontanelles (or secret soft spots) and two soft 
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Shots on the eae This concludee the exegesis of the overview 


(concerning the excellence of the teacher). 
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The latter (see p. 389) is the interlinear commentary on (the 
excellence of the teacher, 72.5-87.4). It includes a common 
teaching on the posture and symbolic hand-implemente of the 
central deity and an explanation of the different msle and female 


consorts. 


i. The first (comments on Ch. 1, 6): 

To illustrate that the buddha-nature perceives all living beings 
continuously and is not indifferent, the buddha-body (sky) is 
present, outwardly and inwardly radiating its nature of clarity 
and light. Indeed it is not coarse. From whichever direction, 
zenith or nadir, of its nature of spirituality it ie beheld. the 
visage appears to he revealed. It is without (med-pa) description 
in the words, "This is its front (mdur) or this is its rear 
(rgyab)", such as are visible in the case of ordinary living 
beings. Frontally perceived amorg all retinues of the mandala- 
clusters, the mandala of his visage radiates penetratingly in all 


directions (thams-cad-du zhal thal-le-bar ggsal). 


And the puddha-body ia also endowed with (du-ldan-pa) tne thirty- 
two noble major marke (mtshan) and eighty noble minor marks (dpe- 


dyad) to illustrate that it possesses pristine cognition and 


excellent enlightened attributes. Now the major and minor marks 
have both uncommon ana common aspects: In the former case they 
Comprise the thirty-two major marks, namely the sixteen maie 


Spiritual warriors who represent the energy of the sixteen 


bristine cognitions, along with the sixteen female spiritual 
Warriora who represent the object of the former, the energy of 
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the sixteen aspects of reality's expanse. They also comprise the 
eighty minor marks. which derive from the sixteen male spiritual 
warriors, each of whom has five kinds of head-ornament corres- 
ponding to the five respective enlightened families and 
symbolising the five pristine cognitions. The sixteen ovjects 
(1. the female spiritual warriors) have no head-ornaments 
because they illustrate the expanse of reality. These (spiritual 
warriors) are established to be the major and minor marks in the 
sense that the nature of the central deity is beauteously arrayed 
and well endowed with the excellence of the retinue, just as an 
array of flowers is adorned by the anthers and petals of its 


lowers. 


In the latter case, there are both the common major and minor 
marks. Among them, the thirty-two major marks are enumerated es 
follows in the Ornament of Emergent Realisation (T. 3786, vv. 13- 
ple a 
His hands and feet are marked by (the lines of the 
doctrinal) wheel 
And his feet are (firm) like those of a tortsise; 
The fingers end toes of his hands and feet are joined by 
webs; 
Hie hands and feet are soft and eupple; 
His body has seven well-proportioned parts; 
And his toes and fingers are long, his arches broad, 
His body tall and straight; 
His ankle-bones are inconspicuous, and his body hairs curl 


upwardé6; 
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Hie calves are like those of an antelope; 

His armeé long and beautiful; 

His sexua} organ is supreme in its contraction: 

His skin has a golden complexion, and hia skin is delicate: 

His body-hairs are well-grown, each distinctly curling to 
the right; 

His visage is adorned with a hair-ringlet (urnakeda), 

His chest like that of a lion; 

His shoulders are well-rounded, the flesh between his collar 
and snoulder bones broad; 

To him even unpleasant tastes appear to be supreme tastes; 

His body ie symmetrical like a banyan tree; 

On his head he has an uwsniga proturberance, 

His tongue isa long ana beautiful: 

He has a Brahm&-like voice, and lion-like jaws; 

His teeth are pure white, equal (in size), and close- 
fitting; 

They are forty in number; 

His eyes are sapphire blue, and his eyelashes like those 
of a supreme cow-- 
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These are the thirty-two major marke. 


The eighty minor marks are enumerated as follows in the same text 


(Vv, 


21-32): 

The nails of the sage are copper-coloured, glossy anda 
elevated: 

His toes and fingers are rounded, proad and tapering; 


Hie energy channels are inconspicuous and unknotted: 
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His ankle bones are inconspicuous, his feet equal (in size); 
His stride is that of a lion, an elephant, a bird, 

Or a lordly bull. 

It is clockwise, elegant and upright; 

Hia bodily form is lustrous, cleansed and proportionate; 
It is clean, soft and pure; 

Hia genitals are fully perfected; 

The pnovontione (Kho-laz) of his body are harmonious; 
His gait is even; and both his eyes are pure; 

His flesh is youthful; and his body unimpaired and broad; 
His oody is most solid; 

His limbs are well-proportioned; 

His visicn is unobscured and pure; 

Hie sides are round, firm, and do not bulg# out; 

His abdomen does not sag; 

His navel is deep, and curling to the right; 

From all sides he is pleasant tc behold; 

His conduct is clean, and on his tbody 

There is no trace of black moles; 

His hands are soft as cotton wool; 

The lines on his hands are clear, deep and long; 

His visage is not too long; 

And his lips are red like the bim-pa berry; 

His tongue ie supple, slender and red, 

And his voice ig like thunder; 

His speech is sweet and soft, his teeth round, 


Sharp, white, equal (in size), and emal)}; 
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While hia nose is prominent: 

His eyes are very pure and large; 

While hie eyelashes are thick; 

And (hig eyes coloured) like lotus petals; 

His eyedrows are long, soft and glossy; 

With nairs of equal length: 

His arms are 10ng and broad, his ears equal (in size) 
And free from defecte; 

His forehead is well-formed and broad: 

While his head is large: 

The hairs of his head ere black as a bee, 

Thick, soft not shaggy. ard not rough, 

While it has a fragrant scent 

Which captivetes the human mind; 

The glorious heart-orb (Srivatsa) and the auspicious 
Svastika emblem (on his hands and soles) 

Make up the eighty. 
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These are claimed to be the buddhas’ noble minor marks. 


From the zgliorious heart-orb downwards these marke are identical 
‘for all buddhas), whereas the others (from the heart-orb 


Upwards) differ (for each buddha). 


In the expanse of reality, in space, and in every inconceivable 


‘Deam-evie mi-khyab-pa thama-cad-du) world-system which requires 


to be trained, he appeers universally as the diverse buddha-body, 


*peech and mind (gku-geung-thugs ana-tehogs-par Kun-tu anang-ba). 
which are epontanecusly present inexhaustible wheels of 
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adornment. When he appears as such in the buddhafield of 
reality's expanse free from conceptual elaboration: the 
inexhaustible wheel of adornment of buddha-body is the male & 
female consort Samantabhadra, i.e. the buddna-body of reality 
transcending conceptual elaboration; the inexhaustible buddhna- 
apeech is inexpreesible, inaudible and essenceless; anc the 
inexhaustible buddna-mind constantly pacifie& all conceptual 


elaboraticns, and is without partiality or bias. 


In the buddhafield of the spontaneous Bounteous Array which 
manifests in and of itself as the infinity of Space: the in- 
exhaustible buddha-body is equal to space and is adorned with the 
major and minor marks of perfect rapture; the inexhaustible 
buddha-speech comprehends its expressed meaning by emanating 
light from the mandala of his visage; and the inexhaustible 
buddha-mind is cpeaent in the character of the five pristine 


cognitions. 


Then in the world-systems of the ten directions, the fields where 
living beinge are trained and which are equal to the confines of 
space: the inexhaustible buddha-body comprisee both the 
agreeable and disagreeable classes of beings who train each in 
accord with his or her neede, including buddhags, bodhisattvas, 
Pious attendants, self-centred buddhas, ordinary persone, the 
aged, invalids, deceased beings, gods, n&gas and animals, and it 
&8lso comprises the benefits which emerge for sentient beings and 
their immeasurable forms, such as lotus flowers, wish-granting 


trees, boats, villages and meadows; the inexhaustible buddha- 
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speech resounds as the various kinds of doctrinal speech because 
sound emerges from the languages of different living beings, and 
from lotus flowers, wish-granting trees and so forth; and the in- 
exhaustible buddha-mind appears to act on behalf of living beings 
because it qualitatively knows (the view) and quantitatively 
knows (phenomena). It is impossible to consider intellectually 
these acts of benefit as specifically this or that because tney 


are performed by inconceivable emanations of the buddhas. 


You may ask, on the other hand, why the inexpressible speech of 
the buddha-body of reality and the buddha-body of perfect rapture 
is in fact called speech. At the limit of sound and verbal 
expression there is indeed nothing but the inexpressible to be 
understood; and through that very (buddha-speech ) the 
inexpressible is actually understood. Similarly, all words are a 
gathering of syllables and these too are gathered in the unborn 
Syllable A. Thus the nucleug of buddha-speech is the meaning of 
the syllable A, the most supreme buddha-speech of the Teacher 
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himself. There is a siitra which accordingly says: 


The sons of the conquerors say nothing at all. 


They speak extensively that which is unspoken. 


The sages endowed with the emanational body who appear to those 
requiring training seem to speak through intonations which have 
8ixty aspects. These then appear as buddha-speech in the percep- 
tion of those to be trained and through the amassed spirituality 


°f the pbuddhas. However in the manner of an echo, nothing is 


actually spoken. The Supreme Continuum of the Greater Vehicle (T. 


6024) Bays: 
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Just as the sound emitted by an echo 

Does accord with the perception of others, 
But is non-conceptual and uncontrived, 

So the speech of the tath4gatas 

Emerges according to the perception of others 


But abides neither externally nor internally. 


And in the Pagoda of Precious Geme (T. 45-93): 
From the dirth of the Tath&gata until he attained nirvana in 
a full night. he did not utter a single syllable of aesewi ne 
through the appearance of words and letters, but tnat is 


what was understood in the perception of those to be trained. 


There are s0me who disagree that thig text is connected at all 
with the emanational body. They contradict the explanation (of 
this very text) that buddha-body, speech and mind appear in every 
inconceivable (world-system). The term "emana&tional body" is in 
this context applied to the six sages, so that it may be 
incidentally described as "an introduction given by the six 
sages". The statement that it is incorrect for a single teaching 
to belong to two teachers is an argument taken ont of context. 
Here, there are not two teachers because the buddha-body of 


berfect rapture is the ground and the six sages are revealed as 


its retinue. 


His two legs (zhabs-gnyis) are to symbolise that he possesses the 
bristine cognition of skillful means (thabs) or great compassion 
“nd discriminative awareness (dang ghes-rab) or emptiness. Folded 


tOgether, they assume the posture of (kyi akyil-mo krung-du 
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pzhugse-pe) the ascetic discipline (brtul-zhugs) where all 
conflicting emotions are of the nature of equanimity (mnyam-pa'’i) 
to symbolise that he does not abide in extremes of existence or 
quiescence, or the posture of indestructible reality, which 
symbolises that he remains in the essence of great pristine 


cognition. 


There are some who incorrectly hold that the female consort has 

not actually been explained at this point. Tne genuine Queen 

(Dhatvisvarg ) is in fact present as the expanse of this 
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apparition. 


Then there are hig six hands (phyag) which are (gi) to illustrate 
the six prietine cognitions (ve-shes drug). namely, the five 
pristine cognitions and the pristine cognition of the pure 
expanse. They are endowed with blazing (‘’bar-ba-can) limitless 
rays of light which emerge from their hand-implements or seals 
(Dhyag-rgys), including the vajra, «48 a symbol of (='1) their 
Precious  ( -po-che) nature. This is because various desired 
necessities emerge from that pristine cognition (ye-shes) where 
buddha-body, speech, mind, attributes and activities are without 
duality. These (implements) respectively sB8ymbolise that the six 
(defects of) envy, nonseneical morality, rage, idleneges, 


distraction and nonsensical talk about discriminative awareness 


are subdued. It ig not the case, as some hold, that the central 
deity has six hands and the others have two hands, because that 
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18 taugnt in the common (tantrags alone). 
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How, (the hand-implements in Question) are the vajra, gemstone, 
wheel, lotus, crossed vajra, and bell. (Tne vbuddhas of) the 
different enlightened families each hold their own hand-implement 
in the right hand of their besic pair of hands, and in the 
corresapondi:ig left hand they wield the bell. These are held close 
to the heart, while the other (two pairs), grasping (their 
respective implements), are extended in different ways. Buddha- 
zguhya picthes aeserts that the six hands hold six gemstones which 
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are blazing and eight-f’aceted. 


He nae three heads (dbu-geum dang-ldan-pa) which are (='i) to 
illustrate that he possesses the inconceivable (bsaam-gyis mi- 
Khbyab-pga) inexhaustible adornments of buddha-body, speech = and 
mind (sku-geaung-thugs). The pasic visage of the central deity 
(i.e. Vairocana) is dark blue, his right one is white and his 
left one red. The basic visage of Aksobhya is white, his right 
one is dark blue and his left one vad: Tne basic visage of 
Ratnaseambnava is yellow, his right one ig white and the left one 
red. The basic visage of Amitabha is red, his right one is white 
and the left one dark blue. And the basic visage of Amoghasiddhi 


ig green, his rignt one is white and the left one red. 


The latter (see Os 405) is an explanation of the different male 
8nd female consortge which includee both an overview and = an 
interlinear sonnen tars: 

i. The overview (80.3-85.1) is in two parts, the first revealing 
ll things as the primordial mandala of the deities and the 


Second Claseifying them according to their enlightened families. 
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As to the first, there are those of the past who have questioned 
why (this text) does not mention by name (the deities) of the 
five enlightened families such as Vairocana but instead mentions 
them by the names of their five (corresponding) components-- "the 
king of consciousness" and so forth. This (view) however appears 
to lack analysis. The deities are not mentionec by the conceptual 
names of the five componente and so forth. The reality contained 
in the espeenevon "king of consciousness" is revealed to surpass 


the five components, and is similar to that which is expressed in 


the term "great nirvana". This is because the buddhas are not 
deacribed in terms of sorrow, and because their sublime reality 
ig recognised. Accordingly the Hevsiratantrsa (T. 417-418) says: 


"That which is in pursuit of great desire" 
Describes the pristine cognition 


In which bliss and emptiness are without duality. 


The Guhyasamaja (T. 442-3) also ace aeiie reveals that expressions 
Buch as “indestructible reality of hatred" refer to the mirror- 
like pristine cognition and so forth. One should therefore know 
that the term "king" refers to the greatness which if Vairocana 
and 80 forth, and that in the case of the retinue (the deities) 
&re also described as "the great podhisattva of indestructible 
hearing" (4.e. Vadrapani) and 80 forth. If (the deities) were 
described in conceptual vena the word "consciousness" would not 
8PProprisately refer 65 “the king of the enlightened family". The 
Particularly sublime reality that is expressed (here) indicates 
that in the circumetances of samsara consciousness abides as the 


Sted or enlightened family of the tathagatas. 
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Although buddhahood is naturally pure, during impure 
circumstances (the buddhas) appear as the five components of 
living beings. formed from the maturation (of deeds). When 
slightly purer than that they appear in the phyiscsli bodies 
formed from the aspiration of empowered beings and the like. And 
when utterly pure, they appear as the buddha-body and pristine 
cognition. of the conquerors. For example, the identical element 
water is perceived by denizens of hell as fire, by tormented 
spirits 4S puss ard blood, by human beings as something that is 
pure and destrable, by animals as a drink, by gods as nactar, by 
beings of the pure lands es a river of nectar, and by 
accomplished masters as Mamaki. Alternatively. this accords with 
the previous description given in the example of the element 


mercury (which appears differently when compounded and heated). 


Now, in impure situations, (the buddhas) appear as the five 

components, the eighteen sensory bases, the twelve activity 
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fields and so forth; but when pure they appear as the mandala 


which comprises the buddha-bodies of the five eniaencened 
families and their retinue of male and female spiritual warriors. 
Just as when one is afflicted by some phlegmatic eye disease a 
conch shell appears to be yellow but, when cured, the shell 
4abpears to be white. Moreover, juet as the image or form of the 
conch shell igs not abandoned when one is afflicted by some phleg- 
matic (eye diseage), s0 during impure (perception) the reality of 
the puddhas is harmoniously present. And, just as the conch is 


actually white though it appears to be yellow, the outer anc 
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inner phenomena slong with their mass of conceptions all appear 


to be impure, and yet they are actually pure buddhafields and 


inexhaustible wheels of adornment, the buddha-body, speech and 
pind. 
the second, i.e. the classification of the adifferent (components 


or deities), ie Fivefold: 


First, the component of consciousness has eight aggregates when 
classified. The consciousness of the ground-of-all is the basis 
on which consciousness arises, without proceeding to ite object, 
as on the pure surface of a mirror. The consciousness of the 
intellect is that which refers to objects of general concept and 
which experiences objects through a subsequent intellectual 
appreciation. The intellect of conflicting emotions conprises the 
consciousness which applies proof and refutation; and the 
seneeiousnentes of the five senses are the five non-conceptual 
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perceptions auch as the vision of form. 

fhe sensation-functions of sight, hearing and contact are non- 
conceptual, and the consciousness which differentiates them is 
the intellect. That which applies refutation and proof in 
relation to them is the intellect of conflicting emotions. The 
consciousness of the five senses and the intellect alone do not 
accumulate deedsa, but it is by the intellect of conflicting 


emotions that deeds are accumulated on the basis of the ground- 


of-all, 
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The ground-of-all which supports all these (aggregates of con- 
sciousness) i8 unconceived and unindicated per ge. it is present, 
for example, in one’s own consciousness when it is without ideas 
or serutiny and without radiance or clarity in respect of any 
object. AB Buch it is universal. On the other hand, the 
coneciousness of the ground-of-all refers to the circumstance 
under which consciousness is radiant and ciear but does not 
proceed eouekde its object. The five senses clearly perceive the 
object, and the intellect is simply that which discernibly appre- 
hends it. The intellect of conflicting emotions generates proof 
and refutation in relation to it. In this context, the conscious- 
ness of the ground-of-411 is recognised as the sublime reality or 


mirror-like (pristine cognition). 


The component cf feeling is threefold: In relation to objects, 

(feelings) may be pleasant and blissful, unpieasant and sorrow- 

ful, or neutrel sensations which generate equanimity. The 

component of perception is also threefold, comprising objectif- 
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feation which ig extensive, minute or mediocre. 


The component of habitual tendencies comprises the fifty-one 


Mental events: There are relational propensities (ldan-pa’'i 'du- 


byed) including the five ever present ones, namely contact. 
attention, feeling, perception and motivation; the five object- 
determined ones, namely inclination, adherence, recollection, 


Contemplation and discriminative awareneses; the eleven positive 


functions of every positive attitude, namely, faith, decorum, 
decency, carefulness, equanimity, non-violence, perseverence, 
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lucidity. detachmemnt, non-hatred, and non-delusion; the 81x 


basic conflicting emotions, namely, desire, natred, arrogance, 
ignorance, view of mundane aggregates and doubt; the twenty 
subsidiary conflicting emotions, namely, jealousy, avarice, dis- 


honesty. deception, pride, delusion, agitation, AGistrust, lezi- 
ness, excitability. carelessness, forgetfulness, inattentiveness, 
mischief, indecorum, indecency. anger, malice, dissimulation, and 
spitefulness;: and the four variables, namely, regret, drowsiness, 
ideas, and scrutiny. Apart from feeling and perception, the other 
forty-nine (mental events) among these, along with all the non- 
relationél propensities (mi-ldan-ra'i ‘du-byed) including names 
and their symbolic representations, which activly create the 
dichotomy of samsara and nirv&na, are recognised to be the 
essence of the Svietine sbenieion Ge accomplishment, the sub) 1me 
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reality of Amognasiddni. 


The component of form, when classified, nas fifteen aspects, 
namely, the four materia) elements of form-- earth, water, fire 
and air; the five obdjects-- form, sound, smeil, taste, and 
contact: the five sense-organs of eye, ear, nose, tongue ana 


body: and the imperceptible form (which is continuously present). 
Among these fifteen, the imperceptible form is recognised to be 
the pristine cognition of reality's expanse, the particularly 
6ublime reality subsumed in Aksobhya, while the other fourteen 
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kinds of form are subsumed in Buddhalocana and so forth. 
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44 The interlinear commentary (85.1-87.8) concerns both the 
central deities of the essential expanse, and their retinue which 


4g not Gifferent in nature. 


The first (includes the male & female central deities, of which 
the section on the former comments on Ch. 1, 7): 

The Transcendent Lord (bcom-ldan-‘das) was present as such in 
five forms, namely the tath&gata (de-bzbin gshegs-ps) Vairocans 
who ie king of consciousness (rnam-par gehege-pa’i rgval-po), the 
tathagata (de-bzhin gshegs-pa) Aksobhya who is king of form 
(gZuge-Kyil xrgyal-po), the tathbeata: (de-pahin gshegs-pa) Ratne- 
sambhava who is king of feeling (tshor-ba'i rgval-po), the 
tath&gata (de-bzhin gshegs-pa) Amitabha who is king of perception 
('dQU-shegs-kyi rgyval-po), and the tath&gata (de-bzhin gshegs-pe) 
Amoghasiddhi who ise king of habitual tendencies ('du-bved-kyi 
Tgyal-po). All these (ge-daz kun) five enlightened families too 
(Kyang) have their distinct body-colours: Vairocana is dark-blue 
(mthine-kha) because his mirror-like pristine cognition is 
unchanging. Aksobhya is white (dkar-po) decause the pristine 
cognition of neanitys expanse is free from sl] stains. Ratna- 
Sambhava is yellow (gser-po) because his pristine cognition of 
sameness is endowed with many enlightened attributes of great- 
ness. Amitabha is scarlet (le-brgan), i.e. red, because his 
Pristine cognition of particular discernment hankers for the 
benefit of living beings: and Amoghasiddnhi is green (liang-eu) 
because his rprietine cognition of accomplishment performs diverse 


acts of benefit for sentient beings. Radiant and resplendent in 
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their (respective) colours (mdeg-ty ‘isher-ba)., the nature of the 


five enlightened families is dazzling and brilliantly cleer. 


{The section on the female central deities comments on Ch. 1, &): 
Present there also were the female consorte of theee 
(tathaégatas). These are given the title queen (btsun-mc) because 
they are the basis of enjoyable objects, because thay are the 
female consorts of the central deities, and because they are 
revered a8 a4 royal family endowed with enlightened attributes; 
and they are described as genuine (dam-pa) because they surpass 
othere. The nature of the celestial expanse ts Ak&é#gadhaétvifiavari, 
who is mistress of the expanse (dbyings-darg) of space and the 
essence of apparition (anang-ba'i) because she clerifies without 
obscuration the vastnees of reality and the expanse of 
enlightened attributes. Buddhalocané is the one who is the 
expanse of solidity (sra-ba'i dbyvings-dane) because, in the 
manner of earth which is supported and supportive, she supports 
the unchanging essence and its enlightenec attributes. Mamaki is 
the one who ia the expanee of liquidity (mnven-pa'i dbyvings-dang) 
because, in the manner of water which gustains human teings with 
its moisture, ehe mollifies the minds of living beings. 
Pandaravésinfg is the one who is the expanse of warmth (dro-ba'i 
dbvinge-dang) because, in the manner of fire which burns and 
Ranifests, she burns conflicting emotions and clarifies all} that 
1g Knowable; and Samayatéra is the one who is the expanse of 
mobility (pekvod-pa'i dbyvinga) because, in the manner of sir 


Which performs acts of movement and lifting, ehe is unobstructed 


for the sake of living beings and is the basis of their 


sustenance. 


the tath&gatas were present, sexually united with the entire host 
of queens (Dtaun-mo'i tahegs) of the enlightened families, such 
(la-soge-pa) as these, without exception, none excepted, omiting 
none at a€ll. They were without duality in respect of (gnyvjg-su 
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med-par) of skillful means and discriminative awareness. 

The nature, presence, number or enumeration of these (deities), 
which has been revealed, primordially pervades all apparitional 
existence without conjunction or disjunction. Here in particular, 
the appearances of the buddna-body of perfect rapture entirely 
and infinitely pervaded (kun-tu mthba'-yas-par khyab-pa) their 
object, the expanse of reality (chos-kvi dbvings), throughout the 
infinity of space, with the great appearances of buddha-body, 
speech and mind, the inexhaustible wheels of adornment. Filling 
it (gang) with the mandala of buddha-body and pristine cognition 
so that there were no i tenvening Spaces, just as a (‘'di-lita-ste) 
full-grown pod of sesame seeds (til-gyi gang-bu) for example 
(Gper-na), they were pervasively present (nas khysab-par bzhuse- 
BO) everywhere. 

Although in genera) all phenomenal existence is primordially 
pervaded (by buddha-body, speech and mind), here it applies to 
the appearance of the sugatas alone. One should Know they 
subsequently become radiant in all mandalas including those of 
the higher male a cence consorts of the five enlightened 
families (i.e. buddhas) and those of the lower male & female 
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The wrathful deities are not however explained (at this 
juncture). If you ask why. it is because for a beginner they are 
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hard to understand and little needed. 


The Excellent Retinue (87.4-94.4): 

Thirdly (gee p. 357) there is the detailed exegesis of the 
retinue, which includes both the natural retinue (of Samanta~ 
phadra) which har already been revealed and the retinue of 
spirituality. The latter is threefold: The male & female 
consorts who are the inner spiritual warriorge (of the mandala), 
the male & female consorts who are the outer spiritual warniors 
(of the mandala), and the male & female consorts who are the 


getekeepers (of the mandals). 


i The first of these has two aspects, of which the former 
concerning the four male consortsa (comments on Ch. 1, 9): 

Then (de-nae), the explanation of the central deities belonging 
to the five enlightened families should be followed by = an 
explanation of the retinue of the male apiritual warriors. In the 
manner of the Teacher himself (S&kyamuni) who wae & great bodhi- 
Sattva (byang-chub chen-po),. the retinues which arise from the 
disposition of that self-manifesting spirituality are purified 
(byang ) of all obscurations and in their buddha-mind al] 
enlightened attrihutee without exception are perfected (chub). 
Great (chen-po) secinee they are themselves buddhas, they are 
®uperior to terrestrial spiritual warriors. There were present 
four such spiritual) warriors of consciousness who have 


indestructible (rdo-rjie) reality in that they are without duality 
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of expanse and pristine cognition, or of appearance and 
emptiness. and they are free from decay. 
(concerning the term "indestructible reality"), it says in the 
Indestructible Peak (T. 480): 

Because it is neither esolid nor empty at the core, 

Neither to be cut off nor analysed, 

Neither to be burned nor destroyed, 


Emptiness should be expressed as indestructible reality. 


it aleo means that they have subdued all obscurations and cannot 
be further harmed by obscuration. The Extengive Magical Net 
(NGB. Vol. i4) says: 

The nature of indestructible reality 

Has subdued all obscurations, 

And cannot be harmed in any respect. 

The naturally present pristine cognition, 

Deity among deities, 


Penetrates all things. 


Kesitigarbha ie (the great bodhisattva of indestructible) sight 
inchens na vaane). Bo-calilied because nis buddha-eyes penetrate 
their five objects and perceive reality in a single savour, 
surpassing the coneciousness of the eye which sees form. 
Vajrap&éni is the great bodhisattva of indestructible hearing 
(pvang- chub chen-ro rdo-rie thos-pa-dang), so-called because his 
buddha-ears penetrate their five objects and listen to the real 
Nature in a single savour, surpaseing the conscicusness of the 


ear which hears sound. Ak&éagarbdhe ise the great bodhisattva of 


indestructible scent (byang-chub chen-po rdo-rie anom-pa-dang), 
go-cajled because his buddha-nose penetrates ite five objecte and 
senses the uncreated nature in a Single savour, surpassing the 
consciousnees of the nose which senses smell; and Avalokiteévara 
is the great bodhisattva of indestructible savour (byvang-chub 
chen-po rdo-rijie myvong-ba), Bo-called because his buddha-tongue 
penetrates its five objects and savours the non-dusl nature in a 
singie savour, surpassing the consciousness of the tongue which 


merely savourse taste. 


The latter, concerning their four female consorts (who are the 
inner female spirituai warriors of the retinue, comments on Ch. 
i; I0)¢ 


There was {the assembled host of (-'1 tshoge-dang)}) t&ésya, the 


queen whe is seen (btsun-mo mthong-bar bya-ba-dang), i.e. the 
form or apparitional object of pristine cognition: along with 
those of Maly&, the one who is heard (mnvan-par bya-ba-dang): 


Gita. the one who is scented (benam-par bya-ba); and arti, the) 
one who is savoured (myvong-bar bya-ha-dang). i.e. the delight of 
(prietine cognition's) display. Although these are sometimes 
interchanged, there is no contradiction because they are merely 
Names. There are actually held to be four inner kinds of L&ésy4. 
When verbally expressed, Gitaéa refers to their sound which is 


heard, and likewise Dnapa to their scent which is scented. 
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4i The section on the four (outer) male spiritual warriors of the 
sense-organs (comments on Ch. 1, 11): 
These are respectively: Maitreya, (the great bodhisattva of in-- 
destructible) eyes (byang-chub chen-po rdo-rie mthong-byved-dange), 
whose unobscured indestructible wbuddhe-eyes support the apprehen- 
sion of their five objects, surpassing the sense-organ of the eye 
which resembles a sesame flower; Nivaranaviskhambhir (the great 
bodhisattva of indestructible) ears (ivang=chub shen-po rdo-rie 
thes-byved-dang), whose unimpaired sense-organs of buddha-esr 
support their five clear objecte, surpassing the sense-organ of 
the ear which resembles a twisting ravine; Samantabhadra (the 
great bodhiasattva of indestructible) nose (byang-chub chen-poe 
rdo-rje genom-bved-dang), whose sense-organ cf the buddha-nose 
supports the penetration of its five objects, surpassing the 
sense-organ of the nose which resembles a straight copper bodkin 
needle; and Manjuéri (the great bodhisattva of indestructible) 
tongue (byang-chub chen-po rdo-rie myvong-bved-dang) whose supreme 
taste of buddha-speech supports the penetration of its five 
objects, surpassing the sense-organ of the tongue which resembles 
107 
& half-moon. 
The section on their female consorts (who are also outer 
8Piritual warriors of the mandala, comments on Ch. 1, 12): 
They are respectively: the aueen of time past (btsun-mo 'dss-psa- 
ang) who appears .as Dhdpé to illustrate that she enters the 
Vision of pristine cognition, unobstructed and unimpeded with 
respect to the past, the nature in which phenomena of the past 


actually radiate as they really are, BurpasBbing those phenomena 
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which were Known in the past and are now non-existent, having 
been destroyed; the one of time present (da-ltar-dang) who 
appears 48 Puspé to illustrate that she enters the vision of 
pristine eeghreion, unobstructed and unimpeded with respect to 
the present, in which a}l phenomena become meaningless in terms 
of aeons, surpassing those which are merely the actual 
appearances of the sense-organs; the one of time future (*byung= 
ca ane, who appears as Aloké to illustrate that she entere the 
vision of pristine cognition, unobstructed and unimpedea with 
respect to the future because phenomena of the future are seen in 
the present, just like a leaf of Kyurara in the palm of the hand, 
surpassing those objects of the future which have not become 
manifest; and the assembled host (tsahogs-dang) including the one 
of time unpredictable (ma-bvon-pa'i), indefinite in its moment of 
emergence, who appears age Gandh&A to illustrate that she ig 
present as the pristine cognition of sameness with respect to the 
four times, the reality in which naturally present appearances do 


not change from tneir disposition, as it really is. 


As for the way in which past, present and future are known, they 
re clearly known in the manner of the signs of the past and 
future which arise along with the present when they are drawn 

108 
Prognostically on the surface of an (oracular) mirror. 
Accordingly it says in the Great Bounteousnees of the Buddhas (T. 
aa); 


Past, present and future evente, 


A&B many as there are, become manifest. 
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41414. The section on the male & female consortée who are the gate- 
Keepers (of the mandala) has two parts, of which the former 
concerning the male sie mamta (comments on Ch. 2, 13): 
It is explained that they correspond to the folilowing description 
which is found in the Subsequent Tantra of Guhyasam&ia (T. 443): 

If this pristine cognition, the enlightenment 

of the buddhas is known to be 

Without decay, without consciousness, 

Without description and without conception, 


Bliss will be obtained. 


The subjugator ('joms-pa) is skillful means, great (chen-po) in 
discriminative awareness. He is said to be indestructible (rdo- 
rie) because venomous spirits such as Mara and Yams are 


disciplined by great emanations who possess these twe attributes. 
Now, within the threefold process of sensory interaction which 
occurs when the sengeation of physical contact (reg-pa-dane) is 
generated, there is the body or subject of contact (reg-bved- 
dang), the object of contact (reg-bya-dang), and the conscions- 
nese of the body or consciousness of contact (reg-shes-dang) 
Which derives from the encounter (of these two). Respectively, 
these are represented by Amrtakundalin, Aévottama, Mah&bala, and 


Yamantaka whose buddha-bodies penetrate the five sense-objectgs or 


Sensory bases of contact. surpassing ordinary (contact). 


Then there ig algo verbal contact, which is vocalised. Although 


in this text it is the four aspects of phyeical (contact) which 


Sre primarily and actually revesled, those of both speech ana 
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mind are implied. Now, when the sensation of verbal contact is 
generated, there ila the sound or subject of expression, the 
object of that expression, and the consciousness of that sound 
which derives from the accumulated conditions of these two 
aspects of expression. These appear respectively as the four 
wrathful deities beginning with Amrtakundalin to illustrate that 
pbuddha-epeech free from all sbeeunatione of tone penetrates its 
five objects, surpassing the euphonous, discordant and neutral 


sounds which (ordinarily) emerge. 


Then there is mental (contact) during which phenomena come into 


being. When the activity field of phenomena, the object of the 


intellect, is generated, there is the intellect or subject of 
perception, the forme of genersl concept or diverse objects of 
perception, and the consciousness of bliss, sorrow, refutation 


and proof which derives from the encounter of these. two. 
Suppassing this generation, the four wrathful deities manifest in 
and of themgelvegs at the gates (of the mandala) through the 
energy of pristine cognition to illustrate that the unobdscured 
Pristine cognition of the buddhas ia actualiged without regard 
for the apprehension of general concepte and is free from all 
desires and hatred. 

These (gatekeepers ) are none other than the four pristine 
COgnitionse which realise (respectively) that there is neither 
freation nor decay, there is nothing to be expreseed, there is 


nothing which perceives, and there is nothing at all (physical, 


verbal or mental). 
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The section on their female consorta (commente on Ch. 1, 14): 

They are respectively: anwiia a: (the queen, btaun-mo) who 
essentially ia not eternal (rtag-par ma-yvin-pa-dang) with respect 
to all things such af form-- illustrating that appearancee are 
like reflected images, not existing in reality, and illustrating 


that she draws in sentient beinge with loving kindnese and 


liberality which are her attribdutes; Pasa, the one who is not 
transient (chad-par ma-yvyin-pa-dang) with respect to all things 
such as sound, because she illustrates that these reepective 


appearances are essentialiy not abandoned but resemble 8 mirage 
end because she draws in sentient beings with compassion and 
gentle speech which are her attributes; Sphota, the one who 
essentially is selflesae (bdag-tu ee ree ere in whom mental 
phenomena are not apprehended as self-existing through refutation 
and proof but are dreamlike, symbolising that she overpowers 
sentinet beings with sympathetic joy and empathy which are her 
attributes; and Ganth&, the one who ie signleas (mtshan-mar ma- 
Yin-pa) and Niehsor wubetancs in respect of the essence of a11 
Phenomenal existence, sams4ra and nirvdna, illustrating that it 
lacks independent Leet ence from the bécivaine in the manner of 
an emanation and that ashe egstadlishes sentient beings in 
quiescence through purposeful conduct and great equanimity which 
are her attributes. 

Now on the biiddhalevel each of the five consciousnesses 
86scciated with the sense-organs respectively penetrates five 


8enbe-objects. Concerning this, it says im the Ornament ef the 


SQtras of the Greater Vehicle (T. 4020): 
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When the five sense-organs beccme extraneous, 

All ovdjecte are penetrated. 

Altogether there are twelve hundred 

Sensory attributes which emerge. 
Now the sense-organ of the eye is at the outset analysed 
according to the six directions (of its vision), namely the four 
cardinal directions, the zenith and the nadir; and each of these 
31x igs further analysed according to its ten subsidiary 
directions. When, among these, the sengee-organ of the eye 


focusses on the vision of an easterly form in the eastern 


direction, there are four (sensory attributes which arise), 
namely, sound is heard, scent is sensed, taste ie savoured, and 
objects are contacted. Each of the remaining nine subsidiary 


directions also nas these four (sensory attributes), making forty 
in all. Similarly, each of the five remaining directions (in 
which the eye castes its vision), when analysed according to their 
ten respective subsidiary directions, also has forty such 
(sensory attributes). Thue there are six divisions of forty, 
making two hundred and forty (sensory attributes associated with 
the sense-organ of the eye). And when the sensory attributes 
associated respectively with the sBense-crgans of the e€&r, nose, 
tongue and body are similarly estimated, they number twelve 
hundred. These are the extraordinary sensory attributes of the 


buddna-level. 


While these male & female consorts, male & femaie spiritual 


warriors, male & female gatekeepers and so forth appear in the 


mi agi ne a a 
iddle s¥ the basic mandala, they are eurreundec by many hundreds 


of thousands of retinues, who form the reapective mandala 

clusters of the four enlightened families in the four 
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directiong. Tne quantity and aspects of this array of deities 


forming the assembly (teahogs) in basic mendalas such as this (de- 


lta-bu'i) is inexpressible (briod-kyie mi-lang-bs), pervading the 
ertire celestial expanse; and these appearances are naturally 
present without duality (gnvie-su med-par bzhugs-e20). This te 


essentially because they arise from the disposition (of reality) 


through a unique display of self-manifesting pristine cognition. 


A Synopsis of Pristine Cognition’s Self-Manifesting Array 


(94.4-97.6) 


The third part (of thie chapter, gee Pp. 336) is the synopsis of 
prietine cognition'’s self-manifesting array, which has two 
sections: the essence from which this array emerges and the 
manner of the array itself. 

The former (comments on Ch. 1, 15): 

Once the introductory scene had been explained in detail, then 
(de-neas) this ('di) great secret description of these (de-dag- 
bvid-kvi ¢gsane-ba) self-manifesting mandalas (dkvil-'khor), which 
are secret (gaang-ba'i) because eneleensenne is not within the 
Perceptual range of others, but is one in which the tath&égatas 
(de-pzhin gehegs-pa) Sa male consorts end the assembled host of 
their queens (ptsun-mo'i tehoga-dang) or female consorts are 
Without duality (gnvie-su med-pa‘'i). emerged (phyung-ngo) in- 


expressibly and ae a neturally arisen intention from the 
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indestructible (rde-rie lag) buddha-body (sku-dang), the 
indestructible buddha-speech (gsung-dang), the indestructible 
puddha-mind (thuge-dang), the indestructible buddha-attributes 
(yon-tan-dang) and the indestructible buddha-activities (phrin- 
jas). Thus there emerged these following secret worde of 
indestructible reality which reveal the truth of the self- 


manifesting mandala of the ive enlightened families. 


The latter, concerning the manner in which this emerges and the 
self-manifesting array itself, is threefold: the disposition 
through which this self-manifvesting mandala is arrayed, the 


manner in which it appears, and the recognition of the reality 


through which it is present. 


i. The first of these (comments on Ch. 1, 16): 

Through the disposition of the buddha-bocy of reality, 
(symbolised by) the syllable E (2), there emerges the appearance 
of the buddha-body of perfect rapture, (symbolised by) the 
8Yllables Ema (ema) and the wondrous Teacher who diversely 
manifests in and of himself, (symbolised by) the syllables Emahno 
(e-ma-ho). Holding sway over (dbang-asgyur) the essence which is 
the buddha-body of reality and the very expanse of the real (de- 
bzhin-nvid-kyi dbvings-nyid),. the Bpontaneous mandala of (dkyvil- 
‘khor) of the buddha-body of perfect rapture aiane with its 
fivefold pristine cognition (ye-shes ) emerges through or )has 


the Teacher's own disposition of (ngang ) inconceivable 


Spirituality (thugs-rie). 
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44. The second (the manner in which it appears, comments on Ch. 
1. 2722 

This buddhafield of the spontaneous Bounteous Array, which isa 
nature (nvid) self-manifersting (rang-snang-ba) to the tatnagata 
himself, is said to be radiant (gsgal-ba-ni) and to appear 
essentially in the pure images of (gzZzuge-brnvan) the buddhas' 
contemplation (ting-"dzin) and in the naturally pure (rnam-dag) 


magical display (ggyvu-ms) of pristine cognition. 


iii The third (the recognition of the reality through which it is 
present comments on Ch. 1, 18): 

This identity of buddha-boady, speech, mind, attributes and 
activities (gku-gaung-thugs von-tan phrin-las) where there is 
nothing to be dispelled (sel-med-pa-yi), not even the slightest 
defective blemish, is an inconceivably mighty wiash-fulfilling 
gem (yvyid-bzhin rin-po-che) or excellent enlightened attribute 
(yon-tan). It itself is (nyid-do) the essence of supreme 
indestructible reality (rde-rie mechog-gi) without conjunction or 
disjunction, a nature endowed with pristine cognition's 
inexhaustible (mi-zad-par) wheel of adornment (rgvan-gyi 'khor- 
12), and the abode (gnas) of the buddha-body of perfect rapture. 
~~ Such were the secret words of indestructible reality (zhes 
Tdo-rie gsang-ba'i teahig) of buddna-boay, speech, and mind which 


eBerged (tu'o) concerning the natural expression of tantra. 


There are some who ascribe this last passage to the compiler, put 
incorrectly go because it is also extant in (the actual text of) 


thie Tantra of the Secret Nucleus of indestructible Reality 
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(rdo-rie gegang-be'i anving-po'i revud, NGB. Vol. 14). 


The bla-ma Rong-zom Pandita further asserts with respect to this 


section that it refers to the mandala of the real (de-bzhin- 


pid), the mandala of the expanse (dhvings)., the mandala of 
skillful means which holds eway (dbange-bagyur). the mandala of 


pristine cognition (ye-ahbes). the mandala of griritieity (thugs — 
rie), the mandala of the self-manifesting (rang-eneang-ba), the 
wandala of nature (nvid), the mandala of contemplation (ting- 
‘azin), the mandala of images (gzuge-brnyan), the mandala of 
magical display (ewe. the mandala of the pure (pnam-dag). 
and the mandala that is radiant Veearbey:. Now, because these are 
words of “indestructible reality they are applicable in all 
contexts. However, this is not an occasion for the mancalas of 
the path including the mandalas of the three kinds ay  eonten- 
Plation and of images to be pevenied: It is rather an occasion 
for the self-manifesting and spontaneous mandala of the buddhae 
to be revealed. Therefore (his explanation) is ieeereuanes 

There ere also some who hold the introductory scene to be a 
(later) compilation, but they have not examined even a fraction 
of the text. Concerning the compilation of the introductory scene 
among the transmitted precepts of the Teacher, there are some who 
incorrectly claim that the introductory scene is the word of the 
Compiler and that therefore the actual transmitted precepts 
commence from the beginning of the discourse onwards. However the 
Words of this (introductory scene) are indeed transmitted 


Precepts because (in this context) there is no difference between 


the compiler and the teacher. Furthermore, in the Tantra Which 
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purifies All Evil Destiniezg (T. 483) the mandala is mogtly 


described by the Lord of Secrets (Guhyapati Vajrap&ani) and yet it 
111 , 
too lies within the tantra-text. 


This (present work) also conforms doctrinally with the Siitra of 


Compassion's White Latus (T. 112) which says: 


When I have paszed into nirvana, o menks!, if the 
transmitted precepvses are compiled, let the discourse begin 
112 


with the words Thus have I heard on a certain occasion. 


(The conclusion comments on Ch. 1, 19): 


These descriptions of the (five) kinds of excellence form the 
content of the Introductory Scene (gleng-ezhi) from the Tantra of 
ibe Secret Mulceus Definitive With Respect To The Real (gsang- 
bai snving-po de-kho-na-nvid nges-pa) in Twenty-Two Chapters. 
The Introductory Scene is so-called because it forme the 
background narrative, provides authentication and establishes the 
basis for the tantra which will unfoid. The word chapter (le'u) 
ig derived from (the Sanskrit) Ppariccheda and conveys the sense 
of "segmented" or "fragmented", which is what is also implied in 
this context. This is the firet (dang-po’> in that it is is 
described as the initial chapter, positioned at the beginning of 
® series. Sections indicating the number of lines (in a text= 
Ram-po ) are estimated eon the beginning downwards and chapter 
numbers are estimated from the end upwarde. therefore, this 
(usage of & number) as the final word indicates that it completes 


(="2) each of the aifferent chapters. 
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Chapter Two 


Generation of Ultimate & Relative Enlightened Mind 


as Pristine Cognition 
Root-text: 


Then the Transcendent Lord Samantabhadra, who is the active male 
subject and the indestructible intelligence penetrated the queen 
or passive female object Samantabhadri, she who is positive with 
respect to all phenomena, with his indestructible reality, which 
igs the natura) posture of all (buddhas) without exception. 
Through this penetration, all the tathagatas of the ten 
directions and four times without exception became indivisible in 
the nature of the unique one. So it was that the tathagata him- 
self uttered this meaningful expression to and for the tathAgata 
himself. (1) 

Emsho! 

The aspects of the component of indestructible reality 

Are known as the five perfect buddhas. 

All the manifold activity fields and sensory bases 

Are the nature of the mandala of bodhisattvas. 

Earth and water are bodsnalocene and M&makf. 

Fire and air are Pandaravasini and Samayatara. 

Space igs Dhatvibvart. 

The tnree realms of existence are primordial pbuddhafielde. 

All things that there are without exception 


Are not extraneous to the buddhas themeelves. 
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Phenomens extraneous to the buddhags themselves 


Have not been found by the buddhas themselves. 
-- When he said this, all] the tathA&gatas rejoiced. {2) 


Then the queen Samantabhadri who is the passive Pemaie object, 
positive with respect to all phenomena, became indivisible with 
the Transcendent Lord Samantabhadra, who is positive with respect 


tc all minds, and uttered this meaningful expression. (3) 


Ot The chiliocosms of the ten directions are primordially 
void. 

The three levels of existence are pure fielde. 

The five Gegenerations are themselves the bjissful abode. 

The Pive components themselves are perfect buddhas. 

Apart from the supreme nucleus of 911 (thinge), 

The conquerors do not seek the doctrine elgewhere. 

Doctrines said to be other than that 


Though sought, have not been found py the conquerors. 


--When she said thia, the tathagatas themselves Knew all 
things to be primordial buddhahood. {a} 
Then their non-dual Great Identity spoke as follows, generating 


the mind through which primordial buddhahocd is attained as 
Pristine cognition. [5] 

Emaho! This oe aaa: marvelous reality 

Is the secret of all the perfect buddhas. 

All is created through the uncreated. 


At creation itself there is no creation. {6) 
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Emaho! This wondrous, marvellous reality 
Is the secret of all the perfect huddhas. 
All ceases through the unceasing. 


At cessation itself, there ig no cessation. (7) 


Emaho! This wondrcua, marvellous reality 
Is the secret of all the perfect buddhas. 
All abides through the non-abiding. 


At ebiding itself, there ig no abiding. {8]) 


Emaho! This wondrous, marvellous reality 
Is the secret of all the perfect buddhags. 
All is referential through the non-refererntial. 


At reference itself, there if no reference. {9} 


Emaho! This wondrous, marvellous reality 
Is the secret of all the perfect buddhags. 
Phenomena come and go through an absence of coming and going. 


At coming and going itself, tnere is no coming or going. [(20) 


--When they said this, all the tathagatas and all the assembled 


host of their queens too were filled with joy. (24) 


Then all the tathagatas with (a1l] the assembled hosts of their 
Queene uttered thie meaningful expression. {12] 

Emaho! This primordially secret reality 

Appears as diversity but is naturally secret. 

It is essentially very secret-- 


Not extraneous, but most secret. 
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--In accordance with these words, (13) all the tath&gatas and all 
things are indivisible because they are of one characteristic in 
the essential nature of primordial buddhahood. However, the 
conceptual thought2e of jJiving beings have ripened through 
ignorance into the inconceivable five classes of living beings. 
Generating great spirituality, or the great prietine cognition of 
the buddhas for their sake, they uttered this meaningful 
expreseion. (1a) 

Fmaho! From the nucleus of the sugata 

Individual conceptual thoughts are emanated by deedea. 

There are diverse corporeal forms, raptures, 

Abodes, sufferings and so forth-- 

The possessor and the possessed are differentiated. [15] 

(But} not bound dy any agent, bondage is non-existent. 

There ig not an object to be bound. 

By egotistical conceptua) thoughts 


Knots in the sky are urgently tied and untied. (16) 


In order to reveal this reality of the buddhas 
Which is primordial, spontaneous and perfect, 
And where there is neither bondage nor liberation, 


Diverse emanations are made. 


Through these words, the tathagata himself purposefully conversed 
With the tathagata himself.(17) This completes the second chapter 
from the Secret Nucleus Definitive With Respect To The Real, 
entitied the generation of ultimate and relative enlightened mind 


82 Pristine cognition. {18} 
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commentary (97.6-111.4): 


The second aspect (of the natural mandala of the ground, gee p. 
331) discloses how ali things are " meaningfully expreesed as 
primordial buddhahood and how spirituality isa aroused bvdecause 
there isa no duality between the Teacher (Samantabhadra) himself 
and the naturally present pristine cognition of buddha-mind which 


arises as the five enlightened families. Tnhie is revealed in the 


manner of a discourse. 


Now, the Teacher, the male & female cocnsort (Samantabhadra) who 
is the duddha-body of reality, ascertains as a knowable object 
the naturally present pristine cognition of buddha-mind which 
appears as the buddha-body of perfect rapture. At that time, the 
awerenees or subject which makes this ascertainment is described 
as the male consort Samantabhadra wno is the indestructible 
reality of mind. and the object that is Known is named the female 
consort Samantabhadri, she who ia the passive female object. This 
accords with the explanation given below in chapters (11-12) on 
the attainment of the feast-offerings that the object is the 
femaie consort and the subject the male eonnene The non-duality 
of the male and female consorts. when considered intellectually. 
refers to the unity of these two in the essence of awareness. It 
ig as if, for example. when a mental image of Lhasa is perceived. 
the mind were the male consort (or subject). Lhasa were the 
female consort (or object), and the single savour of these two in 


One's own mind were non-duality. 
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Once this overview hese been underetood, there follows the 
interlinear commentary on Chapter Two. It has two parts-- 
respectively revealing the genuine intention of the discourse and 
the arousal of epirituality for the sake of sentient beings who 


have not realised it. 
Genuine Intention of the Discourse (98.5-106.4) 


The former is threefold, comprising the intention of the maile 
consort, that or the female consort, and that o? their non- 


duality, which respectively give rise to the digcourse. 


1 Intention of the Male Consort which Gives Rise to the Discourse 
(96.5-101.5): 
This includegs both the cause which induces his intention to 


initiate the discourse’ and the actual discourse. 


The former (comments on Ch. 2, 1): 

Once the introductory acene had been revealed, then the fTrans¢cen- 
dent Lord (de-nas becom-ldan-'das) Samantabhadra (Kun-tu bzang- 
bo), the active mele subject (byed-pa-po) who objectively 
analyses the naturally present pristine cognition or buddhna-mina 
of the central deity of the enlightenead family, and ig the 
indestructible intelligence (rdo-rje vid) non-dual in nature 
because he penetrates many objects without straying from the 
essential expanse, intellectually penetrated (‘iug-par gyvur-to) 
the queen (btgun-mo) or passive female object (bya~ba-mo) 
Samantabhaarf-- she in whom the nature of objects is established 


82 primordial buddhahood and who is positive (bzang-mo) because 
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with respect to all (kun-tu) phenomena (choos) of apparent 
existence, samséra and nirv&na without exception, everything is 
indeed esimonaded budhahood. ans he did with hia indestructible 
reality (rde-rijies), unchanging throughout the three times, which 
ie the posture (tshul) of the three natural ( bz = ) 
buddhe-bodies without conjunction or diaejunction, gathering the 
intentions of all (thams-cad) the buddhas of the ten directions 
2 
and four times without exception (ma-ius-pa'i). Through this 
(-pas) intellectual penetration (zhugs), all the tath&gataae of 
the ten directions and four times without exception (phyvege-bpeuv 
@us-pzni'i de-bzhin gshegs-pa ma-lue-pa thams-cad) became 
essentially indivisible (dbyer-med) in the nature of the unique 
one (gcig-gi range-bzhin-du) Samantabhadrsa, the naturally present 
pristine cognition of eiaaneewine: So it was that (-pas). without 
perceiving phenomena extraneous to his own nature, the tathagata 
himself (de-pzhin geshegys-pa-nyid) uttered (briod@-do) this ('di) 


following meaningful expression (ched-du briod-pa) to and for the 


tathaégata himseif (de-bzhin gshegs-pa-ryid-ja). 


The latter (his actual discourse, comments on Ch. 2, 2): 

Emaho! (e-ma-ho) signifies great wonder because all things are 
Originally pure. Accordingly, the term "indestructible reality" 
(rdo-rje) refers to the nature of all buddhas and eentient beings 
which fe@ the primordial uncreated buddhahood: and the component 
Of (phung-po) which it 18 comprised refers to the nature of 
reality or emptinese and apparitional reality or appearance. Its 
@specte (yvan-lag-ni) are the five components including conscious- 


nese, which (in reality) are Known (grage) as the five (lnga-ru) 
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genuinely perfect buddhas (rdzogs-pa'i sangs-regvas) beginning 
with Aksobhys. Similarly, a11 the manifold (mang-p2 kun) detaile 
of ene: twelve activity fields (skye-mched) and the etghteen 
sensory baeses (khame-rnams) abide primordially as the nature of 
the mandala (dkyii-'khor-nyvid) of the retinue of bodhisattvas 


(pyang-chub gemse-dpa'i) who are male and female congorts. 


The activity fields are so-called because they caure the six 
objects auth as form and the six consciousnesses of the sense- 
organs such as the eye "to arise” (gkyve), while causing the 
continuity (of their perception) "to be sensed" (mened) in the 
subsequent erent ti When classified, they compriee the esix 
objective modes, namely those of form, sound, smell, taste, 
contact, and phenomena; and the six sense-organs (i.e. subjective 
modes), namely those of the eye, ear, nose, tongue, body and 
intellect; twelve activity fields in alj. The eighteen sensory 
bases are the six objects such as form, the six sense-organs such 


6s the eye, and the six consciousnessBes of the sense-organs euch 


as the consciousness of the eye. 


The five elements are also buddhas in the egesence of the five 
female consorts. Earth and water (ga-chu) are respectively 
Buddhalocan& and Mamakt (spyvan-dang ma-ma-ki). | Fire and air (me- 
flung) are respectively P&indarav&ésini and Samayat&r& (gos-dkar 


Sfrol-ms ste); and space is Dn&tviévarf (nam-mkha’ dbvinge-kyi 
dbang-phyvug-ma). 
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In the same way, the essence of the three realms of existence 
(grid-gaum). namely those of desire, form and formlessness which 
are subsumed respectively within the outer elements. the inner 
elements, ana the accumulation of ideas, is ostensibly impure, 
but it too abides in the nature of primordia: (ye-nas) or 
original buddhe-fields (sangsa-revas zhing). All things (thamgs- 
cad) of gamers and the realities of nirv&na without exception 
i(ma-lus)., 1.@., al1 things of apparitional existence that there 
are (c ~2£0- ) ere not extraneous to the buddhas themselves 
(aanga-revyeas-nyid-las gzhan-ma-yin). The so-called phenomena 


(chea) of impure sanmsara, extraneous to the buddhas i themselves 


(sange-rzyvas-nyid Jas gzhban-pa‘i), which have independent 


tharacteriatics, when searched for, have not been found (mi- 
broveg-a0) by the duddnas themseives (sangs-revas-nyvid-kvis), 
even to the extent of an atomic particle. They are not found: and 
there ia understood to be actually nothing which thea puddhas9 dc 
not find. It says in the Ascertainment of Valid Cognition (T. 
4211): 

The omniscient one is exclusively undersicod to be without 


erroneous perception in all respects. 


Similarly, it says in the Ail-Accomplishine King (T. 828): 
The disposition of the All-Accomplishing One. 
Where all Mange ace uncreated, 
Is the nucleus of primordial buddhahood. 
The All-accomplishing One does not refer objectively 


To a presence or absence, 
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His dieposition of natural sameness 


Is the original ground or baselees reality. 


And in the SQtra of the Irreversible Wheel (T. 240): 
All things have attained primordial buddhahood. 


Therefore enlightenment is the characteristic nature of space. 


In this way, the reality which appears is primordia) buddhahood. 


When he said this ‘(zhnes briod-pas), all (thamse-cad) the 
tathagatas (de-bzhin gshegsa-pa) along with the assembled host of 
their queens rejoiced (mnyed-par gyur-te). 


ii Intention of the Female Consort Which Gives Rise tc the Dies- 
course (101.5-103.6): 

The second (see p. 42), the intention of the female consort 
which gives rise to a discourse principally on the abiding nature 
of reality or emptiness, also has two sections, namely, the cause 
Which induces her intention to initiate the discourse and the 


actual discourse. 


The former (comments on Ch. 2, 3): 

Once the objective abiding nature had _ been intellectually 
expressed (by Samantabhadra), then (de-nags) the Queen (btaun-mo), 
or naturally pure object who appears to hie intellect, the 
baseive female object (bya-ba-mo) that is ascertained, Samanta- 
bhadrf, positive with respect to all (kun-tu bzang-mo) self- 
manifesting phenomena (choos), became indivisible (gnyvis-au med- 


RAr gyur) in terme of the subject-object dichotomy from the 
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franscendent Lord Samantabhadra who is positive with respect to 


aj) minds (bcom-lJdan-'das vid Kkun-ty bzang-po-dang) and who is 
the subjective pristine cognition oor awareness. And then (nag) 
she uttered (briod-do) this (‘'d@i) following statement as the 


essence of her meaningful expression (ched-du brieod-pa) con- 


cerning this abiding nature of reality or emptiness. 


The latter, comments on Ch. 2, 4): 

ot Taveomache) is exclaimed to signify the wonder of reality. It 
is wondrous in the sense that, illustrated by this self- 
manifesting world-system, all the great trichiliocosams (stong- 
khams) of the ten directions (phyvogse-bcu) are revealed to be 
primordially (yve-nag) and originally empty and therefore void 
(dben). This means that the physical containing world i3s emrti- 
ness. 

Concerning the trichiliocosm: The world-system of the four 
continents consists of a single series of fcur continents with 
Mount Sumeru. It jig surrounded by an iron mountain range equal in 


height to Mt. Yugadhars, and it 18 adorned with the divine 


mansions of the desire and form realms. The first chiliocosm 
‘siong dang-po'i spyi-phud-kyi ‘iig-rten) delimits one thousand 
of these world-systems, and is surrounded by 4&n iron mountain 
range equal in height to the abode of Trayatriméa. The 
tichtliocosm (astong gnyia-pa bar-ma’'i ‘iig-rten) delimits one 
‘thousand of those, and is surrounded by an iron mountain range 


qual in height to the abode of the Parinirmit~ava@avartins:; and 


the great trichiliocosm (astong-geum-gyi stong chen-po 'jie-rten- 


Yi kKhamea) cGelimits one thousand of the latter, and 18 surrounded 
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by an iron mountain range equal in height to the abode of the 


firet meditative concentration. In this context, all the fielde 
and world-eysatems, illustrated by this one, are emptiness, 
h 


similar to a reflected image. 


All sentient beings who are the animate contents of these (world- 
systema) are also revealed to be emptiness. For, their three 
levels of existence (srid-geum-ni) abide in the nature of the 
soenteneoue Bounteous Array, the fields (zhing) of the 
primordielly pure (dag-pa‘'i) cake 

In addition, the five degenerations (snyvigs-ma inga) are them- 
eelvee (nyig) nothing but the essence, the naturally present 
pristine cognition or the supremely blissful abode (bde-jdan 
ganas). This is because the energy of the five pristine cognitions 
appears as the five poisons and generates the suffering of 
Bamsara when (beings) are bewildered in the subject-object 
dlenoterny, There are some who have mistakeniy taught that this 
passage refera to the degeneration of time and 80 scene (and not 
to the five Pe 

The five components (phung-p0o Inga) of living beings tnemseives 
ere (nyid) the primordially and manifestly . (perfect) buddhas 
(Rdzogs manga-revas), as has indeed been mentioned above. There- 
fore, the supreme nucleue (mchog-gi anving-po) is the nature of 


enlightenment or sameness, the abiding nature of all (thams-cad) 


Phenomena which ia neither positive nor negative, and without 
acceptance or rejection in all respects. Apart from (-bas) this, 
the 


conquerors do not sevk the doctrine elsewhere (gzhan-du 
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reval-bas choa mi-btsa)). Everything is the natural expression of 
the buddhas, amd any erroneous doctrines said to be ( e- = 
pa’i choe) impure or other than that (nyid-las gzhan) buddhahood, 
thought sought, have not been found by the conquerors (btsal- 


kyang reval-base mi- -80O)} elsewhere. They are not found. 


When the female consort (Samantabhadr!f) said thia (zhes bried- 
pas). the tathMgatas (de-pbzhin eshegs-pa) themselves (nvid) along 
with the assembled host of their queens knew (mkhyen-no) all 


(thama-cad) things to be primordial buddhahcod (yve-nas sangs-— 


411 The Won-Dual Intention Which Gives Riese to the Discourse 
(103.6-106.4): 

The third (see p. 882) concerning their non-dual intention, 
includes both the cause which induces their intention to initiate 


the discourse and the actual discourse. 


The former (commenta on Ch. 2, 5): 


Once the objective reality had been purified in the essence of 


the subject, or pristine cognition that is awareness, then (de- 
Mas) the non-dual Great Identity (snyvia- med-pa‘i bhdag-nvid 


chen-pos) of the male consort or awareness and the female consort 
or emptiness spoke as follows ('di gsaungs-s0) concerning the mind 
(seme) which 1s indeed understood to be the reality of buddna- 
hood, existing primordially as (gy) naturally present pristine 
Cognition (ye-shese), and therebdy generating (hekved-pa) it in 
beinge who already possess it. This is because sams&ra and 


Nirvana attain buddhahood (gange-rgyvee-pa’i) in primordial (yve- 
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pag) sameness. Accordingly it says in the Tantra of the 
Marvellous King (rmad-byvung rgyal-po'i rgyud, NGB. Vol. 2): 
Oneself and the limitless sentient beings 
Are primordial buddhas. 
May mind be cultivated as supreme enlightenment 


In beings whe know that this ig so. 


The latter, (tne discourse that they initiate, comments on Ch. 
2, 6-11): 


Emaho! (e-ma-ho) is exclaimed because all things are primordially 


beyond creation, cessation, and objects of conceptual 

elaboration; and the intellect which realises this is indeed 
7 

revealed as the nature of the five pristine cognitions. This 


reality (chog) which ie the wondrous (ngo-mtshar) abiding nature 
of all things, more marvellous (rmad-kyi) than othergz, ie the 
meaning of the profound secret (ggang) of ail the perfect buddéhas 
(rdzogs-pa*i gange-rgvas kun-gvi). If you ask what is (this 
secret), it is that through (las) the disposition of the un- 
Created (skve-ba med-pa) original reaiity, all (thams-cad) things 
subsumed within appearance and emptiness, fames&ra and nirvdna, 
appear to be created (gkyes) as in a dream sie magical aieevey. 
But at (na) the moment when their creation  (akvem-pa) itself 
(ovid) appears, actually there is no creation (skyve-pa med). This 
is 


the essence or expanse of reality, and the intellect which 


realises it is the pristine cognition of reslity's expanse. 
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fhe first two lines (of thie stanza) are similarly combined with 
the four succeeding stanzas in the following manner: Through 
(las) the primordially unceasing ('gag-o8 med-pa) reality in 
which diverse glows are reflected as on the surface of a mirror, 
all (thams-cad) that appears like reflected images in the diverse 
appsritional reality ostensibly ceases ('gag). But at (na) the 
moment when their cessation itself ('gag-pa-nyid) appears, there 
is no cessation (‘gag-pa med). This is the mirror-like abiding 
nature, and the intellect which realises thie is the mirror-like 


pristine cognition. 


Tkrough the (las) sky-like disposition in which all things are 
Primordially non-abiding (gnas-pa med), all (thame-cad) the 
diverse things which appear in that manner do ostensibly abide 
(gnas). But at (na) the moment when abiding itself (gnas-nyid) 
appears, actually there is no abiding (gnas-pa med-pa). Thie is 
sameness; and the intellect which realises it is the pristine 


cognition of sameness. 


Through the (lag) disposition similar to the midst of space or a 
Clear ocean, in which naturally pure mind-as-such ig non— 
referential (dmigs-pa med-pa) and Bigniess, all (thame-cad) that 
érises ag diverse thoughts in the manner of clouds or reflected 
images ia cstensibly referential (dmigs) in terma of refutation, 
Proof and so forth. But at (ng) the moment of reference itself 
(dmiga-pa-nyia), in terms of diverse thoughts, it is groundless 


"nd baseless; and in fact there is no reference (dmigzs-pa med). 


Thier 


te the natural state, devoid of thoughts which apprehend 


a51 


aigns, and a particular discerment. The intellect which realisesr 


it 1g called the pristine cognition of particular discernment. 


rhrough (las) an emanation-like disposition where there is 


originally an absence of coming and going (‘gro-'ong med) with 


respect to all things, phenomena of appearance and awareness 
diversely appear to come and go (‘gro-dang 'ong). But at (na) the 
moment when coming and going itself ('gro-‘ong-nyid) appears, 


there ia the intrinsic essence which abides and there ig no 
coming or going (‘'gro-'ong med). This ie the accomplishment of 
activity: and the intellect which realises it is the pristine 


cognition of accomplishment. 


There sere geome who claim that the meaning of these (stanzas) 13 
ronnected with the pristine cognition of the four delights, but 
there is evidently nc occasion to make this connection. This is a 
situation in which (not delight but) the abiding nature of all 


& 
apparitional existence, gsamsara and nirvana, is revealed. 


When they gaid this (-ces briod-pas) concerning the primordially 
Pure nature of a1] things, all the tath&gatas (de-bzhin gehege-pa 
theams-cad) who are male consorts (symbolising) appearance and all 
the assembled host of their queens (dang btsun-mo'i tshogs thame- 
ced) who are female consorts (symbolising) emptiness too (kyvang) 
Were filled with joy (mnyves-pae khyvab-par gyur-to), primordiaslily 


in samenees. 
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How Spirituality Is Aroused For The Sake Of Sentient Beings 


Who Have Not Realised This Reality (106.4-111.4) 


The second (see p. AU2) concerns the manner in which spirituslity 
js aroused for the sake of living beings who have not realised 
this reality. It has four sections, namely: & teaching on the 
object for which spirituality is induced-- i.e. gentient beings’ 
lack of realisation; the bewilderment in sams&ra which occurs 
through the egotistical apprehension of ewes cunmeadiees nature; 
the truth devoid of bondage anc liberation which igs not bypassed 
from the very moment when this bewilderment appeers; and a 
degecription of the diffusion of sapirituality’s dispiay in order 


that this reality might be revealed. 


1 The object for which spirituality ie itnduced, i.e. sentient 
beings’ lack of reslisation (106.6-107.5): 

The first comprises both a teaching on the cause which induces 
spirituality and a teaching on the object for which it is thereby 
induced. The former (comments on Ch. ?, 12): 

Once the abiding nature of all things had been revealed, then ail 
the tatnagatas (de-nas de-bzhin gshegs-pa thams-cad-dang) with 
(dang-bceas-pas) {all (thame-cad)} the assembled hosts of their 
queens (btsun-mo’i tahogs) uttered thie meaningful expression 


(ched-d@u  briod-pa 'di briod-do) in order to reveal that very 


truth. 
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the latter (comments on Ch. 2, 13): 


(e-ma-he) is exclaimed in distrese at the host of eentient 


Emaho! 
beings who have not realised this (reality). As long as the 
nature of all thingsa is not reslised from the very beginning to 


be the truth in which buddhahood ie originally attained, thie is 


a primordially (ve-nas) secret reality (gaang-ba'i chog) for 11 


living beinge. Jt eappeare as (genang) the diversity § ( = ogs) 
of eS onenae existence, and these (appearances) primordially 
abide in the reality of the three buddha-bodies, without 
conjunction or disjunction. But (la) it is naturally secret 


(rang-bzhin ggang) because it is perceived as impure dewildering 
phenomena. Thie nature of things. unrecognised as the reality 
where appearance and emptiness are without conjunction or dis- 
junction, is essentially very secret (ngo-bo-nyid-kyisp rab-tu 
geeang), unlike (lesser truths) which are extraneously hidden. 
This reality isa not extraneous (gzhan-du min) to one's own mind, 
but (las) most secret (shin-tu gsang) because it ie not seen to 


be present in oneself. 


There are some who hold that (this reality) ia kept secret from 
an unworthy recipient, but (their view) is inappropriate because 
the present context 18 one in which the secret nature of the 


9 
ground (and not of the path) is revealed. 


In accordance with these words (-zhese briod-pag) concerning the 


Primordially secret truth, the spirituality which reveals it is 


repeatedly generated. 
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{1 Bewilderment in canmsfra which occurs through egotistical 


apprehension of that unrealised nature (107.5-109.6): 


The second section concerning the nature of bewilderment 
comprises both a teaching on the cause of S8pirituality, and the 


actual nature of pewilderment. 


The former (commente on Ch. 2. Au): 

All (thams-cad) that appears as the body of reality of the pure 
tathagatas (de-bzhin ggshegs-ps) along with their fields and 
(dang) all (thams-cad) things (chos) of impure scamsfra which 
appear within the three levels of existence, i.e. the (inanimate) 
containing worlde and their (gentient) contente, are indivisible 


beacuse they are of one characteristic in the essential nature of 


primordial buddhahood (yve-nas gange-rgvas-pa'i ngo-bo-nyvid-du 
eciz-pa'i mtghan-nvid vin-pas dbyer-med). In this way they sre 
Pure, However (na‘ang), the conceptual thoughta of living beings 
(“gro-ba'i pnam-par rtog-ps) have ripened (amin-pa) tnto the 
inconceivable (Dgam-evis mi-khyvab-par) happiness and suffering 
experienced by the five classes of living beings ('gro-ba Inga-'i 
tig), namely those of the three evil existences along with the 
$008 and human Metiee These are the Senuaee which arise 
through (lag) the dualistic ignorance (ma-rig-pa) of the bewild- 
fring subject-object dichotomy. Generating (skyves-nas) great 
(chen-po) naturally Stecent epirituality (thugs-rie) or the great 
(chen-po ) ®pontaneocus pristine cognition of the buddhas (gangs— 


tevas-kvii ye-shes) for their sake (la), once again tney uttered 
this meaningful expression (ched-du briog-pa —ai) which follows. 
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The latter (comments on Ch. 2, 15): 


fmaho! (e-ma-ho) is exclaimed out of ioving kindness. Bewilder- 


sent, then, has emerged from (lags) the diepoaition of the nucleus 


of the sugata (bde-gahegs enving-po). the original abiding nature 


or inwardly radiant mind-ags-esuch. The nucleus of the sugata is 


which abides as the essence of inwardly radiant mind-as- 


that 
such, the three buddha-bodies without conjunction or disjunction. 
It says in the Stra of the King of Contemplation (T. 127): 


Pure, clear, inwardly radiant, 
Undisturbed and uncompounded 
Is the nucleus of the sugata, 


The reality which primordially abides. 


In the Extensive Magical Net (NGB. Vol. 14) too, it is referred 


to as the ground of all that i8 uncompounded and genuine: 
It is not the ground of all conceptual thoughts, 
But the genuine ground, withour independent existence. 
Tnis is called the expanse of reality. 


It is the pristine cognition of the real nature. 


And in the Sdtra of the Bounteous Array (T. 110): 
The ground of all diverse levels 
Je indeed the nucleus of the sugata. 
This nucleus was revealed by the Sugata 


In the term "ground-of-al1", 
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All living beings are pervaded by this same (nucleus), as ie saia 
in the King of Contemplation (T. 127): 
Living beings are entirely pervaded 


By the nucleus of the sugata. 


And also in the Supreme Continuum of the Greater Yehicle (T. 
ao2u): 

All sentinet beings are always endowed 

With the nucleus of the buddha 

Because the perfect buddnha-body is diffused, 

Because they are indivisible from just what is, 


And because they belong to the buddha-family. 


When bewilderment occurs through any conditions, the conceptual 


thoughts (rnam-rtog) of individual (rang) sentient beings arise 
of their own accord. Thus, these great citadels of sams4rs are 
emanated (gprul) in the manner of self-manifesting aveawe by 
(Kyig) causally effective deeds (las). There are corporeal formes 
(lus-dang) of diverse (sna-tsbogs) living beings including the 
kode, the papturee (longs-spyod-dang) which they desire, their 
abodes (gnas-dang) including the celestial realme, their 
reapective joys and sufferings (sdug-bencal), and so forth (la- 
£ozs-pa) which manifoldly appear. Living beings apprehend the 
Concept "I" as a possessor (bda¢) and (dang) concepte such as "my 
things" as the possessed (bdag-gir). These are differentiated 


(go-g0r 'gzin) within the subject-object dichotomy. so that 


beings are never liberated from samse4ra. 
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jii The truth without bondage and liberation which is not »by- 


passed from the moment when bewilderment appears (109.6-110.5): 


the third teaches that there is neither bondage nor liberation 
from the very moment when bewilderment appears. (It comments. on 
Cth. 2, 16); 

Despite such afrlictions caused by the many kinds of happiness 
and suffering in gameara, in the abiding nature, as in space, all 
living beings are pat bound (ma-hbcings) by any agent (gus-kyang) 
causing bondage. Even conflicting emotion which ostensibly 
appears as bondage (bcinga) is actually non-existent (mad-de) 
because there is not (yvod-ma-vin) in fact a single living being 
or even the mind cf a living delng which is an object to be 
bound (being-bar bya-ba). If you ask, hcwever, whence this 
ostensible bondage has emerged. bewilderment is fabricated, 
without actually occuring, by egotistical conceptual thoughts 
(rnam-rtog bdag-tu 'dzin-pa-yig) which suddenly arise. It is as 
if, for example, one has urgently (nan-gyvig) or purposefully 
imagined a rope to appear in the sky (mkha'-la) before one, and 
then tied and untied ('dor) many knots (mdud-pa) in it. One's own 
mind-as-such is originally pure like the sky, but it appears as 
the bewilderment of samséra because it has contrived many modes 
of refutation and proce; or of subject and object. Just as a Knot 
in the sky also seems more veridical the longer this intellectual 
*ffort is not abandoned and yet nothing is actually tied, this 
bewildering appearance of samséra is more veridical the longer 


One does not abandon one's attachment to the subject-object 


dichotomy, and yet it is actually not veridical at all. 
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iv The Giffusion of spirituality’s dieplay in order that thia 


peality might be revealed (110.5-111.2): 


Fourth. there ia the diffusion of spirituality in order that this 
reality might be revealed. (It commente on Ch. 2, 17): 

In order to reveal (betan-phyir) to living peings this profound 
and secret reality (choa) of the buddnas (gange-rgyas), the 
nature of which is spontaneous (lhun) and entirely perfect 
(rdzogs) in the great field of primordial (yve-nas) buddna-hody 
and pristine cognition, and algo the mind-as-such where there is 


neither bondage nor liberation (bcings-med rnam-par grol-med- 


re'i) with respect to all things of phenomenal existence, or of 
fameéra and nirvana, diverse emanations are made (spro-bs gna- 
ishogs mdzad). These comprige an inconceivable display of 


skillful means and inestimable emanations of great spirituality. 


(The conclusion comments on Ch. 2, 18): 

With these words (-ces), the tath&gata himself (de-bzhin gsheger- 
R4 nvid) who ia of self-manifesting purity purposefully conversed 
(ched-du gleng-ngo) with the tath&gata himself (de-pzhin gshegs- 
Ra ee mie This completes (-'o) the exegesis of the second 
chapter (le'u ste gnvis-pa) from (las) the Secret Nucleus (esanc- 
ba'l sanying-po) of all buddnas Definitive With Respect To The 
Real (de~-kho-na-nyvid ngee-pa), entitled (-'1) the generation of 
(bakved-pg) both the ultimate (don-dam-pa) (enlightened mind) of 


Nirvana which ie pure and free from ail conceptual elaboration 


8nd (dang) the relative enlightened mind (kun-rdzob-kyis byang- 
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chub sems) of sams4ra as (gu) the pristine cognition (yve-shes-sy) 
of eameness pecnaze buddhahood has been attained from the 
beginning. These (respectively) reveal the indivisible abiding 
nature and the reason why naturally pregent spirituality emanates 
from the expanse for the sake of living beings who have 


12 
realised (that reality). 


not 
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Chapter Three 


The Establishment of All Dharmas 


Ropi-text: 

Then the 61x sages, embodiments of awareness who are said to 
be the bDlessing of great spirituality that emerges from all the 
tathagatag, came forth from the indestructible body, speech and 
mind of the tathdgatas.(i1) Having come forth, each of thege 
great haves or transcendent lords also acts on behalf of the five 
classes of living beings through four Kinds of instruction in 
each great trichiliocosm of the infinite and limitless ten 
directions of the six worlds where, by the power of deeds. 


(beings) move, facing laterally, upwards or downwards. (2) 


The sages who demonstrate birth, renunciation, austerity, buddha- 
hood, the subjugation of Mara, the turning of the doctrinal 
wheel, the demonstration of great miracles, the passing into 
nirvana, and so forth,{3) are endowed with the aix great super- 
normal cognitive powers, namely, entire knowledge of the four 
times. entire knowledge of the continuum of the minds of all 
beings, entire perception of everything through the eye of 
Miraculous ability, entire hearing through the ear of miraculous 
ability, performing acts of entire benefit through the provision 
of miraculous ability, and perfecting the conduct of Samanta- 
bhadra, entirely positive with respect to the uncorrupted. [&] 
They are endowed sen the buddha-body inconceivable to all, the 
buddha-mind inconceivable to all, the buddha-visage inconceivable 
to all, and the buddna-speech inconceivable to all. Countless 


Inconceivable forms are manifested in the ten directions. (5) 
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All (there emanations) indeed act as follows: By the power of 
their instruction, through the vehicle of gods and humans, the 
vehicle of pious attendants, the vehicle of self-centred buddhage, 
the vehicle of bodhisattvas, and the unsurpassed vehicle, (6] they 
have taught, sre teaching and will teach the eighty-four thousand 
doctrines as an antidote for the eighty-four thousand conflicting 
emotions, which are conceptual thoughts of ignorance. {7) 

As for all these (vehicles) too: They concern respectively the 
dichotomy of object and subject; the outer and inner dependent 
origination: {the realisation that] this apprehension is 
exagerated from bewilderment; the productive nature of deeds and 


of the results of deeds: and the conclusion revealing that which 


ig uncovered, will not be covered and cannot be covered by deeds 
or the results of deeds. (8) 
Then all the tath&gatas uttered this meaningful expression. {9) 


The phenomena of mundane bewilderment, as many as they are, 
Revolve in a duality of outer and inner dependent origination 
Through the sudject-object dichotomy of ignorance and ideas, 
And they produce disharmonious experiences of happiness and 


suffering. {10} 


Their nature itself does not degenerate from reality-- 
Genuine reality, dualistic itn an illusory manner, 
Does not differentiate between posressor and possseszeced. 


Tt ie the pure expanse iteel?, the unique mode. {12} 
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Extraneoug phenomena associated with posgessor and possessed 
Have neither subtiety nor profundity 

Apart from mere erroneous thoughts themselves. 

There is an interaction between the nature of 

Erroneous thoughts and (the thoughts) themselves, 


But there is no extraneous wavering. {12) 


Despite the continuity of erroneous thoughts 

In terms of cause and result, 

They are the baseless and groundless expanse. 

The indivisidle time moments are the nature 

OF the pure expanse itself, {13] 

Transformations which occur in relation to it. 

Thus, self, others and the continuity of thought, 
According tc the pure unsurpassed vehicle, are supreme 


attributes. {14} 


Disillusioned with the four vehicles, 

One abides in the result of the single vehicle. (15) 
Wnen well investigated by genuine realisation 
Everything pecomes present from that (disposition) 


Where there is no independent existence. {16} 


The buddhas do not pass into (final) nirvAana. 
Their doctrines also do not decline. 

In order to instruct the ignorant 

Through acts of maturation, 

They emerge and then demonstrate 

The passing into nirvana. [17] 
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The Vinaya, S&tras, Abhidhsarma, 

Commitments, attainment, accomplishment, 

And the tantras of buddha-body, speech and mind 
Renowned throughout the ten directions 


Emanate from the Secret Nucleus. {18) 


This natural Secret Nucleua 
Is definitively established as the source 


Of all pitakas and all tantras. {19} 


Phenomens® are merely names which have been applied. 
The teachers apply names and words 

Corresponding to their meaning 

And then give teaching. 

But the names and worde which are taught 


Are without substantiality. 
--So they said. [20] 


Then this secret description of these non-dual mandalas of the 
tathagata came forth from the indestructible buddha-boady, speech, 


mind, attributes and activities. {21] 


O! The retributions which are the basis of exigtence 
Have emanated from possessive thoughte. 

With respect to the six classes: 

Birth, ceseation, bodies, raptures, asabodeg, 

The cycle of pewilderment which is suffering, 

And 80 forth, are nothing at all, 


Other than the nature of erroneous thought. (22) 
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The buddha-mind of emptiness, aelflessaness, 
Primordial knowledge and intringic awareness 
Overpowers it through recollection, 

Without objective or subjective reference. 

It itself ia accordingly none other then 


The wondrous buddha-bodies, speech, attributes and fields. 


--Such were the secret words of indestructible reality which 


emerged. (23) 


Through these words, the tathAgata nimself knew that the 
teachings spoken by countless emanations of the six sages and by 
all the tathagatas are also gathered in these (verses). This 


completes the third chapter from the Secret Nucleus Definitive 
With Respect To The Real, which establishes all dharmas. {2a } 
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commentary (111.3-170.1): 


The third sepect (of the naturel mandaia of the ground-~ see p. 
231) concerns the establishment of all dharmas by the nature of 


spirituality (i.e. the emanational becy), which is arrayed ag the 


4 
4 


lamp of the world, without moving from reality. It includes an 


overview and an interiinesar commentary. 


Overview (111. 5-133. 6) 


This comprises both the tradition of the common vehiclese ard that 
of the uncommon vehicles. The former (111.6-130.5) has threa 


aspects which are with reference tc a single supreme emanational 


2 
buddha-body, namely, the initial cultivation of the mind in 
supreme enlightenment, the intermediate accumulation of the 
a 
Provisions over three “countiess" aeons, and the final attasin- 


ment of buddhahood in accordance with the twelve deede. 


i As to the first (the cultivation of enlightened mind): 


Countless aeonge ago when the Buddha Mah&k4ayapa appeared in the 


world, this Buddha (of oure), Sakyamuni, was Known as the boy 

Bhagskara, the son of 4 potter. Offering a parasol, a pair of 

Shoes and five hundred cowrie shells, age his flower: (of 
4 


Offering), he cultivated an (enlightened) attitude, saying: 
O Sugata, may I achieve the buddha-body 
Similar to yours, however it appeare, 
And also your retinue, lifespan, fields, 
And your supreme noble marks, 


However they may appear. 
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similarly, when the Buddha Ratnénga (dkon-mchog van-lag) appeared 


in the world, he was Known 48 Prajnabhadra, the merchant's son, 


and cultivated the (enlightened mind). And when the Buddha Roca 


(‘od-mdzes) appeared in the world, he became the king Kugala who 


cultivated the (enlightened mind). 


ii As far the second (his accumulation of provisions over three 


"countlese” aeons): Then, during the first “countless™ aeon, he 


perfected the experience of the two provisions, which derived 


tnhougand buddhas, 


from the possessive condition of fifty-five 


beginning with the Buddha Dhrtarastra; and he actualised the path 
* .e# 5 


and the path of connection. As he said in the 


of provisions . 


Basic Tranamission ef the Yinava (T. 1): 


when I came into being during the first "countless" aeon, 


I made offerings to duddnag 
Totalling fifty-five thousand in number-- 


Beginning with the guide Dhrtarastra 


Until the sage Indradvaja. 


At that time 1 was not disillusioned (with samsdra). 


During the second “countless" aeon, he made offerings to sixty- 


six thousand buddhas starting with the Buddha Sédhuriupa (legs- 


perfected the (bodhigattva) levels from the 


madzas), and thus 
6 a 


firet to the seventh. Tne above text algo says: 
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Beginning with the Buddha S&dhurdpa 
Until the guide Vipabyin, 

I mace offerings to buddhas 

Totalling sixty-s81x thousand in number. 


At that time I was not disillusioned (with sams&ra). 


During the third ("countlesa"” aeon), he multiplied the basic 
virtues derived from seventy-seven thousand buddhag, from Ofpam- 
kara to Kabyapa, and thus actualised the three pure (bednisattva) 
verdeae The same text saye, concerning this: 

Beginning with the Buddha Dipamkara 

Until the Conqueror K&byapa, 

I made offerings te tuddhas 


Totalling seventy-seven thousand in number. 


At that time I was not disillusioned (with samsara). 


During these (aeons), he mastered the three trainings. and he 
perfected the six transcendental perfections in accordance with 
the two vestie bene.” It says in the Ornament of the Siltras of the 
Greater Vehicle (T. 4O40): 

When the conquerors have mastered the three trainings 


They correctly explain the six tranecendental perfections. 


The first (training) comprises three (perfections), 


While the last two (trainings) comprise one (perfection) each. 


The one (remaining perfection) is comprised in all three 


(trainings). 


Thus, the trio of liberality, moral discipline and patience are 


fathered together (respectively) as the cause, essence and branch 
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of the training of superior mora} discipline; meditative 
concentration ie gathered in the training of (superior) mind: and 
discriminative awareness in the training of superior 
discriminative awareness. Perseverence is an aid for all three 


{cupertor trainings). 


Now the five (transcendental perfections) from liberality to 


meditative concentration (are accumulated) as (the provision of ) 


ekillfui means: whereagr diecriminative awarenesa2 is the 
diecriminstive awareness without duality, J.e. the genuine 
provision of pristine cognition. Through theee two (provisiong), 


the twofold obscuration of conflicting emotionr ana the kKnowabhlea 


fe purified. 


{ii Ag for the third (his attsinment of buddhahood in accordance 
with the twelve deeds): Pious attendants hold that ordinary 
persons are bound by all manner of fetters, but that some of 
keenest acumen in their final birth attain buddhahood. In (the 
ireasury of the Abhidharms, T. 4089), a text of the sublime elder 
(Vasubandhu) it is esata: 

Though they are not sublime, 

Parents, invalids, teachers of religion, 

And the Bodhisattva in his last rebirth 


9 
Are said to be worthy beyond measure. 


According to those who make the causal phase of the greater 
vehicle into the path, on the other hand, buddhahood is first 


Sttained in the pure abode of Akanistha, or in the ahode of 


s ¢ 
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mighty I8vara; and starting from then, buddhahood is revealed in 
0 

ere ree It says in the Sutra of the Awakening of the 
Doctrine and its Rapture (chos-dang longs-spyvod mngon-par Dbyanz- 
chub-pa'i/’ seanga-revas-pa'i mde): 

Residing above the pure abodes, 

in the supreme and pleasant Akaniestha, 

Acorned with diverse gemstones, 

The perfect Buddha attained buddhnahood, 


11 
And an emanation attained buddhahood here. 


Concerning this mode (of emanation) which has been revealed, the 
12 
sublime Nagarjuna has said: 


Those who are swayed by compassion 
Act to demonstrate their departure (from Tusita), 


Their birth, display (of youthful prowess), 


Departure from the palace, and the practice of austerity, 


Their great enlightenment, and the subjugation of Mara's host, 


The turning of the doctrinal wheel, 
And similarly the passing into (final) nirvéna. 
13 
In tnis respect, among these twelve deeds, the first Pive and 
the last are called mundane deeds because they are demonstrated 
in conformity with mundane perception; whereas the others are 
explained to be supramundane deeds. Actually, however, they are 


all exclusively supramundane deeds, and are here described 


accordingly: 
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Departure From Tusita: 
Now, the first ta the deed which transfers consciousness from the 
Tusita heaven. Once (the Tr had perfected (the 
provisions) over three "countless" aeons, he took birth as the 
nely divine prince Svetaketu in the adode of Tusita. At that time 
he was aroused by the following words which snevaes through the 
sound of divine ceieer 

Powerful in your recollection of many provisions 

(Accumulated) through a hundred merits, 

O infinite intelligence, illuminator of discriminative aware- 

ness, 
Peerless, mighty and vast in artistic crafts, 
Consider the prophetic declaration of Dipamkera. 


Thereupon, he sat on the lion throne in the exaited palace of the 


Gectrine and proclaimed to the divine princes who were equal in 


16 
fortune: 
Friends, twelve years from now I shall proceed to Jambu- 
dvipa. Your Vedic deliberations should be nerrated 


to the blind creatures in Jambudvfipa. 


17 
At thig injunction, some of the divine princes said: 


That plece is ignoble. Just now Jambudvipa is being agitated 
18 
by six teachers who are eternalistic extremists. Despite 


Your arrival there, beings will not turn to the truth and 


the abode of Tusita itsel? will become unpleasant. 
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19 
then the Bodhisattva replied: 


Let the music play!. 
fe said that he would instruct those eternalistic extremists, 
{llustrating that he would vanquish them, as it were, by a 
mightier blow of his conch shell. Jt i8 claimed that he made hig 
departure, exhorting Maitreya to be his own regent and having 
made five considerations: Considering continent, he bacame= an 
inhabitant of Jambudvipa, controlled by deeds. Considering time, 
he ehnoce (the age when) there was a lifespan of one hundred 
years. Prior to that (age) there would be a lesser degree of 
digillusionment (with samefra), so that even if the doctrine were 
taught 1t would not be Gndenacoaa: And subsequently there would 
be a greater degree of wrong views so that even if (the doctrine) 
were taught, beings would not turn to the truth. Conejdering 
family, between the royal class (keatriva) and the priestly class 
(brahman) which are held to be supreme by living creatures, he 
those on this occasion the family of Ikav&ku because it wae 
Supreme among royal families. Considering father, he chose King 
Suddhodana; and conaidering mother, he chose the beautiful Ma&yé- 
devi, who had been the father and mother of all the buddhnag 
during the Auspicious Aeon (Bhadrekalpa); and he Baw that both of 
them had taken birth in Kapilavastu. Then, he taught a hundred 
and eight approaches to the appearance of the doctrine called 
"refining the cneteterence of consciousness at jeaene He said 
for instance that among these faith was an approach to the 


“PPearance of the doctrine through which the sullied mina would 


be Clarified. Thereupon, there were some divine princes who 
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cultivated their minds in enlightenment, and some who became 


21 


receptive to the uncreated doctrine. There were also others who 


obtained the immaculate eye of the doctrine. At that time a 


22 


shower of flowers fell Knea-deep, and the Bodhisattva said: 


At a time when the guide, or lion-like one 

Transfers consciousness at death 

From the supreme abode of Tusita, 

The pure gods should be told 

To abandon all carelessness. 

All the many divine pleasures that there are 

And all glories that emerge through mental conception 
Totaly emerge from the cause of virtuous deeds, 

And they are the outcome of virtuous deeds. 

Let them remember with gratitude that 

This past virtue will vena 

Whereupon they will experience the suffering of non-virtue, 


And then Yall into evil existences, one at a time. 
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And he said: 


Friends, through which guise should I proceed to Jambudvipa? 


Some said in response that it was proper to go as Brahmé, Sata- 


Kratu, and 80 forth. But there was a divine prince, Ugratedjas, 


who said: 


That suggestion is inappropriate because it ig biased. You 
would @o well to emanate and go forth in accordance with the 


following words from the Vedas of the Brahmans: 
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The sacred elephant, large and supreme in Physical form, 
Has six tusks and is draped with &@ golden net, 
The head is p&inted deep red, ana bpeautified, 


With cheeks dripping fine (saliva) and noble form. 


In conformity with this deecription, on the fifteenth or full- 
x 
moor. day of Vaisakha, the last spring month. nis mother dreamt. 
tat he entered the womb from ner right side, while she was 
2y 


csbserving a purificatory fast. She said to his father: 
I felt that 4 snow or silver coloured elephant with six 
tusks 
With legs bedecked and head rainted red and pleasant, 
With noble gait. and perfect body firm as a vajra, 


A supreme elephant, Passed within me. 


The Bodhisattva transformed the womb into a ceiestial palace, and 


acted on behalf of limitless living edepen 
The Deed of Taking Birth: 
“hen. when ten months had passed, in the grove of Lumbini. he 
fmerged naturally from the right side of nis mother, and was 
C4thed by gods and n&éga kings. Brahm& and Satakratu began to 
26 
Paige him in a fold of white silk, but he said: 
Depart, you gods, because I am purer. 
Without being lifted up, he came forth of his own accord. and 


took seven 8tepe in each of the four directionge, saying: 


I am supreme in this world, 


474 


27 


at words such @8B these, the gods praised him, saying: 


The learned make obeisance to you, lord of pipeds, 


Who at birth walked seven steps on this great earth, 


Saying. ‘I am supreme in this world". 


The learned made obeisance to you. 


‘\ 


in the forest flowers bloomed, and all worlds were 


At that time. 


filled with great light. Five hundred S&ékya youths including 


jnanda were also born, asp were five hundred foals including 


Kanthaka, and four sons in four petty Kingdoms, namely. Bimbisaéra 


the son of King Mahd&padma in Magadha, Prasenajit the son of King 


Anandabrahmadatta in Kosala, Varédloka the son of King Anantanemi 
28 


in Taksa’lla, and Ud&ayl the son of King Satasena in Badsaila. 


Then, these signs were revealed to a prahman who prophetically 


declared that if he were not ordained as 4 renunciate he would 


become a universal monarch, but that if he were ordained he would 


become a buddha. At that time he was named Sarvarthnasiddha, "All- 


Aims Accomplished”: and he was also namea Sakyamuni, "Sage of the 


Sakyas", because he appeared as a sage among the S&kya youths. 


was a rei named Asita or Nisklesa (nyon-mongs mad ) 


Then, there 


who lived on the slopes of Mount Sumeru. Seeing these extraord- 


inary omens, he beheld them with his supernormal cognitive powers 


and came to know that they were omens relating to the prince 


Sarvérthasiddha. He arrived at the palace through miraculous 


bower and saw the marke (of his buddha-body),. In response to an 


inquiry from the King. the sage replied: 
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Did you previously show these marks to other learned men? 
the King responded: 
Yes. I did. It is predicted that he will become a universal 
monarch. 
then the rai responded: 
The seeniecie lords of the earth will be bewildered. 
When he enters into debate he will not become a universal 
monarch. 


This supreme conqueror of defects 


Will become a self-born buddha for the sake of living veings 


Seven days after tne Bodhisattva was born in this manner, his 


mother passed away. But, tended py thirty-two nurses including 
Prajépati, he became (full-grown) as a lotus resting on a@ great 
lake. 


Proficiency in the Arts: 

Then he went into the presence of the master of letters Sarva- 
mitra, Krmivarman. and others, under whom he completed (the 
Btudy of) seteine: archery, and artistic crafts. It was then that 
the SAkya' youths competed (in trials of) strength. Devadatta slew 
8n elephant, striking it with the palm of his hand, Nanda threw 
the corpse outside the city, and the Bodhisattva raised it by 
the tail with his big toe, and cast it outside the seven 
enclosures of the city, the seven moats, seven rowa of sal trees, 
and 60 forth. The defile (where it landed) became Known ag 
"Elephant's Defile” (glang-po-che'i gsahongs). At that time, the 


29 
fode praised him, saying: 
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The mighty elephant moved like a stone-- 

Raising the mighty elephant with his big toe, 

He hurled it far outside this city, 

Beyond seven enclosures and seven moats. 

This is undoubtedly a master of supreme learning. 

He will cast corporeal beinge who possess the power of pride 
Far outside the city of samsara, 


By the power of his discriminative awareness. 


Similarly, when they had competed in the craft (of archery), 


there were (as targets) seven cauldrons, seven rows of trees, and 


seven tron walls, among which Devadatta pierced one, Nanda 
plerced two, and the Hodhisattva pierced them all. On the Spot 
where nis arrow alighted. water sprung ferth, endowed with the 


eight qualities (of pure water) and it became known as the 


"Arrow-Born Well" (mda'-chu khron-pa skyves). 


Enjoyment With A Retinue of Queens: 


He married the girls of the Sakyas, namely Gora with her retinue 
of twenty thousand, Mrgaj& with her retinue of twenty thousand. 
and Yasodhnaréa with her retinue of twenty thousand-- sixty 


thousand queens in all. Then, he continued to live in the palace. 
At that time, the following verses emerged through the sound of 
30 ; 
Civine music: 
In the past you made the following prayer of aspiration: 


"Having seen sentient beings filled with suffering, 


May I assist their supreme spiritual and temporal well-being 
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As a protector, refuge and sanctuary of living beings”. 
Remember your former conduct, foremost in virtue, 
And@ your aspiration to benefit living beings; 


Then depart swiftiy from this holy city. 


Departure From The Palace: 

fravelling around \ the city in ita four directions, the Bodhi- 
sattva sencedved the suffering of birth, old age, sickness, and 
death; and directing his intention towards the enlightened 
attributes of liberation, he wished to become a renunciate. The 
four gates of the palace were patrolled by the army, who would 
not permit him to go outside. However, riding upon Kanthaka, 
whose hooves were supported by the four (guardian) ange he 
approached the Sacred Stipa (mohod-rten rnam-daz), where he cut 
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of? hie own hair and became a renunciate. Then he revealed how 
the contemplation of nothing-at-all and the contemplation which 
reaches the pinnacle of existence are actualised, (reapectively) 
in R&jagrha under the guidance of Udraka R&maputra, and in 


‘ 32 
Vaisal! under Ardda Kalama. 


Austerity: 

Then he went to the banks of the Nairanjana River and practised 
Susterity for esix years. During the first two years he ate a 
single grain of rice. During the middle two years he ate a single 
Sesame seed; and during the last two years he drank a single drop 


33 
Of water. At that time the gods aroused him, saying: 
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This lord of humans, son of the Sakyas, 

Has not completed his deliberations, 

And his very purpose is unfuifilled. 

The three worlds suffer without protection. 
Will this protector not then paces awey®” 


\ 


At these words, he arose from that (austere posture) and set out 
34 
to find the abode of vajra-like contemplation. Qn the road, tne 
merchant's daughter Suj&t4 served him with milk drawn from eight 
COWES, which had previousiy been drawn from five hundred cows anda 
boiled. In this way, the colour of his body became golden, and he 
35 

dedicated her merit as follows: 

May whatever merit there is in this pleasant offering 

Long achieve all the purposes of this iord of humans 


Endowed with supreme intelligence 


Until all illustrious purposes are achieved. 


Reaching The Point Of Enlightenment: 
Then, on the road, the gragss merchant Sv&stiksa offered nim grase 
(soft) as a peacock's throat. On he went until he reached that 
place where the Point of Enlightenment (Bodhimanda) is situated. 
j.e. the Inéestructible Seat (Vajrasana) and Bodhi Tree which 
36 
were immeasurably adorned by bejewelled gods. Then, seated on a 
i : 3 7 

grass mat, ne made this firm vow: 

Let this body of mine dry up. 

Let this heap of skin and bone decay. 


I will not move from this position 
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‘Til the enlightenment, hard tc gain, 


After so many aeons, be attained. 


Sudjugation of Mara: 


(the Bodhisattva) emanated from hig hair-ringlet (firngkedes) 


the rays of light which are called "the gubduer of Mara's hyjnost". 


Then 


“he King of Maras then dreamt one hundred and eignt dreams-- an 
auspicious Gaee fell, a victory banner broke, and so forth. When 
ne beheld these, he learned that the Bodhisattva would. attain 
3é 
huddhahood. He arrived at the Indestructible Seat, and said: 
The time has not arrived for you to attain puddhahood. 
Whereupon the Bodhisattva replied: 
Since I have completed the two provisions during "countless" 
aeons. the time has arrived for me to attain buddhahood. Pav 
heed that it was by just one offering that you became the 
King of Maras. 
At these words, M&ra said: 
YOu bear witness to the ephemeral offering I made here, 
But you have no witness here yoursel?. 


Without a »’ t)ess you have already lost, 


Whatever it ig you say! 


The Bodhisattva responded: 
This earth is the Bupport of all beings. 
She is just and impartial to animate and inanimate alike. 


O Earth, come be my witness here! 
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Ap 80ON a8 he had spoken, the Goddess of the Earth exclaimed: 
It is fitting because this son of the enlightened family nas 
perfected a multitude of provisions. I can count the whole 
earth into atomic particles, but I cannot estimate the 
number of heads and limbs sacrificed by him on behalf? of 


Bentient beings. 


Shamed by these words. Mara& returned to his own domain, where he 
mustered an army one thousand trillion strong; and he caused a4 
great barrage of missiles to descend on the Bodhisattva. 
Accordingly it says in the Sutra of Renunciation (T. 301): 

With one head, two heads, three heads, 

And aS mény as one thousand heads, 


(The host of Mara) multiplied. 


At that time, (the Bodhisattva) remsined equipoised in the 
contemplation of loving kindness, 8° that the mass of missiles 
fell 4s a shower of flowers and the harsh noises became melodious 
39 
Songs. Then the gods said: 
The caus4&l basis of Méra has been subdued by the power of 


loving kindnegs. 


The missiles, when hurled, turned into flowers. 


And: 


The King of the S&kyas saw that things which dependently 


arise 
Are without independent existence. 
Because he indeed possesses a sky-like mina 


The host of demons and their army could not opprees him. 
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furthermore, M4&ra's daughters attempted to seduce (the Bodni- 
sattva) but he transformed them into old women, whereupon they 


implored his forgiveness. 


Eniightenment: 
men he pecame equipoised in the vajra-like contemplation. At 
dawn when the drum (of victory) was about to be beaten, he 


actualiised the contemplation in which (the corruption of sameaéra) 
ig Known to have ceased, and that in which it is known not to 
recur, He obtained the three kinds of awareneges or enlightenment 
uo 41 
of the buddhas. At that time, the gods praised him, saying: 
This lion among creatures has subdued Mara, 
He has actualised the concentrations of the Teacher, 


And obtained the ten powers and three kinds of awarenese, 


At which e@ll fields of the ten directions have trembled. 


Then he remained for seven weeks without speaking the doctrine. 


Curing the first week. he remained without interrupting his 
meditative posture. During the second week, he subdued Jambu- 
dvipa, which was near. During the third week he subdued the 


trichiliocosm afar. During the fourth he gazed at the Tree itself 
with unclosing eyes. During the fifth he departed for the abode 
of Mucilinda, king of négas. During the sixth he subdued 
Spiritual peings; and during the seventh he was offered honey by 
the merchants Trapuga@ and Bhallika in @ grove near the Tree of 


Liberation (i.e. the Bodni Tree). Thereat, the four (guardian) 


kings Offered nim a begging bowl, which he accepted, saying: 
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May these two merchants find 
Advantage and great profit. 
after giving this benediction, he remained there, without 
ke 
speaking the doctrine. He thought: 
I nave found @ nectar-like doctrine, 
Profound, calm, simple, luminous and uncompounded. 


Ir I teach it, no-one will understand; 


I will remain right nere in the forest in silence. 


Turning the Doctrinal Wheel: 
4&3 

Thereupon, Brahmaé arrived and made the following request: 

Having accomplished the mandala of supreme great pristine 

cognition, 7 

You emanate rays of light in the ten directions. 

The lotuB of your intelligence blooms 

Through rays of pristine cognition. 

O sun among teachers, why do you remain indifferent today? 

Pray beat the great drum of genuine doctrine, 

And blow swiftly the conch of genuine doctrine. 


Pray raise the staff of genuine doctrine, 


And kindle the lamp of genuine doctrine. 


But he said nothing in response to this request. Again, Branmaé 

eummoned Satakratu and, approaching (the Buddha), offered a 

ESlden wheel with a thousand spokes. He made the followings 
Qu 


request; 


Arise, victor in battle, 

And emanate discriminative swareness's light 
In the darkness of the world. 

Pray reveal your doctrine, © Sage, 

Wnich is most satisfying of all. 


AS 
And Satakratu offered a precious gemstone, with the request: 


Like the full-moon released by R&ahu, 

Your mind is liberated, © Sage. 

Arise, victor in battie, 

And with discriminative awareness's light 
Dispel the darkness of the world. 


46 
Thereupon, the Buddha said: 


Brahmé, having subdued all the badness of ego, 
And having been realised with great difficulty, 
This doctrine is net easily realised 

By one ensnared by attachment to rebirth. 
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But Brahm& again made the following reguest: 


Formerly in this country of Magadhna 

YOu made contact with the impure tainted doctrine. 
Please open the portal cf nectar-like (anstruction), 
And explain the immaculate doctrine, 

Without a mote (of obscuration). 


4s 
The Buddha replied: 


Branmaé, I will open the portal of nectar-like instruction 
For those who live in Magadha, 


Who are attentive, faithful and wise, 
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Non-violent and constantly attentive to the doctrine. 


In this way, he assented. 


Instantly the word that the Tath&égata had agreed to turn the 
Joctrinal wheel was heard as far away as Akanistha, and then 4&4 
congregation took place. The gods who were oF auprens existence 
ssked where the doctrinsl wheel would be turned, and they were 

4g 
folds \ 

In Varanasi-- there I made sixty-six thougand sacrificial 

setenince: 

That sacred Varanasi is the abode of the rsig of the past. 

Therefore in hac Bupreme abode which ite calves Rai, 


Ld 


The sacred wheel will be turned. 
With these words he eet out. 


Then, in that vicinity, a thousand thrones of precious gemstones 
emerged, Circumambpulating three, he sat upon the fourth. He 
turned the doctrinal wheel of the four truths for his five noble 
companions and eighty thousand gods s0 that they ectually 
reslised the truth and the five noble companions obtained the 
Tesult of arhatship. Then, at Vulture Peak (Grdhrakuta) he turned 
the wheel (of doctrine) that is free from ihapdotenieriee for the 
Sake of bodhisattvas, great pious attendants and so0 forth. Then 
in the abodes of gods, n&gas and so forth, he turned the final 
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Wheel of definitive ultimate truth. 
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yow, according to the first category of tranemitted precepts, one 
ig delivered from sams&4ra chiefly through renunciation and the 
spplication of an antidote, in conformity with the gradual 
perception through which a beginner enters on the path. According 
to the intermediate (transmitted precepts), the purpose is to 
refute the clinging to those doctrines of the path and so forth 
sp an antidote through which sameaéra is abandoned. And according 


to the final (transmitted precepts), this reality which abides as 


the fundamental nature of all that is Knowable ie directly 


expressed. He also taught (these transmitted precepta) through 

the three pitakag, the three trainings, and the greater & lesger 
51 

verieles. 


The Final Deed: 
In his eightieth or eighty-second year, {the Buddha) is claimed 
to have passed into nirvana, next to a pair of sal trees in 
Kusinagara. That this Sicuned in his eightieth year is stated in 
the following passage from the Grest Treasury of Deteiled 
52 

Exposition (bve-brag-tu bshad-pa'i mdzod chen-mo): 

The Sage, supreme being, 

Lived for one year each 

At (Varanasi), the site of the wheel of the doctrine, 

And at Vaisall, Makkolam, and the gcd realms, 

Atavi and Caityagiri, 

Nehupute, as well be pete, 

Siguméra Hill and Kauésambdt, 

And the city of Kapilavastu. 


He passed two years in the Jvalini Cave, 
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Three years in Bhaisajyavana, 

Five years in Rijagrha, 

Six years Bhaceiedte austerity, 

And twenty-four years in Sravasti. 

He had spent twenty-nine years in the palace. 
So it was that the Conqueror, 

The supreme and holy Sage, 

Passed into ero at the age of eighty. 

To those menirevicus places 

Where the Omniscient One resided, 


I make obeisarnce eat all times. 


Bowing reverentiy with body, speech and mind. 


Furthermore, it was in order to train the majority of those 
requiring training who held to eternalism that his intention 
passe? into final nirv&ana during the last watch of the night as 
the full moon was gavel: After the funeral pyre had been 
ignited, it is explained that the relics were divided into eight 


Parts: and four tooth-relics were appropriated by adifferent 


Potentates. It is said in the Transmissions of the Yinava 
53 
(Vinavagama, T. 1-7); 
Among the eight measures of relics 
From his buddn-body endowed with discernment, 
Seven were acquired for worship by the inhabitants 
of Jambuvavipa. 


And one measure of these supreme remains 


Was worshipped by the king of the nh&ga city Ravana. 
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Among the four tooth-relics of this supreme being 

The first was worshipped in cne mundane world of Trayatrimsba, 
The seconag in the pleasant city of Gandhara, 
The third in the land of the king of Kalinga, 

And the fourth tooth-relic of this supreme being 

Was worshipped by the king of the naga city Ravana. 

King Asoka who lives in Pataliputra 

Has vastly increased the woven stQpas. 

Mightily,. too, he has adorned this earth 

With manifest objects of prayer. 

So it was that the relics of this buddha-body 

Endowed with discernment 

Were worshippad most reverently 


By the lords of gods. n&Agas and humans, 


And by the masters of humans, n&agas and yakeas. 


Secondly, there is the overview according to the uncommon vehic- 
les (130.5-133.6): The Teacher Samantabhadra, without straying 
from the buddha-body of reality, manifests inconceivable 
emanations in the worlds of the ten directions from his 
disposition of spirituality, arising as the body of perfect 
rapture; and he trains the six classes or five types of living 
beings. In particular, in the world-system of Patient Endurance 
(Sahalokadhétu) he manifests the bodies of the Thousand Buddhas 
and so forth, who evans Sneteucttcn according to the perception 
of those to be trained. It is said in the Tantra of Sky-Like 


friatine Cognition (ye-shes oam-mkha'-dang movam-pa’i revud): 
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Derived from Samantabhadra. the perfect rapture, 
Are the countless emanations who grant instruction. 
In particular, in the world of Patient Endurance, 
He appears ae the Thousand And Two Buddha-Bodies. 
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The last two are Manjuéri and Vajrapani. 


According to this (passage), these manifestations arise natural- 
ly from the disposition of the buddna-body of reality. It also 
gays in the Supreme Centinuum of the Greater Vehicle (T. 4042): 

Through great spirituality, the knower of the world 

Perceives all world-systems, 

And without straying from the body of reality, 

Through the diverse nature of his emanations, 

He reveala these deeds to impure realms 

For the duration of the world's existence: 

He is actually born (among the gods), 

And he descends from the Tusita realm, 

He enters the womb and taken birth, 

Becomes proficient in the arts, 

Enjoys the company of his queens, 

Renounces the world, practises asceticism, 

Reaches the Point of Enlightenment, 

Vanquishes Méra's host, 

Attains perfect envienvennient. 

(And turns) the doctrinal wheel; 


He then demonstrates (final) nirv&na. 
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And in the Great Bounteousgness of the Buddhas (T. 44): 
Just as immeasurable reflections appear 
In @ vessel of water when the moon shineg 
But the moon is without duality, 
so the learned who lack desire 
Attain buddhahood in desireless forms. 
Manifesting in all fields, 
The bucdhss are not dualistic appearances, 
And nor are they a single entity. 
The buddha-body is neither two nor three. 
In accordance with the aspiration of sentient beings 
It manifests immeasurably. 
The buddha-body is not past. 
Nor is the future the buddha-body. 
It manifests in an immediate manner. 
The forms which assume this magical display 
Are not created and will not come into being. 
Thus the body of the tathagatas 


Ts above all revealed through the uncreated nature. 


And in the Sublime Sitra Which Penetrates The Range Of The 
TathAgata's Inconceivable Pristine Cognition (T. 185): 


The Buddhe said, "Manjuéri, it is for example, jJuet as at 


490 


midnight the disk of the moon's ascending node is known to 
be the lunar disk facing each of all the sentient beings in 
Jambudvipa, but the lunar disk itself does not conceive or 
think why it should be facing those sentient beings in order 
for sentient beings to recognise it as the lunar disk. 
Indeed, Manjuérf{, the lunar disk emerges as such 
spontaneously and without conception because it is endowed 
with distinct attributes. In the same way, Manjuérfi. the 
Tathagata, arhnat, or completely perfect Buddha too is seen 
ss the Tathagata present before all pbeings within the 
immeasurable unequalled inconceivable unappreisable 
inexpressible samsara. However, Manjuari,., the Tath&aégata does 
not conceive or chink that he should be present before those 
eentient beings in order for gentient beings to Know that 
the Tathégate is present before them. Indeed, the Tathagata 
ig present just as he ig seen by sentient beings. Manjuéfri, 
when there is someone to be trained by perceiving the 
Tathégata’sa body to be golden in colour, the body of the 
Tathagata does appea” golden in colour. Likewise. when there 
i8 someone to be trained (by perceiving) his body to be 
beryl. sapphire, corundum or red pearl in colour. he becomes 
Prespent in these very colours. And similarly, when there is 
Bomeone to be trained by the guardians of the world, Sakra, 
Brahma, tJIévara, antigods. humans, animals, the denizens of 
hell, or the aundane Yama beings, he becomes present in 


these very forms, and teaches the doctrine." 


Through these topics the overview is completed. 
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ee 


Interlinear Commentary (133.6-170.1) 


Secondly (see p. 466), the interlinear commentary has three 
parts: the background motivation (of this chapter), an exezesis 


of the meaning of its words, and a synopsis of the chapter. 


Background Motivation (134.1-134.3) 


This (commente on Ch. 3, 1): 

After the explanation of the discourse initiated (by the male & 
female consorts Samantabhadra), then (de-nas) the six (drug) 
emanations or sages (thub-pa) came forth from the indestructible 
body, speech and mind of the tath&getas (de-bzhin gshegsa-pa'i 
aku-dang geung-dang thugs rdo-rie-las ‘thon-ta) of this self- 
manifesting array. These, including Sakyamuni, are eaid to be 
(zhea-bya-ba'i) naturally arisen from the blessing of great 
spirituality (thuges-rije chean-po'i byin-gyia rlabs) that emerges 
by itself from all the tath&gatas (cse-bzhbin gsahegs-pa thama-cad- 
daz) of the self-manifesating array. They are embodiments of 
evareness (rig-pa'i skyves-bu) because they themselves are the 
pristine cognition of the buddhas: and they grant instruction to 
their respective six classes of living beings of the six worlds 


because they have subdued all deeds and conflicting emotions. 


An Exegesis of the Meaning of Its Words (134.3-169.4) 


The Becond part has three secticns: a general teaching on 
emanation by means of the four kinds of instruction, a partlcular 
exegesis of the nature of the living beings who are the object of 
these instructions and of their doctrines, and a synopsis of 
samsf4ra and nirv&na as self-manifestations of mind and pristine 


cognition. 


i General Teaching On Emanation By Means of the Four Kinds of 
Instruction (134.4-155.6): 

The first comprises bot. an abbreviated teaching and a detailed 
exegesis-- the former (commenting on Ch. 3. 2): 

The six sages having come forth ('thon-nas) in this way, their 
world-systema also appear cifferently by the power cf (kyi dbang- 
aig) the respective deeds (las) accumulated by living pbeings. 
Briefly, there are worlds ('jig-rten) which are round, square, 
crescent-shaped and triangular, along with the hollowed nadir and 
the uncovered zenith, where living beings mov. laterally (anrel- 
zhi), indicating that their heads are lopsided, and upwards or 
downwards (ywan-man-gyi), indicating that their heade face up or 
Gown. In each (re-rer) world-system of the great trichiliocosm 
\EsMURUEBUDO- Sy, Bios £DeOo-eo), naturally pervading all of the 
ten directions of these six (drug-gi phyoge-bcu) dissimilar 
Container-worlds, infinite (mtha'-vas) in number ana parts and 
limitless (mu-med-pa'i) in their forms of happiness, gorrow, 


rapture and so forth, each great sage or transcendent icrd (tbhub- 
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pe shen-po beom-ldan-'das re-res), granting his own particular 
instructions, also (kyang) acts on behalf of the five Classes of 
living beings through his own four kinds of instruction ('‘dul-pa 


rnam-Pa bzhis !gro-ba'i don midzae-de). 


Now these (four kinds of instruction) are namely, inetruction by 
merit, inatruction by the direct perception of all meanings, 
instruction Dy great miraculous abilities, and instruction by 


knowledge. It alao says in the Great Bounteousnese of the Buddhas 
(T- 449% 


The distinctions of deeds are inconceivable. 
The world of the nells B8lopes downwards. 
The world of Yama is lateral. 


Animals, gods and humans move upwards. 


However, the animals are also (sometimes) considered to be 


included in the Category of the lateral. 


So it is that in the world-system of a single trichililocosm, the 
container-world and its sentien< contents who are subsumed in the 
five classes (of living beings) and endowed with three kinds (of 
motion)~- lateral, Upwards and downwards-- are the field of in- 
Struction for the emanational body. On thie point, there are some 
Who hold that the six worlds comprise those of the four 
Girections which are lateral, along with a nadir which is 
downward facing and a renter Which faces upwards, but they do not 


even partially perceive the central meaning. 


4ga 


The ijatter (the detailed exegeeis of the four kinds of 
instruction) has four sections, namely, instruction by the great 
merit of buddha-body and its excellent deeds, inatruction by 
direct perception or the great surernormal cognitive power of 
buddha-mind, instruction by great inconceivable miraculous 
abilities, ang instruction by knowledge conveyed in the five 


vehicleeg of buddha-speech. 


The firat (comments on Ch. 3, 3): 

The sage who demonatrates (zton-pa'i thub-pas) the great miracles 
of deeds in order to mature immeasurable living beings through 
his great emanation of buddha-body instructs inconceivable living 
beings; i.e. (he demonstrates) the birth (bltams-pa-dang:) of the 
buddha-body, the renunciation (rab-tu byung-ba-dang) or rejection 
of household life, the austerity (dka'-thub mdzas-pa-danz) on the 
banks of the Nairanjana River and s0 forth, the buddhahood 
( = -pa- ) in Vajrasana, the subjugation of Méra's 
(Ddud-ptul-ba dang) host, the turning of the doctrinal wheel 
(chos-kyi '‘khor-lo Dekor-ba-dang) in Varanasi, the demonstration 
Of great miracles (cho-'phrul echen-pe batan sedan) at Sravasti, 
‘nd the passing into nirvdne (mva-ngan-las 'das-pa) at Kudi- 
Nagara, The words and s0 sont (la-soga-par ) refer to (the 
neve} in addition to these eight (deeds) which are universally 
taught. Included among them are his transference of consciousness 
from Tusita, his proficiency in the arts. his enjoyment with a 


retinue of queens, his arrival at the Point of Enlightenment, his 


Subjugation of a rutting elephant at Rajagrha, his teaching of 


the doctrine to his mother in Tusita, and the subjugation of a 
55 4 
great yakea in Atavi. 


There are some who hoid that his deeds number twelve, but that is 
not definite because he ia additionally said to demonstrate 
miracles, and the other (deeds) are interspersed with these. The 
enumeration of twelve deeds subsumed in the words and s0 forth 
(la-soge-pa) is merely illustrative. In short, all acts which 
instruct living beings by the great miracles of buddha-body are 


subsumed therein. 


The second (instruction by direct perception, comments on Ch. 3, 
A): 

The sages are endowed with the supernormal cognitive power of 
knowing past abodes, 136; they have direct perception of all 
knowable things because of their entire (kun-tu) Knowledge of 
(mkhvyen-pa-dang) the four times (dua-bzhi), euch as the past. 
Through mastery over the reccllection of many lives, they 
instruct living beings. The four times are known in the manner of 


the forms (of past and future events) which appear on an oracular 


Mirror, 


Furthermore, they possens the supernormal cognitive power of 
Knowing the minds of others. Essentially this is the entire (kun- 
Zit) Knowledge (mkhven-pa-dang) at all times and in all circum- 
stances, without Gitferentiation, of the nature of all 
Conflicting emotions and conceptual thoughts belonging to the 
respective minds of all beings (thama-cad-kyi gema) amcng tte 


five or six Classes of living beings who require to be trained, 
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without exception, and also of the intention or continuum of 
(kvi-rgvud) pristine cognition, which is the perceptual knowledge 


of the buddhas. 


They also grant instruction through the supernormel cognitive 
power of clairvoyance, i.e. the divine eyesight which is mani- 
festliy compounded. This is the entire perception of everything 
(Thama-cad kun-tu aziga-pa-dang) through the eye of (aspyan-gyviz) 
unobacured miraculous ability (rdzu-'"phrul-evi), or the 
perception of pristine cognition. Its range encompasses the 
transference of consciousness at death, and the birth and 
emanation of living beings in both pure buddhafields and impure 


world-systems. 


Then, they instruct sentient beings through the supernormal 
cognitive power of clairaudience, i.e. the entire hearing of 
(Kun-~tu ggan-pa-dang) every language in all world-eysteme, great 
and small, through the ear of miraculous ability (rdzu-'pbruj-gyi 


anvan-gyis ). 


They instruct through the supernormal cognitive power of 
miraculous ability, performing entire acts of benefit (Kun-tyu don 
aoyvo-pa-dang) in accordance with the volition of living beings 
through the provision of miraculous ability (rdzu-'phrul-gyi 
iahoge-kyis) which teaches each sentient being according to his 


Or her needs. 


And they instruct through the supernormal cognitive power of the 
Cessation of corruption, naturally and wholly perfecting (rdzrogs- 


RA’i) the conduct (apscd-ps) associated with the inexhaustible 
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wheels of adornment, i.e. the buddha-body, 8peech and mind of 
Samantabhadra. He is entirely positive (Kun-tyu bzang-po'i) and 
conclusive with respect to the uncorrupted (zag-pa med-pas ) 
priatine cognition in which the twofold obscuration and 


propensities are without exception purified in the expanse. 


In this way they instruct through the buddha-mind, or the six 


great supernormal cognitive powers (mngon-per ghes-pa chen-po 


Qrug), because through these six all knowable things are directly 


56 
maatered. 
The third (instruction by miraculous abilities, comments on Ch. 
Sa. “De)e 


The sages are revealed to be endowed with (dang-ldan-pa) 


inconceivable (Desm-gyvis mi-khyab-pa-dang) forme of the buddia- 
body {(gku) auch as Brahma, Satakratu, anda universal monarch 


Which conform in their appearance to all (Kun-tu) the infinite 
beings requiring training. They demonstrate the inconceivable 
(Rsam-gyvis mi-Khbyab-pa-dang) beneficial deeds of the buddha-mind 
(thugs) which qualitatively knows (the view) and quantitatively 
Knows (phenomena), corresponding in their volition to all (Kun- 
fu) the immeasurable minds of living beings; and the inconceivab- 
le buddha-visage (2bal baam-gyis mi-knhyab-pa-dang) which mani- 
fests as the many different deities, peaceful & wrathful and so 
forth, with their diasimilar mandalas of body, guise and visage, 
to all (kun-tu) the range of those who are to be trained, with 


their dissimilar geneory bases and volitions corresponding at 


each distinct moment to their respective perceptions. Because 


498 


this buddha-visage directs the loving kindness of buddha-mind 
exclusively towards oneself, it is felt to be present before one. 
It says accordingly in the Great Mother (T. 8): 
These sentient beings of Jambudvipa feel that the doctrine 
is revealed because the loving kindness of buddha-minda is 


present exclusively before them. 


In this way the sages grant teaching from the continents of 
S7 
Videha and Aparagodaniya as far as Akanistha. 


Also, it is said in the Buddhasamavoga Tantra (T. 366-7): 
Sometimes peaceful, sometimes wrathful, 
And sometimes as the grea&t spirits who cause obstruction, 
(They appear) in infinite supreme forms such as these, 


And as all kinds of mountains and living creatures. 58 


And in the Sutra Requested by Subdéhu (T. 805): 
Although his nature is without VGesire or hatred, 
To those who are endowei with desire 
He ostensibly reveals a destrous form; 
And to instruct the venomous beings 
He reveals wrathful forms to the wrathful. 


Obeisance to this guide, endowed with skillful means. 


In this manner, a single buddha-body reveals inconceivable modes 


Of buddha-visage. 


And in addition, the sages possess the inconceivable buddha— 


Speech (gsaung bsam-gyis mi-khvab-pa) of the doctrine which 


manifests as sound to all (Kun-tu) fortunate living beings that 
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there are, corresponding to the languages of different sentient 
beings. Inconceivable (bseam-gyvie mi-khyvab-pa) forms are diversely 
emanated in the infinity of space so that countless (grangs-med) 
enumerations are manivested (gnang-bar gyur-to) in the ten 
directions (phyvoge-bew), instructing each in accord with his or 


her needs. 


The fourth, instruction by knowledge conveyed in speech comprises 
both an overview and interlinear commentary. The former (139. 6- 
152.5) ineludes pceth a verbal definition and a Classification (of 


tne vehicle through which knowledge is conveyed in speech). 


As to the first: The word "vehicle" (theg-pa), derived from (the 
Sanskrit) yvéna, means that which progressively reaches or con- 
véyS one to a desired (goal) by reliance on some (instruction). 
It says in the Verge Summation of the Transcendental Perfection 
of Diecriminative Awareness (T. 13): 

This vehicle is a great palace 

Immeasurable as the sky. 

Riding on that, which is the pest of vehicles, 

Manifeatly attaining to delightful bliss, 

All sentient beings pass into nirvana. 
The Second (the classification) includes both general and 
Particular classifications. As to the former: In general, it is 
to discinline the conflicting emotions of the minds of sentient 
beings that the puddnas' spirituality is demonstrated to each in 
accord with his or her needs. Consequently, one cannot affirm 


that the numper of the vehicles is specifically determined. It 
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says in the Sitra ot the Descent To Lank& (T. 107): 
In order to guide sentient beings completely, 
I have explained the entire vehicle. 


As such it is not an object of reference. 


However, if (the vehicle) is provisionally subsumed, it is said, 
with an intention directed towarda the result, to be one. The 
White Lotus cf the Genuine Doctrine (T. 113) says: 

The vehicle igs one. 


It is not divided into two. 
59 


And in the All~Accomplishing King (T. 828): 


Existentially there is only one... 


Yet, with an intention directea towards both cause and result, 
there are gaid to be two (vehicles), and with an intention 
directed towards the greater and lesser (vehicles) they are also 
Said to be two. The Tantra of the Glorious Cessation af the Four 
Elements (apal 'byung-bzhi zad-pa'i reyvud) saya: 

Because there are causal doctrines and the result, 


Tnis vehicle is indeed twofold. 


And in the Lamp of Priatine fLognition (ye-gron): 


Because there are intellecta 
Endowed with greater and lesser degrees of acumen, 
The enumeration of the vehicle corresponds. 


When subsumed, it has two aspects-- greater and lesser. 
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Furthermore, when (this vehicle) is classifivcd according to its 
greater and intermediate aspects, it is said to be threefold. 
those of the pious attendants, self-centred buddhas 


comprising 


and the greater vehicle. It says in the Ornament of the Sutras of 
the Greater Yehicle (T. 4020): 
In accordance with the thorough classification 


of connections, provisions, attitudes, exegeses and attainments, 


The vehicle ig held to be threefold. 


And in the Tantra of Gemstones, the Secret Seminal Point (gsang- 
ba thig-le nor-bu'i rgyud) there are also explained to be three 
aspects, rather than just outer and inner stages: 

Three vehicles-- outer, inner and secret 


Excellently grasp the genuine doctrine. 


There are also explained to be four, namely the three causal 
vehicles and the resultent one, as is stated in the Magical Net 
of Manjubri (T. 360; NGB. Vol. 15): 

Attaining disillusionment through the three vehicles, 


One abides in the result of the single vehicle. 


And in the Eight Volumes of Nectar (T. 841; NGB. Vol. 26): 
This inconceivable teaching numbers eighty-four thousand; 
Yet there are said to be three approaches to the vehicle, 


And a fourth subsumed in the secret vehicle itself. 


Again, the enumeration (of the vehicle) has been subsumed, such 


that it is explained to be fivefold. This text says (Ch. 3, 15): 
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When disillusioned with the four vehicles, 


One abides in the result of the single vehicle. 


And in the SOtra of the Descent to LankA (T. 107): 


The vehicle of gods and the vehicle of Brahnmé, 
And likewise the vehicle of the pious attendants, 
Tathadgatas and self-centred buddhas 


Have been differently explained. 


Then. there are also explained to be six vehiclas in accordance 


with the higher and lower classifications of cause and rasult. 
The All-Accomplighing King (T. 828) says: 

There are six vehicles of definitive attainment. 
And there are even explained to be seven, as is said in the 
Summation of the Mandala (T. 3705): 

Gods, humans, pious attendants, 

Self-centred buddhag and bodhisattvas, 

And both outer and inner secrets-- 

These are explained to be the seven vehicles. 
There is explained to be an enumeration of eight, as is said in 
Yairagattva, the Great Space (NGB. Vol. 2): 

In this way, surpassing the eight vehicles... 
Additionally, a ninefold enumeration is explained. The ADLl- 


Accomplishing King (T. 828) says: 


That which has emerged nas emerged in the nine vehicles. 
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There are even expiained to be sixteen vehicles, namely, the two 


pasic vehicles of gods and humaris, the five outer (Non-Buddhist ) 

vehicles and the nine inner (Buddhist) vehicles, as well age the 
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venicle of the indestructible nucleus of inner radiance. It 


saye in the Tantra of the Illuminating Sun. the Nucleus (snying- 
po nyi-ma rab-tu gnang-byved-kyi reyud): 


The first of the vehicles is the protector of the sixteen. 


Indeed, the vehicles are explained to be inconceivable (in 
number), as is said in the Stra of the Descent to Lanka CT. 
£072): 

Ag long as sentient beings manifest 


There will be no end to the vehicles. 


The abiding nature, however, is merely labelled as a vehicle, and 
is not really such. as the same text says: 
When the mind becomes transformed, 


There ig neither vehicle nor mover. 


In brief, all these (enumerations) merely appear in accordance 
with the stages of intelligence (of those to be trained), and, 
Apart from that, the very expreesion "vehicle" is paseless for 
YOgins of essentially pure intelligence. One sheuld know 


therefore that (the abiding nature) is like space. 
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As to the latter, the particular classification has five aspects: 


There is the vehicle of goda and humans, and the vehiclesz of 


pious attendants, self-centred budchas, bodhisattvas, and secret 


mantras. 


Among them, the first (the vehicle of gods and humans) has hoth a 


verbal definition and a classification. Tne expression "vehicle 


of humans" is derived from (the Sanskrit) term manusvayvéna, and 


the expression "vehicle of gods" from the term devayvana. 


Their ciassification is similarly twofold: The vehicle of humans 
causes birth as a human being of the higher worlds because the 
ten non-virtuee are abandoned and the ten virtues are practised. 
These ten virtues are named after their function which is to 
renounce the ten non-virtues. The three physical non-virtues-- to 


Kill, to ateal, and to commit sexual misconduct; the four verbal 


non-virtues-- to lie, to slander, to talk irresponaibly. and to 


utter abuse; and the three mental non-virtues-- to covet, to be 
malicious, and to nold wrong views, are all abandoned. The 
vehicle of gods, on the other hand, causee birth among the six 


Classes of divinities of the desire realm because the nature of 
the ten virtues is intensively experienced; among the seventeen 
Classes of divine abode in the form realm because the four 
meditative concentrations are experienced; and in the four 
activity fields of the formless realm through the experience of 


the four formless absorptions. It says in the Supplementary 
61 


Magical Net (NGB. Vol. 14): 


505 


The practice of the ten virtues and renunciation of non-virtues 
Causes birth among the gods and humans of tne desire realm. 
The practice of the four immeasurables and unwavering meditation 


Causes birth in the BrahmakAyika and so forth. 


’ 


Furthermore, the ground (of this vehicle) is (the view) that ane 


becomes conscious of acceptance and rejection with respect te 


virtue and evil reapectively, and is aware of the nature of the 
meditative concentrations and formless absorptions. The path is 
conduct with reference to the ten virtues: and the result is 


birth in the abdodea of different (gods and humans). 


The second ia the vehicle of the pious attendants, which is also 
twofold: The verbal definition is that (the Tibetan) term thos- 
aaroga (lit. preacher of what has been attentively heard), 
derived from (the Sanskrit) adravaka. indicates one who listens to 
the doctrine in the presence of the Teacher and verbally 
communicates it to others. 

The classification is threefold: The ground is (the view) that 


there ia neither self nor possessor with reference to the 


components and extranecus individuals; and one abides in the 
three trainings, having estadliighed the awareness of objects or 
objective pnenomena to be relative. and their indivisible atomic 


barticles to be ultimate; while the mental continuum is relative 
62 

and its indivisible time moments ultimate truth. 

The path entails that during the lesser, middling and greater 


Stages of the path of provisions one meditates respectively on 


the four recollections, the four correct renunciations, and the 
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four stages of miraculous ability. During the feeling of warmth 
and its climax on the path of connection one meditates on the 
five faculties of faith, perseverence, recollection, 
contemplation, and discriminative awareness, and during the 


feeling of receptiveness and the Bupreme phenomenon one meditateg 


on the five powers of faith and Bo forth. During the path of 
insight, one meditates on the agepects of genuine enlightenment, 
namely, recollection, analysis of the doctrine, perseverence, 
delight, refinement, contemplation, and equanimity. Then during 


the path of meditation one meditates on the eight aspects of the 


sublime path, namely, correct view, thought, speech, goal of 
activity, livlihood, effort, recollection, and contemplation. As 
to the reault: One abides in the expanse of Quiescence having 


obtained either the residual or the non-residual (nirvana). Above 

all. one practices acceptance and rejection with reference to the 

four truths, and so obtains the highest among the sixteen moments 
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on the path of insight and so forth, 

The result ig then actualigsed, namely. that of one who entere the 

continuum (to enlightenment), one who is in a penultimate pirth, 
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one who is in a final birth, and one who i8 an arhat. It Bays 


in the Supplementary Magical Net (NGB. Vol. 14): 
One who is well-pacified by training 
In the sixteen-faceted Pristine cognition, 
Which understands the meaning and is well renounced 
In respect of the four truths, 
And who has been trained through the succession (of results) 


Such as entering the stream, 
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Proceeds to the level on which the enemy, 


Conflicting emotion, is pacified. 


The third is the vehicle of self-centred buddhas, which is also 
twofold: The verbal definition refers to (tne Sanskrit) term 
pratvekabuddns., pratveka meaning "individually" or "for oneself 
alone", and buddha meaning “one who is pure and extensive" (Tib. 
BANZS-Yrgyag). It refers to one wha, during a final birth, 


naturally cultivates in his mind the realisation of <he path, 


without regard for oral instructions revealed by a master, and 

then actualises énienvennents Now, there are three kinds (of 

self-centred buddha)-- one of great conduct in respect of the 

provisions, one of lesser conduct, and one who abides in the 
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8clitary manner of a rhinocerous. 


When this vehicle is classified, it has three aspects: As to the 


ground, one Knows that samsara arises by #ntering into the mode 
of dependent origination with respect to outer and inner 
Phenomena, and that nirvéna is obtained by reversing that mode. 


Then it ig realised that the selfhood of individuals and external 
6 
objects too are without independent existence. ° It says in the 
Ornament of Emergent Realisation (T. 3786): 
Since they renounce the idea of objects, 
And since they do not renounce the subject, 


One must Know the path genuinely subsumed therein 


Is that of a rhinocerous-like recipient. 


AB to the path: It is superior (to that of the pious attendants) 


because in addition to meditation on the thirty-seven doctrines 
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of enlightenment, in the manner of the pious attendants, there is 


also meditation on dependent origination. The result is that when 


enlightenment has been obtained, (a self-centred buddha) doeg not 
reveal the doctrine verbally to sentient beings, but he does 
demonstrate it symbolically, Bo that they come to understand it 


end pass into nirvana. It gays in the Supplementary Magical Net 
(NGB. Vol. 14): 
Knowing outer and inner dependent origination as an 
optical illusion, 
They thoroughly penetrate substantiai forms without 
impediment. 
They become realised through intrinsic awareness, 
Untaugnt by a spiritual benefactor, 
And with eupreme biiss of purpose proceed to ar enlightened 
level. 
The level of the arhats among those (sel’-centred buddhas) is 
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called the resultant level with supreme bliss of purpose. 


The fourth is the vehicle of the bodhisattvas, which is8 also 
twofold: The verbal definition is that (the Sanskrit) term 


bodhisattva has the meaning of "spiritual warrior of enlighten- 


ment" (Tib. byang-chub gseme-dpa'). A bodhisattva vanquishes the 


baseness which BuPpPports his own desire for buddhahood, and 
a&bBUMes through great power of compassion the implements (lit. 


dons the armour) which liberate living beings. The Yerse 


Summation (T. 13) says: 
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With greater intelligence, greater liberality and greater mind. 
He dons amighty armour and tames the causal pasisa of M&ra. 


Therefore he is called a bdodhisattva, spiritual warricr of 


enlightenment. 
When classified, this vehicle has three aspects: Ags for the 
ground, all things subsumed in phenomenal existence, samsara and 


nirvana, are realised to pe without independent existence, in the 


manner of a reflected image. The two kinds of selfhood, namely, 


the selfhood of individuals and the zelfhood of phenomena, 


including both external objects and Subjective mind, are 

comprehended to be emptiness. Thereafter, the two kinds of 

enlightened mind-- of aspiration and the actual entrance-- are 
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cultivated. 


AS to the path, the thirty-seven attributes of the path, and, 
with reference to conduct, the six or ten transcendental 
perfections are etudied; while the ten levels are refined. The 
ten (transcendental perfections) include those of skillful 
means, power, aspiration, and pristine cognition, in addition to 
the six transcendental perfecticns: and all of them are gathered 
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in the transcendental perfection of discriminative awareness. 
The result ig that the two kinds of benefit become spontaneously 
accomplished once one is present on the eleventh omniscient 
buddha-level, inivervat Light (Samantaprabh&A). It says in the 
Supplementary Magical Net (NGB. Vol. 14): 

The yogin who has perfected the transcendental perfections, 


Who has realised the two kinds of selflessness, 
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And who has gradually traversed the ten levels, 
Will excellently attain by means of the two truths, 
The path through which the buddha-level is reached 


And its status is attained. 


Now. the two truths are the ultimate and the relative truths. The 


relative truth is the diverse phenomena of apparitional exister- 


ce, gamsara and nirvana: whereas the ultimate truth is the mind- 
aa-such, the reality in which all conceptual elaborations are 
quiescent, transcending objects of intellectual thought. The 


Intreduction to the Conduct of so Bodhisattva (T. 3871) Says: 
The ultimate is not within range of the intellect. 


The intellect is held to be relative. 


The adherents of Svétantrika-Madhyamaka hold that all things 
appear to be relative, but when investigated are ultimately 
70 
without independent existence. It save in the Analysis of the 
Two Truths of Madhyvamaka (T. 3881): 
This appearance which accords with the relative 
Is not found at all when investigated with awareness; 


That which ig not found is itself the ultimate, 


The reality which primordially abides. 


The adherents of Pr&sangika-Madhyamaka hold that, whether 

analysed or not, all things at all times are quiescent of 
7 as 

Conceptual elaboration and free from all Propositions. It 


84ys in the Introduction to the Madhyvamaka (T. 3861): 


Just as you hold substances to have dependent existence, 
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I have not admitted even relative existence. 


and in the Reet Stanzas on Discriminative Awareness (T. 3824): 
It is characterised as being 
Unexpressed through concepual eiaboration. 
And: 
Obeisance to the truth of the buddhas' words 
Which have perfected the teaching 
That anything emerging dependently 
Neither ceases nor is created, 
Neither is transitory nor eternal, 
Neither comes nor goes, 
Neither is difference nor identity. 
And is quiescent of conceptual elaboration, 


Showing the peace (of nirvana). 


When tne relative is classified, there is an erroneous relative 


in which appearances are not causally effective such as the 


(reflection of the) mocn in water, and there ig a correct 
relative in which appearances are causally effective, such as 
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the moon in the sky. It says in the Analyais of the Two Truths 
Of Madhvamaks (T. 3881): 

Since they are similarly apparent, 

But respectively causally effective and ineffective. 

The classification of the correct 


And erroneous relative has been made. 


Indeed, On analysis, both the correct and the erroneous are the 


Same in the fact that they appear. On further investigation, they 
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are also the same because they do not actually exist as such. 
Therefore all phenomenal existence, sams4ra and nirv&na, abide in 


. 


gameness from the present moment, without classification. 


The ultimate, on the other hand, is beyond the intellect and thus 
its essence cannot be classified. However, if tentatively class- 
ified by the intellect, the fundamental ultimate reality refers 
to all things as being empty of inherent or independent 
73 
existence. There is a sGitra which says: 
Subhtti, it is as for example space is neither filled nor 


diminished when Bomeone praises it or someone does not 


praise it. Similarly, the genuine real nature is indivisible 


whether the essence of the tathAgatas' doctrines is 
expressed as the nature of ultimate unique quiescence, or 
whether it is revealed by other eternalist parivraéiikas to 


be a constant, enduring phenomenon. 


When the yogin who meditates on this real nature cultivates the 
intelligence free from conceptual elaboration, it is called the 
ultimate truth to which synonyms are oes It says in the 
AnSiveis of the Two Truths of the Madhvamaka (T. 3881): 

Although creation and so forth are refuted, 

This (refutation) its claimed to be in harmony with genuine realit 


The ultimate is symbolised as non-crestion 


And a quiescence of all conceptual elaboration. 


Actually this method is explained to be characteristic of 
relative truth because it is an object of the intellect, and 


Merely designates the ultimate truth. 
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The fifth is the vehicle of secret mantras which comprises both 
outer and inner sspects. 

The outer aspect is threefold, among which the Kriy&tantra has 
both (verbal definition and Classification): The verbal 
definition is that the tantra of action (Tib. bya-ba'ti xrgyvud). 
Kriya (in Sanskrit), is sc-called because it emphatically teaches 
ablution and cleanliness. When classified, it has three aspects: 
As to the ground, it is established that oncé all things have 
heen realised to be without independent existence, the deity or 
being of pristine cognition (inAnagattva) is beheld as a King, 
from whom the eccomplisahment isa then sai On the patn, the 
deity is visually created, and then offerings are made, with 
reliance on the austere and pure nature of their reality and 80 
forth. The result is that the enlightenment sf the buddhas is 
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held to be obtained after sixteen human lives. It says in the 
All-Accomplishing King (T. 828): 
According to Kriy&étantra, oneself and the deity are as 
servant and master; 


Cne ig held to be liberated through the labours of sixteen 


human lifetimes. 


The Caryatantra or Ubhayatantra is also twofold: The verbal 
definition is that it is called wbhayvya (in Sanskrit), "the 
vehicle of both", because in conduct (caryvé) it conforms to 
Kriyatantra, and oA qawetearien to Yogatantra. When classified, 
there are three aspects of Caryatantra: As to the ground, it ia 
understood that accomplishment derives from discriminative aware- 


ness without independent existence, and from skillful means which 
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holds oneself and the deity to be equal, as the being of commit- 


mont (famavasattya) and the peings sf pristine cognition (ijAndna- 
77 
gattva) respectively. According to the path, one meditates in 


that manner and performs acts of cleanliness as in Kriydétantra, 
with the result that one in held to be liberated within seven 
78 
human lifetimes. The previous text says: 
According to Ubhayatantra, oneself and the deity are both seen 
te be equals: 


Hoping for accompiishment to be conferred, as if by a friend, 


The result of liberation within seven human iifetimes is held. 


The Yogatantra i8 4&180 twofold: The verbai definition is that 


(the Sanskrit) term yoga refere chiefly to mental meditation, 


While the view and conduct are both held to assiat it. when 
Classified, thera are three aspects of Yogatantra: As to the 
sround, it is established that discriminative awareness without 


independent existence and the being of pristine cognition in 
Which oneself radiates as the deity abide, in the manner of water 
that is poured into water. The path i8 meditation according to 
that view, assisted by the habitual conduct of cleanliness, f_ To) 
that in the result, one ig held to be liberated within three 
human lifetimes on the level of the Bounteous Array 
(Gnaaveundon The previous text says: 


One who desires the Bounteous Array of Yogatantra 


Deaires liberation within three human lifetimes. 
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The inner (vehicles of the) secret mantras also are threefold. 
among them, the father tantrage of Mahaéyoga are (explained) in two 
aspects: The verbal definition is that. derived from (the 
Sanskrit) term mabdéyvoga. (Tib.rnal-'byor chen-po). the Mahayoga 
or Great Yoga refers to (the vehicle) in which one is held to be 
liberated chiefly by the creation stage where there is a union 
(yoga) of skillful means and discriminative awareness, and by the 
80 
practices of vital energy. 
When classified, there are three aspects of Mah&éyoga: The ground 
comprises the mandala of the deity and the action of vital 
energy because cheese are primordially pure. The path is 
meditation on these, and, asp to the result, one is held to be 
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liberated within this very lifetime. It says in the Digriay of 
Pristine Cognition (ve-shes roi-pa): 

By activating the vital energy of pristine cognition 

82 
And perfecting the "milking of space", 


Which depend on the stages of creation and perfection, 


One will be well liberated in a single livetime. 


The mother tantras of discriminative awareness (i.e. Anuyoga) are 
also (explained) in two parts: The verbal definition is that, 
derived from (the Sanskrit) term Anuyvoga. (the Tibetan) ries-su 
rnal-'pyor or Subsequent Yoga indicates that one upholds the 
berfection stage of sae oaninetive awareness, where the expanse 
and pristine cognition are without duality. When classified, 
there are three aspects of Anuyoga: The ground is the nature of 


the primordially pure deity in whom the expanse and pristine 
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cognition are without duality. The path is meditation thereon, 


the result is that within this lifetime. the buddha-body of 
83 
supreme bliss is actualised. It says in the Tantra af the 


and 


Supreme Seminal Point (thig-le mchog-gi rgyud): 
whoever meditates on the mind-as-such or inner radiance, 
Without dichotomy of the expanse and pristine cognition. 
Which is the supreme bliss 
Will attain the result of perfect buddhahood 


In this lifetime. 


The non-dual tantras (i.e. Atiyoga) are also (explained) in two 
aspecta: The verbai definition is that, derived from (the 
Sanskrit) term ati (the Tibetan) shin-tu rnal-'hyor or Highest 
Yoga indicates that everything is primordial buddhahood because 
the uncreated essential nature or nucleus of all things is 
penetrated. when classified, there are three aspects of Atiyoga: 
The ground is that all things of phenomenal existence, samsara 
and nirvana, are the nature of primordial buddhenood. The sath is 
that, wienoue duality of creation and perfection (stages), 
acceptance & rejection, hope & doubt are transcended. The result 
tle that one conclusively abides from the present moment on the 
Spontaneous perfect level of Samantabhadra. In this vehicle all 


84 
(the others) are themselves perfected. The Supplementary 


Magical Net (NGB. Vol. .14) says: 
In intrinsic awareness, the king 
Who realises the truth of sameness, 


And in these great skillful means 
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Which realiae the wunasurpasead truth 


All the inconceivable vehicles to liberation 
Are gathered without exception, 


Just as alli rivers flow into great oceans. 


Through these topics the overview (of the instruction by 


knowledge conveyed in speech) has been explained. 


Asp for the interlinear commentary (on instruction by knowledge 
conveyed in speech. 152.5-155.6), it has three parts, namely: the 
divisions of the vehicle: the antidotes as which these are 


taught; and an exegesis of the meaning of these (vehicles). 


The first (comments on Ch. 3, 6): 

All (thame-ecad) these excellent pronouncements of the emanational 
body are indeed (kKyvang) eeveeied within five vehicles to act as 
follows (‘di-lta-ete): Sy the power of their instruction ('dul- 
bea'i dbang-gis) which is given to sentient beings, there ie the 
vehicle of the gods (lha) of the formless, form and desire realms 
which teaches the ten virtues, and the vehicle of humans (-dang 
mi'i theg-pa-dang) which itseif concerns the ten virtues. There 
le the vehicle of pious attendants (nyvan-thos-kyi theg-pa-dang) 
Which actualises the status of an arhat by meditation. on 
doctrines which refer objectively to the nature of the four 
truths through renunciation and acceptance, and on the thirty- 
Seven attributes (of enlightenment). There is the vehicle of 
Self-centred puddhas (rang byang-chub-kyi theg-pa-dang) which 
Progresses to the level with supreme bliss of purpose »by 


Meditation on Gependent origination and the five paths. There is 


518 


the vehicle of voGhissttvaa (vane chub Saema-sane't -De- =z) 

which actualises buddhahood through the two kinds of selfleesness 

and the ten transcendental perfections; and there is the unsur- 

passed vehicle (bla-na med-pa'i thes) of sscret mantras which 

liberates in this lifetime by Knowing all things to be the three 
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pandalas, and by meditation on the profound path. Through 


(-paga) these vehicles... 


The eeccns (the antidotes ag which these vehicles are taught 
comments on Ch. 3, 7): 

Ae an antidote for the eighty-four thousand conflicting emotions 
(nvon-monge-pa gtong-phras brevad-cu rtga-beni'i gnven-por), 
twenty-one thousand of which each comprise the conflicting 
emotions of desire, hatred, delusion, and their equal combination 
and which are created by conceptual thoughts of ignorance (ma- 
rig-pa'i roam-par rtog-pa) in the minds of living beings, those 
teachers who emanate from the naturally present pristine 
cognition in conformity with the perception of those to be 
trained have taught (ggungs-gc) previously, are teaching (gaung- 
nfo) even at the present moment in the worlds of tha infinite 
limitless ten directions, anG will teach (gaung-bar ‘gyur-re) in 
the future the eighty-four thousand (stong-phrag brgyvad-cu ritsa- 
zhi) approaches of the doctrines (chag)-- twenty-one thoussnd of 
Which belong to each of the three pitakas of the Vinaya, SOtra, 
and Abhidharmsa, and to the Pitaka of the Mantras where (their 


Gistinctive features) are in equal combination. 
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the third (the exegesis of the meaning of these vehicles, 
comments on Ch. 3, §8): 

as for ell these (de-dag thama-cad) doctrinal categories taught 
within the five vehicles too (Kvang). they belong to or concern 
respectively: the vehicle of pious attendanta who, surpassing the 
intelligence of ordinary voeings who uphold (the existence cf) 
gross external objects, know indivisible atomic particles to be 
the ultimate truth -- i.e. they acknowledge a dichotomy of (- 
pa'i) the ebdject (bezung-ba) without (compounded) self, and (dang) 
an inner mind or series of indivisible time moments, also without 
(compounded ) self. In this way they apply an antidote for the 
apprehension by a subject (‘dzin) of the components as a self (or 


inherently existing antity). 


Then there is the vehicle of self-centred buddhas who know that 
the outer (phyi) dependent origination isa false hecause objects 
of external appearance do not ultimately exist even as indivisib- 
le atomic particles, but are relatively understood to resemble a 
reflected image arising in a pool of water, and who know that, 
when there is ignorance, (samaaéra) emerges from habitual tenden- 
Cles as far as old age ana death but that when ignorance is 
réverged the cycle of gamséra is alac reversed as far as old age 
and death. They thus neulias that the selfhood of the individual 
and) the selfhood of phenomena which externally appear are =non- 
existent. So it is that, they meditate on inner dependent 
Origination (nang-gi rten-cing 'brel-bar ‘'hyung-ba) and apply an 
antidote for the apprehension of selfhood in external objects, 


86 
Which comprise half of phenomena. 
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Then there is the vehicle of bodhisattvas who actualise the two 
kinds of selflessness. They are held to be superior because the 
modhivattva establishes, in addition to the previous one-and-a- 
half parts of selflessness (realised by self-centred buddhas), 
that the intellect or antidote which is tne subject of that 
meditation, i.e. this mental apprehension (*dzin-psa) of inner 
hensnewa as 4 self, is itself [exageratead ('doge-ra)}) from 
(lag), or an object of, bewilderment ('kKhrul-pa), and he has the 
&7 

realisation (rtogs-pa) that it too is non-existent. 
The vehicle of gods and humans reveals the productive nature of 
(chud mi-~z&-ba-dang) causal deeds (lags), positive and negative, 
and of the results of deeds (las-kyi ‘bras-bu), which individual- 
ly ripen. Accordingly, it says in the Hundred Parables on Deeds 
(T. 340): 

Deeds are productive even over a hundred aeons. 

Once the (appropriate) provisions and time have been obtained, 


Their resulteé will ripen in corporeal beings. 


This surpasses the tenet of the Outsiders that deeds are without 
&8 
reaultea. 
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Further, on the necessity of attaining liberation dependent on 
the vehicle of gods and humans, tne Jewel Garland (T. 4158) eayea: 
lf the doctrinal tradition of human beings is well practised, 
Progress to the god realms i8 not remote; 
If the doctrinsl tradition of the gods is well practized, 


Liberation is gradually approached. 


And (in the Collection of Meaningful Expressions, T. 213): 
The correct view for sa mundane being 
Is to possess that which 18 great; 
Even in a thousand lifetimes 


One will not turn to evil existences. 


And then the supreme vehicle of the unsurpassed secret mantras is 
the conclusion (mthar-thug-go) or realisation revealing (gton- 
pa'i) the abiding nature, which is uncovered (mi-gos) with 
respect to body, will not be covered (goge-par mi-'gyur) with 
respect to speech, and cannot be covered (gos-eu med-par) with 
respect to mind by those deeds or the results of deeds (las-dang 
las-kyvi '‘pras-bus). There are no ordinary appearances because the 
three media (of body, Bpeech and mind) are Known to be the three 


Primordial mandalas (of buddha-body, speech and mind). 
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{i Particular Exegesis of the Nature of Living Beings who are the 


Ongject cf these Instructions and of their Doctrines (155. 6- 


The two topics (discuesed in thie section) respectively demon- 
atrate that the nature of samsaré is reality and that the nature 


of the doctrine ia inexpressibie. 


The former, on the nature of living beings who are the object of 
these instructions (156.1-i60.3), has six sections, namely: the 
background motivation; the appearance of sams&ra through 
ignorance; the teaching that from the very mowers of this 
appearance its nature is reality: the teaching that bewildering 
appearances are the miracuious dieplay of mind; the baseless and 
groundiess nature of bewildering ideas; and the teaching that 


conceptual thought is the display of pristine ccognition. 


The first, (the background motivatation, comments on Ch. 3, 9): 
Once the miracle of the four kinda of instruction had been 
revealed, then (de-nas) all the (thams-cad-kvia) self-manifesting 
tathagatas (de-bzhin Seheze-Da ) uttered this meaningful 
expression (ched-du bricd-pa ‘di priod-do). 


The second (the appearance of samsaéra through ignorance, comments 


on Ch. 3, 10): 

All the phenomena of mundane bewilderment (‘ijig-rten ‘khrul-pa'i 
chos) subsumed in the container-world and its sentient contents, 
Which appear as the impure outer and inner phenomena, as many as 


they are (ii-anved)., are like a dream. The essence or abiding 
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nature where buddhahood is primordially attained is oppressed by 
ignorance (ma-rig) with its darkest sleep. Conditioned through 
the msubject-object Gichotomy of (-pa'i gzung-"dzin-gyis) 
dQualietic ideas (rtog). the diverse outer (phyi) objects which 
are flesh-coloured (dkar-dmar) and the immeazurable inner (nang) 
forms of living beings appear. Sentient beings revolve ('khar) 
like the wheels of a chariot in a @uality of (gnyia-ay) outer and 
inner dependent origination (rten-'hrel), through which resultant 
bewildering appearances emerge from the cause of bewilderment. 
And these produce ('gyur) the experiences of (myong-bar) diverse 
happiness and suffering (bde-sdus) which are the particular 
attributes of disharmonioua (mi-mthun) objects and appearances, 
along with the perpetual appearance (of these beings) which 


continues from one citadel of samsaéra to another. 


The third, (teaching that from the very moment of this appearance 
its nature is reality, comments on Ch. 3, 11): 
Although it appears as such, the nature (rang-bzhin) of this 
Samsara does not degenerate from (las nyvams-pa med) the reality 
(nia), BSameness or great perfection of primordial liberation. 
This is because its nature is indeed emptinese. Accordingly it 
also says in the King af Contemplation (T. 127): 

The conquerors' gon destroys objective form. 

All existences that there are are primordially empty. 

Those who uphold the extreme of ephemeral emptiness 


And those who are puerile sophists cannot dispute thie. 


From the very moment when samsara appears, it does not actually 


exiat but is the abiding nature of genuine reality (vang-daz). It 
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does appear to be dualistic in a (gnvis-au) mere relative or 
illusory manner (mgvu-me'i tabu), but when analysed does not 
differentiate between (gzhan-med-dea) the possessor (hdaz) or 
subject of samsdra and the possessed (dang bdag-<i) objects of 
samsira and nievena: just as the the appearances in a dream and 
‘se dreamer's Sani mind are not dualisticaliy differentiuted. 
Mind-as-such is perceived in that manner. It sas accordingly in 
the sOtra of the Descent to Lanka (T. 107): 

Mind-as-such, where there is no object, 

Is mistskenly seen as an external object. 


Through habitual tendencies, the agitated mind 


Actually comes into appearance. 


However, when samséra eppears it itseif (nvid) is the unique 


(geig) primordial mode (tabul) in the pure (rnam-dag) and self- 
manifesting expanse (dbyingsa). the pure reality. Thus the 
intention of the spontaneous perfect puddha-body of reality is 


one of unique (gcige-go) equilibrium in its great primordial 
pervasion of all samsdra and nirvana. It says in the Root Stanzsa 
ef the Madhvamaka entitled Discriminative Awarenesea (T. 3824): 
There is not the slightest difference 
Between sansfra and nirvana. 


The distinctions between these two 


Do not even minutely exist. 


And in the Qrnament of Emergent Realisation (T. 3786): 


There is sameness with respect to existence and quiescence. 
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Tne fourth, (teaching that bewildering appearances are the 
miraculous Gisplay of mind, comments on Ch. 3, 12): 
Concerning the differences between oneself and eaxtraneous 
phenomena (gzban-rnams-pi) which are intellectually appréised by, 
and associated with, the apprehension of the possessor ard the 
possessed (bdag-danzg bdas-zi): these are one's own mere 
seeoneous thoughts themselves (log-par rtog-pa tsam-nyid). and 
apart from (las) that, do not actualiy exist. When the nature of 
these erroneous thoughts is investigated, they indeed have 
neither (vod-ma-yvin) subtlety nor (phra-zhing) phenomena endowed 
with subtlety: nor dc they have the profundity (zab-pa‘ang) of 
real attributes, which are distinct from those phenomena. This is 
because erronecus thought itself abides as reality. Thie is also 
stated by the master Padmasambhava in his ddh 
Commentary (sanges-rgyas movam-shyor): 

If thought is known to be reality, 

There is no basis for meditation 

Apart from the expanse of reality. 
And consistentiy., in his Creation And Perfection Stages (bekyved- 
rdzogs) it also says: 

Thought is an impediment. 

The impediment emerges from one's own mind. 

If the primordial mind-as-such is Known, 


The so-called impediment does not extraneously exist. 
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These appearances within the subject-object dichotomy of samsara 
are an interaction between the (apyvod) object. or Avean-liKe 
apparitional nature of (nvid) erroneous thoughts (log-rtog). and 
(la) the subiject-- one's own erroneous thoughts themselves 


(nyid). But (-paa),. although these do appear as bewilderment. 


actually there is no extraneous wavering (gzhan-du gYo-ba ei-yang 


ged) from mind-as-such, the real abiding nature, just as the 
fluctuations of the four elements dco not Giverge from the 
disposition of space, or as thoughts of refutation and proof adc 


not stray from the disposition of mind-as-such. The Ali-— 
Accomplishing King (T. 828) says: 

Whatever appears is one in its real nature. 

In this respect. there is no-one who contrives it. 

From this king of uncontrived sameneseé, 

The intention of non-conceptual buddha- body 


Is spontaneously present. 


The fifth, (the baseless and groundless nature of bewildering 
ideas, comments on Ch. 3, 13): 

Despite the continuity (rayvun-nyid kyang) of those erroneous 
thoughts (log-rtog), appearing as the bewildering subject-object 
dichotomy, in terms of cause (rgyu) and the result (bras) 
Produced thereby, which seem to be related in a temporal 
Buccegsion of past and subsequent moments. 4t im non-existent 
when investigated. ie essence of awareness abides in the 
originally pure abiding nature, the baseless and groundless (gzhi 
rtsa-med) expanse (dbyings) of reality; but when it arises as the 


Giversity (of thought). it has no continuity and indeed has the 
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nature of a series of distinct indivisible time moments (skad- 
eie-ma). Furthermore. there is no past indivisible time moment 
which has ceased, no future indivisible time moment which is 
gounad; and. when even a present indivisible time moment is 
investigated, it does not exist outwardly. inwardly. or in 
between. Indeed. there are no such things a8 indivisible time 
moments. They are awareness, the nature (tahul) which abides as 
the sicence of the primordialiy pure (rnam-ear Ges-pa'i) sky-jike 
expanse (dhyingg) of reality 4tmelf (nvid). It saya in the Pagoda 
of Precious Gema (T. &5-93): 
Kaé@yapa, wherever this mind is sought, it is not sub- 
sequentiy seen to dE genuinely internal. It is not sub- 
sequently seen to be genuinely external; nor ta it even 
subsequently seen to be genuinely in between. It is like the 


aky. 


The sixth, (teaching that thought is the display of pristine 
cognition, commenta on Ch. 3. 14): 

The aisplay of subjective intelligence diversely arises in 
relation to this (nvid-jla) originally pure reality. which is the 
essence of all appearance and mind and the obdject in which 
primordial budd@hahood is attained. All these transformations 
(dbang-agyur-nvid) are themselves tne seif-manifesting pristine 
cognition which oceur (la-spyvod) in relation to pristine 
cognition itself. Thus (phyir). the apprehension of self (bdaz— 
dang) anda othere (gzban). and the (dang) entire continuity of 
thought (rtog-pa'i revyun) which arises as refutation, proof and 


the five poisons are a display of pristine cognition. according 
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to the primordially pure unsurpassed vehicle (rpoam-dag hla-med 
thes-pa'i). they are supreme attributes (mcheg). It says in the 
All-Accomplishing King (T. 828): 

Hatred, desire and delusion too 

Emerge from the path of great enlightenment. 

&9 

The five modes of malpractice too 

Are said to be ornaments of reality's expanse. 
And: 

According to the unconceived unrefined doctrine, 

Pristine cognition is born from conceptual thought. 
And: 

Know that all recollections, awareness, and thoughts whatever 


Are objects of the uncontrived all-acomplishing reality. 


The latter (see p. 523) teaches that the nature of the doctrines 
is inexpressible (160.3.-167.1). It has six sections, namely: it 
teaches that the unagurpassed vehicle is the result disillusioned 
with the four vehicles; it teaches that all things are 4 
miraculous display without independent existence; it teaches 
that, although the teacher and teaching do not change, they 
instruct each according to his or her needs for the sake of those 
to be trained: it teaches that the natural Secret Nucleus is the 
emanational basis of all vehicles; it teaches that this itself is 
the general commentary on all the sitras and tantras; and it 
teaches that all things apart from their mere names. words and 


labels are non-existent in the abiding nature. 
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The first. (teaching that the unsurpassed vehicle is the result 
disillusioned with the four vehicles, comments on Ch. 3. 15): 
Then one becomes disillusioned (nges-'hyung-la) with the four 
90 
vehicles (theg-pa bzhig) which have previously been taught 
pecause, among other reasons, they have their respective aspects 
of disharmony or suffering in Samsara and sre lesser vehicles. 
Arter becoming disillusioned with them, one abdides (gnafs) on tne 


buddha-level, i.e. in the resuit ('bras-bur) of the single (gcig- 


gi) unsurpassed vehicle (theg-pa), where the natural Great 


Perfection is encountered. This is the nature in which reality, 

tranacending acceptance, rejection, effort and attainment, is 
91 

realised. It says in the All-Accomplishing King (T. 828): 


Nine natural vehiclea of the Teacher 

Indeed form the path which progresses to natural Great 
Perfection. 

But once this reality without acceptance or rejection 
has been realised, 

Its nature ig spontaneously present, just as it is, 


Spreading all-pervasively, without coming or going. 


The second, (teaching that ail things sre a miraculous display 
without independent existence, comments on Ch. 3, 16): 

When the phenomena of apparitional existence, sams&ra and 
nirvana, have Seen ell investigated (rab-brtags-na) wan aware- 
ness by @ yogin who has genuine realisation (vang-dac rtoge-pas) 
of the meaning of the abiding nature, one should know that every- 


thing becomes present (cir-yangs 'grub). arising as a conditional 
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or apparitional mode from that (Jaa) disposition of the abicing 
mode, where there is no independent existence (rang-bzhin-med),. 
in the manner, for example, of a miraculous apparition in the 
sky, @ magical display. or a reflected image. It says in the King 
ef Contemplation (T. 127): 

Just as swirls of clouds instantly emerge 

From a totaliy cloudless atmosphere 

‘Koethen disintegrate so that 

There is no swirl of clouds, 

One should similarly Know that all phenomena 

Are seen to emerge from this original (nature). 

Just as in the midst of a multitude of people 

Magicians emanate forms, 

Frojecting various horse- and ox-drawn carts, 

But these are indeed false and do not appear at all, 

One should similarly Know all things. 

Just as the moon arises in Aa clear sky 

And its reflection appears on a clear ocean 

But the moon of water is an empty and coreless formation, 

One should similarly Know all thinge. 

Just ap when exposed to the summer sun 

Creatures are tormented by thirst 

And travellers perceive a mirage 

In which a mass of water moves 

But when investigated there is no water at all, 


One should similarly Know all things. 
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and in the SQtra Bequested Sy Druma (T. 157): 
Juet as the roundness of one's complexion 
Appears on the surfaces of a mirror 
But does not independently exist as such, 


One should Know all things, Druma. 


Therefore, one should Know that all things appear without 
independent existence, and from the very moment of their 
appearance they are & miraculous display, in no way substantially 


exieating. 


The third, (teaching that although the teachers and teachings do 
not change, for the sake of those to be trained they instruct 
each according to his or her needs, comments on Ch. 3, 177: 
The buddhas (s2nga@-revas) in whom the two kinds of benefit are 
spontaneously preszent anc who have progress2d to the conclusive 
goal, euch as Samantabhadra,, reside at all times without con- 
jJunetion or disjunction with respect to the three bpuddha-bodies. 
Thug, they do not pass into final nirvine (mya-ngan yongs mi- 
‘dat). All their doctrines (choa) of edeivent teaching also co 
not decline (kyang nub-par mi-'syur-te) because they abide in a 
nature which does not change throughout the three times. Accord- 
ingly the SGtre of Supreme Golden Light (T. 556-7) says: 

The buddhas do not pass into final nirvana. 

Their doctrines also do not decline. 


The nature of the three vbuddha-bodies abides constantly ana 


continuously, as is stated in the SOtra of the Three Auddba- 
Bodies (T. 283): 
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Tne body of reality is the constancy of the essence itself. 
The body of perfect rapture 4s the constancy of its continuum, 
And the emanational body is the constancy of ice uninterrupted 


nature. 


And in the Supreme Continuum of the Greater Yenicie (T. 4024): 
Because the lord of the doctrine, 
Subduer of the demon of death. 
Is without independent existence, 
He is constantly the protector of the world. 
And in the Introduction to the Madhvamaka (T. 3861): 
92 
The fields and bocies are radiant like the Wishing-tree; 
They are non-conceptual in the manner of the Wish-fulfilliing Gem. 
They constentiy remain to engage in the world 


Until living beings have been liberated. 


Now the majority of texts hold the body of reality and the body 
of perfect rapture to be constant; and as for the emanational 
body, they hold it to be constant only in terms of its reality. 
which transcends the dichotomy of permanence = and impermanence. 
This is because its appearances which manifest before living 
beings in the manner of the moon reflected in water do not exiet 
with independent characteristics in the presence of those to be 
trained. In this way. the three buddha-bodies are without con- 
Junction or Ataduneeacn and do not essentially change. However, 
spontaneously present emanations do come forth from that 


disposition in the manner of (Sakyamuni who performed) tweive 


deeds. 
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In order to instruct the (‘’dul-ba'i phyir) sentient beings who 
are ignorant (ma-rig) of the abiding nature through acts of 
maturation (amin-mdzad) and venghane: the emanational bodies 
emerge (byung) in conformity with individual perception, and then 
(nas). after performing acts of benefit, Gemonstrate the passing 
into nirvana (mya-ngan ‘da'-bar aton). It says in the Supreme 
Continuym of the Greater Yehicle (T. 4024): 

Emerging as the seed (of enlightenment) 

Within those to be instructed, 

Asp the skillful means which grant instruction, 

As the actual training of the seed 

Within those to be instructed, 


In the (appropriate) places and at (appropriate) times, 


The pervasive lord emanates constantly and spontaneously. 


And according to the Sfitra of Supreme Golden Light (T. 856-7); 
The budé¢hnas, inconceivable transcendent lords, 
TathAzatas and constant buddha-bodies 
Reveal the diverse forms of their 6rray 


In order to benefit sentient beings. 


The fourth, (teaching that the natural Secret Nucleus is the 


emanational basis of all vehicles, comments on Ch. 3, 18): 


The Vinaya ('dul-ba) chiefly reveals the training of superior 
Moral discipline. It says in the Ornament of the Sfitras of the 


Greater Vehicle (T. 4020): 
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It is the Vinaya 

Because it sate forth downfalis, 

Tne source of negativity. 

Its possession and renunciation, 
Individuals, the transgression of vows, 


And the classification and ascertainment of vows. 


The SQtras (mde-sde) chiefly reveal the training of superior 
mind. The same text says; 

Because they describe situations and characteristics, 

And the meaning of the doctrine 


They are the Sidtras. 


The Abhidharma (chog-mngon-dang) pitaka chiefly reveals the 
training of superior discriminative awareness. The same text 
Says: 

Because it if manifest or clear, 

Because it is repetitive, 

Because of its overpowering realisation, 


It ig the Abhidharma. 


The Kriy&tantra chiefly reveals the commitments (dam-tahbis) of 
body and speech such as ablutions and cleanliness. The Ubhaya- 
tantra concerns attainment (ggerub-pa-dang) of puddhahood through 
the performance of conduct, as in Kriya&tantra, and of the view, 
as in Yogatantra. voeatantee concerns supreme accomplishment 
(grub-pa-dang) because it chiefly reveals mental meditation, with 
the mere assistance of physical and verbal conduct. The tantras 


Of buddha-body (gku-dang) such as the Black YamAiri (T. 469, 473) 
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eniefly reveai the creation stage of skillful means. The tantras 
of buddha-speech (gaung) such as the Supreme Herse (T. 839) 
chiefly reveal the perfection stage of Giscriminative awareness; 
and (dang) the tantres of (=kyi rzgyud) buddha-mina (thugs) such 
as the Gubvasaméia (T. 442-3) and the Glorious Srihberuka (T. 840) 
chiefly reveal the non-dual nature. All these, which are renowned 
(rab grags-pa) as genuine doctrines throughout (rnama-au) the 
immeasurable puddhafields of the ten directions (atvdgeney ys 
emanate from (ias ‘phros) the Secret Nucleus (ggang-ba’i soving- 
pa), the abiding mode or nature of the Great venbuerien: This is 
because the conclusion of all philosophical ee and essential 
meanings is gathered in the Great eereeeeca The All-Accemr- 
lishing King (T. 828) accordingly says: 

Generalities are gathered, 

Particulars are gathered, 

Everything is gathered. 

They are gathered in the natural Great Perfection. 


This ie the very nucleus of all 


In which there is nothing that is not gathered. 


The rifth, (teaching that this text itself is the general 
Commentary on all the sQtras and tantras, comments on Ch. 3, 19): 
This natural Secret Nucleus (rang-bzhin ggang-ba'i anving-po “di) 
itself, the abiding nature of all things, is the emanational 
basis and therefore indeed the source (‘byung-gnas) of all (kun) 
the three pitakas (ade-anod) and (dang) of all (kun-gyvi) the s1x 


Classes of tantras (reyvud). Because it is a gathering of the 
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meaningful nucleus, it abides as the ground that is definitively 
eatabdlished (gtan-l1a8 Dgse&-par "bebs) and as the object to be 680d 
established. This (text) itself is in fact the establishment of 
everything. It says in the All-Accomplishing King (T. 828): 

The nature of all the pitakas and ail the tantras 

Is gathered in this errs 


It is the general commentary 


On all the sfitras and tantras. 


The sixth, (teaching that 411 things apart from their mere names, 
words and labels, are non-existent in the abiding nature, 
comments on Ch. 3, 20): 

All the teachings in which these five vehicles are established 
and the phenomena (chos-rnans ) subsumed in apparitional existen- 
ce, gams&ra and nirv&na, which are the object to be established 


are actually non-existent. Thug, they are merely names which have 


been ePpplied ‘ming-du btags-ba isan). There is a stra which 
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Bays: 
Subhuti, all things are mere symbols, mere labels. They are 


not absolute, according to the essential nature. 


Who then applies these labels? The teachers (gaton-pas) cf the 


gcdse and human beings, i.e, the buddhas, invent them, corres- 
Ponding (mthun-phyvegs-au) provisionally to the meaning (don-dang) 


Of relative truth with its mere unimpeded appearances. They apply 


names and words (ming-dang tahig-tu btags) such as samsara, 
nirvana, components, sensory bases and activity fields, and then 


give teaching (-nas batan). Their purpose is that the real 
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abiding nature should be intellectuaily understood. In tnis way, 


namee ard words are applied, but at the very time at which they 
are taught (ston-pa'i), the names and words (ming-tehig-la) are 


without substantiality (dnzos-po med). 


One should know that although 411 things are given names and 
words by the intellect, they are themselves indivisible from 
space and therefore naturally non-existent as names and concepte. 
The SOtra of the King af Contemplation (T. 127) accordingly eee: 

Just as when children are borr to some people 

They are given different names, 

But if one were to search for these (names) 

Inside, outeide, or everywhere, 

They do not exist, 


All things should be similarly known. 


Sc (-ces) they meaningfully said (briod-doe) that all doctrines 


and phenomena are inexpressible. 


441i A Synopsis of Samsi’ra and Nirvéna which are Seif-Manifesta- 


tions of Mina and Pristine Cognition (167.1-169.4): 


The third part (of this exegesis, gee p. 493) is a synopsis of 
Bams&ra and nirvana as self-manifestations of mind and pristine 


cognition. It includea a description of the cause of this self- 


Manifestation and the actual way in which it occurs. 
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The former (comments on Ch. 3, 21): 

Once the nature of all doctrines haa been described, then (de- 
pas) there emerged this (di) secret description (gsang-ba-nyvid) 
of these (de-dag-nyid-kyvi) mandalas (dkvil-'khor) of the tath&- 
gata (de-bzhin gSehega-ps). uate skillful means ard discrimina- 
tive awareness are non-dual (gnvis-su med-pa'’i), revealing the 
self-manifest nature of mind and pristine cognition. It came 
forth (phyvung-ngo) as follows from the indestructible (rdo-rie- 


las) buddha-body, speech, mind, attributes and activities (sku- 


dang g¢8ung-dang thugs yvon-tan 'phrin-las). 


The latter (the actual revelation) has two sections: It reveals 
the bewildering appearancee of sentient beings to be the selfr- 
manifest nature of the mind; and it reveals the appearances of 
the buddhafields to be the self-manifest nature of prigtine 
cognition. 

The first (comments on Ch. 3, 22): 

C! (g-he) is exclaimed to indicate astonishment at the Scie 
manifesting nature of everything. The five components and all the 
retributions (pnyves-dmigs) caused by them, which are, or have 
become, the basis (rtga'i) of the three realms of existence 
(grid) and the diverse bewildering appearances within the 


situations of sams&ra, have emanated from (las-'phros) egotis-— 


tical and possessive thoughts (bdag-tu rtog). With respect to the 
different perceptions of the #ix classes (rgyvud-druge) of living 
beings such as the gods: during bewilderment in sams4ra, there 


occur pirth (skye), death resulting from the cessation (‘zazs) of 


the life-force, diverse and distinct bodies (lus-dang), diverse 
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raptures (longa-spyod-dang) such ag (the taste of) nectar and 
gugar-cane, diverse appearances of different lands such as the 
abodes (gnas-dang) of the gods, the cycle of bewilderment which 
je the suffering (edug-bengel "khnrul-'khor) of change and decay 
at death, anad so forth. The words and so forth (la-soge-pa) here 
inciude within them the perceptions of happiness and neutrality 
which appear to diverse flesh-coloured beings. All these are 
nothing at all (ci-vang med) iike distinct external cbjects, 
other than (las gzhan-du) the nature (nwid) of erroneous thought 
(log-rtog), created by the ignorance of these living beings ana 
their propensities, which are dream-like self-manifestatione of 
the bewildered mind. Accordingly it also says in the Sitra Which 
Establishes Recollection (T. 287): 

The diverse bodies, raptures, and perceptions 

of happiness and suffering 

Are emanated by mind and made by mind. 

They are not extraneous at all, apart from mind, 


Just as, for example, are dreams. 


The second (revealing the gself-manifest nature of pristine 
cognition, comments on Ch. 3, 23): 

The buddha-mind (thugs) is the naturally present pristine 
Cognition, which possesses the emptiness (ateng-pa-nyid) endowed 
with all supreme forms of sect and which is the nature of 
the primordial puddhahood of sams&ra and wnirvéna, primordial 
knowledge (yve-mkhbyven) and inasecadal intrinsic cverenees (rang— 
rig). It overpowers (dbang-bsegyur) (erroneous thought) through 


recollection (dran) of its pristine cognition, without (med-rar) 


540 


the duality of external objects or extraneous objective reference 
(dmiega-bya) to the phenomena which appear before it, and the 
internal mind or self of subjective reference (dmigs-byed). 
Because this overpowering reality is superior to others, it is 
devoid of individual characteristics and is present in none (med- 


de) other (gzhan-na) direction than (las) the self-manifest 


nature of the pristine cognition of buddhahccod. It, in fact, 
includes the wondrous (ngo-mtshar) and marvellous three bud¢ha- 


bodies (sku). their speech (gsgung) of great pristine cognition 


which appears as the vehicles, the buddna-mind with its two Kinds 
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of knowledge, the immeasurable eulightened attributes (yon-— 
tan). the spontaneously accomplished enlightened activity. and 
the inconceivable buddhafields (zhing-khamsa ). This pristine 


cognition is itself accordingly (nyvid de-ltar vin) an inconceiv-— 
able eppearance of buddha-vody, fields, activities, and go forth. 
As is said in the Marvellous King (NGB. Vol. 2): 

Priatine cognition itself appears 

As the buddha-bodieg, pristine cognition, buddhafields. 

Attributes and activities of priatine cognition, 

AB many as they are. 


It is not extraneous Dut spontaneously present. 


All things are tnerefrore not extraneous, apart from being arrayed 
in this great self-manifesting nature. Such (zbes) were the words 
(tehige) of the secret (gsang-ba'i) tantra of natural indestruct- 


ible reality (rdo-rie) which emerged (tu'o). 
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141i Synoparais of the Chapter (169.4-170.1) 


The third part (see >. 492) i8 a synopsis or conclusion of this 
chapter (which comments on Ch. 3, 24): 

Through these words (zhes briod-pags). the central deity, the 
original tathMgata himself (de-pzhin gahega-pa nyid-kyis). knew 
that (pkbyen-to) the teachings given in many vehicles by count- 
less emanations of the six sages (thub-ps drus-gi aAprul-ca 
erenzea-med-pa). who appear or emanate from this great 
spirituality, and the teachings spoken by all the tathégatas 
(dang de-bzhin gssghegea-pa thams-cad-kyvis geung-ba) of the self- 
manifesting array. are also (vang) gathered in these (de-dag-du 
"Qug-par) verses, which reveal the inexpresaible nature, the 


self-manifestation of mind and pristine cognition. 


This completes (-'o) the exegesis of the third chapter (lm'u ates 
geum-pa) from (las) the natural Secret Nucleus (gsang-ba’i 
anving-po) Definitive With Respect To The (ngag-pa) inexpressible 
Real (de-kbo-na-nvid)., which establishes (gtan-la phab-2a) ail 
Gharmas (chosa thama-cad) of samafra and nirvana to appear, but to 


be the originally pure reality, essentially without independent 


existence. 
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The second section 


indicating 


deities emanate from that (natural mancala 


331) has two parts: a teaching on the 


mandala of peaceful deities (Chs. 4-14), 


mandala in 


The former has three aspects, namely: 


of the 


teaching on the creation and perfection stages of the path 


11-13): and 


pristine cognition (Ch. 14). 


(of the actual exegesis 


now the mandalas of both the peaceful 


which the wrathful deities emerge (Cha. 


ground and the granting of empowerment 


of this tantra). 


and wrathnful 


of the ground-- see p. 


spontaneously present 
and an exegesis of the 


15-21). 


the creation of the mandala 


(Crea. &-10); a 


(Chs. 


@ eulogy to the reaultant nature of buddha-body and 


The first of these aspects includes both a general teaching on 
the nature of the three mandalas (of speech. body. and mind; Chs. 
&-9) and a particular execdaxe of the skillful means through 
which empowerment is granted (Ch. 195). 

The former (concerning the three mandalas) is threefold: it 
reveals the mandala of tha aycua-maeec ce syllables which is the 


Causal basis (Chs. 4-5), 


which amerges therefrom (Cha. 6-8). and it 


images which are the radiance thereof (Ch. 


The first of these sections also comprises 


of the cloud-mass of syllables (Ch. 4) 


attainment which accords with it (Ch. 5). 
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it reveals the mandala of contemplation 


reveals the mandala of 


9). 


both the mandala-array 


and the sequence of 


Chapter Four 
Cyclical Array of the Gariand of Syllables 
Root-text: 


Then all the tath&gates became of a single intention, and, in the 
expanse of indestructible reaiity which is a mode of great same- 
nessa, without straying from the contemplation that all things are 
primordial buddhahood, the so-cailed “cyclical garland of 
syllables", through which all things abide simply as nominal 
B8yllabies. emerged from the indestructible buddha-body, Speech 
and mind. {1} 

AH The steadfast white syllable A 

iniana ven tiny syllabiegs A 

Which radiate and fill the ten directions. 

It (re-)absorba them, and yet remains constant, 

Without increase or decrease. 

From it, the nominal clusters (of consonants) 

All then radiate and blaze forth. 


They are emanated and reabsorbed in the same way. {2) 


Tnis is the causal basis of pristine cognition 
Through which the accomplishments 


Of indestructible reality firmly emerge. (3) 


A KA KHA GA GHA WA 
CA CHA JA JHA RA 


TA THA DA OHA WA 
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TA THA DA DHA NA 
‘PA PHA BA BHA MA 
YA VA RA LA 


SA SA SA HA KSA 


By the emergence of these (syllarles), the infinite ten 
a@irections of the six world-asystems vibrated in six ways, further 
vibrated, and abdsolutely vibrated, whereafter all things became 


mere nominal characteristics. Ho! (5) 


Then all the tath&@gatas uttered this meaningful expression. [6] 
The syllable A does not objectively refer 
To emptiness, non-emptiness, or even to their middle ground. 
According to all huddhas, all things are merely names, 


Abiding in the garland of syllables itsgel?. {7] 


The syllable A itself, which diversely appeare, 
Subsum@s ell things in forty-two 
Consonantal & vocalic syllables, beginning with KA-- 


The manifestly perfect king itself is ascertained. (8) 


Astonishing. wondrous and amazing 
Is the great miraculous ability, 

Or the forty-five syllables 

In which all names and words 

Are apprehended, without exception, 


They propound and reveal great diverse meanings. (9) 
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Without substantiality, the nature of the syllables, the mind, 

Ie selflessness, free from extremes and without objective 
referent. 

Yet through a diversity of shapes, colours and names 


It emanates and reveels its display in all ways. {10) 


Emerging in the tan directions and four times, 
The body, speech and mind of the Being of Pristine Cognition, 
Which comprise forty-five mandalas, 


Are perfected in the syllables from the initial one to KSA. (11) 


The nature of mind is the syllabie. 


The Byllable is without subdstantiai existence. (12) 


Thie nature without objective referent, diverse, 
Comprises the great wheels of budéha-body, speech and mind. 
Body. speech and mind summon forth this great miracle 


Which igs wondrous and amazing. {13] 


Written in the expanse by the expanse, 


The so-called syllables are thus described: {14) 


The initial punctuation mark is the unerring path. 

The final punctuation dots are discriminative awareness 
Through which names are applied. 

The punctuation stroke is great skillful means 


Which demarcates phrases. {15) 


The syllable A is the uncreated real nature. (36) 
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THA is the indestructible reality of magical emanation. 
TA ja the apparitional magical emanation. 

DA ie the wish-fulfilling magical emanation. 

DHA is the pure magical emanation. 


NA ig the absolute magical emanation. (17) 


THA is the manifestly perfect net. 
TA is the secure net. 

DA ia the illuminating net. 

DHA ia the embracing net. 


NA i# the absolute net. (18) 


KA ia the supreme buddna-mind of buddha-eye. 

KHA is the supreme buddna-mind of buddha-ear. 

GA is the supreme tuddha-mind of buddha-nose. 
GHA is the supreme buddna-mind of buddha-tongue. 


NA is the buddna-mind, yet also the destroyer. (19) 


CA is the supreme buddnha-body of buddha-eye. 

CHA ig the supreme buddhna-body of bpuddnha-ear. 

J) ig the supreme buddna-body of buddha-ncse. 
JHA is the supreme buddna-body of buddha-tongue. 


RA is the buddna-body, yet alao the destroyer. (20) 


PA is the supreme buddna-speech of buddha-eye. 

PHA is the supreme buddha-speech cof buddha-ear. 

BA is the supreme buddna-speech of buddha-nose. 
BHA is the supreme buddha-speech of buddha-tongue. 


MA is the buddna-sepeech, yet also the destroyer. (22) 
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YA.is pure with respect to creation. 

VA is pure with respect to abiding. 

RA is pure with respect to destruction. 

LA is pure with respect to emptiness. 

SA ia pure with respect to eternalism. 

SA is the absence of nihilism. 

SA is free from extremes and without self. 


HA is itsel? without sign. {22] 


KSA is the apirituality of pristine cognition, the 
buddha-mind. 

I is for the goda, numerous as atomic particles. 

I is for the antigcds, numerous as atomic particles. 

U is for the human bpeings, numerous as atomic particies. 

0 is for the animals, numerous as atomic particles. 

E is for the tormented spirits, numerous as atomic particlee. 


AI is for the denizens of nell, numerous as atomic particles. 


O is the destroyer of all. 


AU is the destructor of all. (2a) 


This great cyclical mass of syllables 


Subsumes the garlands of body, speech and mind. 
--So they said. Aho! (25) 


Then this secret description of these very mandalas, where the 
assembled host of tatha&gatas and their queens are without 
duality, emerged from the indestructible body, speech, mind, 


attributes, and activities. (25) 
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(23) 


Aho! This wheel is a joyous cloud cf 

Skillful means and discriminative awareness. 

It is the causal basis of the provision of enlightened mind. 

Its resuit is the maturation and accomplishment of the conquerors. 
These wondrous forty-two consonantal syllables, 

Not compounded by nature, 

Are the compounded indestructible reality 

Which discloses the mandalas. 

Their commitment to ae ae ia not transgressed-- 


Dependent are the; on the great force 


Of their accumulated causes and conditions. 


Aho! Such are the words of secret indestructible reality which 
emerged. [27] 

At these words, all the tathd&gatas were transformed into the 
wheel of Syllables. This completes the fourth chapter from the 
Secret Nucleus Definitive With Resrect To The Real, entitled the 


Cyclical Array of the Garland of Syllables. (28) 
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Commentary (170.1-207.2): 


The mandala-array of the cloud-mass of syllables includes both 


an overview and interlinear commentary. 


Overview (170.5-176.2) 


This comprises a general teaching and a particular exegesis. The 
former (170.6-172.2) has three sspects: @verbal definition of 
the term "syllable"; its characteric nature: and its classifica-— 
tions. 

4. The term "syllable" (Tib. yvi-ge) is derived from (the 
Sanskrit) aksara-- a Bbignifying negation and Ksaraé signifying 
change. Thus. a "syllable" is the unchanging eenchce: which can 
support the clear revelation of meaning. 

How, in this context sound is held to comprise both syllables and 
their subsequent representations. The syllables are the 
attributes of sound in general, which manifest in all their modes 
to any epeaker or listener. The subsequent representations are 
held to be the forma in which these (sounds) are written down. 
This is because, when these are read aloud, the syllables with 


all their modes of sound and meaning are visualised and become 


manifest. 


ii. Tne characteristic nature (of syllabies) is that they are 
compounded of non-relational conditions and arise as general 


modes of sound and meaning (which are apprehended) by individual 
1 
beings. 
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iii. Asp for their classification, they comprise sixteen vowels 
and thirty-Y’our consonants, which are either short, long or 
dipthong in quantity. The short category includes those verbally 
quantified in @ single syllable such as KA. The long category 
includes those quantified in two (syllables) such as KA. The 
oweneie include those quantified in three syllables. i.e. the 
heavy sounds such as AI and Al. Moreover. Byllables are also 
classified into three types or genders-- masculine, feminine arid 
3 

neuter. 
From where, one may ask, do these syllables emerge? Tney emerge 
from the lips, the tongue, the palate, and from within-- exemp- 
lified (respectively) by PA. CA. YA, and A. Concerning the causal 
basis for their emergence, it says in the Sword at the Gateway to 
Language (T. 4295): 

The conditions of speech are universally created 

By ita places of articulation and action, 


By conceptual thought, vital energy and their coemergence, 


And by vowels. consonants, and their (symbolic) manifestation. 


According to this text, the syllables emerge through these seven 
Causal bases. Explaining each of these individually it continues: 
The places of articulation are the basic cause, 
Action is the cause for emission (of sound). 


Similarly, conceptual thought is the cause which stimulates (sound) 


Vital energy is the cause which gives motility to the action, 
In the manner of wind which activates trees. 


4 
Breath is the coemergence of these, 
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Which resembles (the coemergence of) life and youth. 
Vowels and consonants are the causes 

Of the all-pervasive motion (of sound), 

And their (symbolic) manifestation or representation 
Ie said to be the cause through which 


Those of equal fortune (perceive them). 


The latter isa the particular exegesis (172.2-176.2) which has 
three parts: the essence of the syllables; their classification: 
and their purpose. 

4, The essence ig that mind-as-such, the originally pure nature. 
appears in the form of syllables which suprort the inexhaustible 
wheels of adornmerit, i.e. the buddha-body, speech and mind. As 
to the locations in which it abides: These syllables are present 
Gistinctly and dependent on the seminai points within the energy 


channels in the four centres of individual buddhaa and Bentient 


5 
veings. When the colours and attributes (of these syllables) are 
radiant, the consciousness of living beings is clear and their 
Bense faculties are keen and most illustrious. Conversely, those 


in whom the forms of the syllables are not radiant are deluded 
and defective. Through meditation on (the syllables) in the 
heart-centre and so forth, the colours and attributes of these 


SYllables increase, and indeed cause accomplishment to emerge. 


ii. When Classified, they comprise the syliables of the energy 
channels present within the body. the syllables of the deities in 
their palaces, the syllables which are miraculous emanations, and 


the syllables of sound which are illustrative. 
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Concerning the firet of these: there are according to the 


different classee of tantra many ways in which the syllables are 


said to abide within the centres of the energy channels. In this 
context (of the Secret Nucleus) the syllablea are said to number 
one hundred and three: In the crown, thrcat and heart centres 


respectively there are the three syllables OM. AH, and HOM. These 
are then combined with the syllables of the body, speech ana mind 
ov the Hundred Enlightened Femilies, namely, the syllables of the 
Forty-two Peaceful Deities in the heart-centre, and the syllables 
of the Fifty-eight Blood-drinkers in the crown centre. Pro- 
visitonally the six impure seed-syllables of the six classes of 
living beings are revealed as the ground to be purified, and the 
Syllables of those deities are explained to be the inherently 
pure skillfui means. The syllables of the six classes of living 
beings are respectively A in the crown-centre between the eye- 
brows, TR in the throat centre, NR in the heart centre, SU in the 
navel eanece: PRE in the pesherl wenene: and RU in each of the 
soles of the feet. It i8 explained that the deeds and pro- 
Pensities which differently give rise to the six classes of 
living beings do so dependent on these (syllables). Thus thoge 
Bix, which are the ground to be purified, and the one hundred and 
6 

three syllables which purify them are present in the body. 

The syllables of the deities in their palaces are visually 
Created, during meditation on the deity, in the different 
locations of the mandala. The syllables of emanation are the 


Cloud-mass of syllables which comes forth from the body, apeech 
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and mind of the buddha-body of perfect rapture and acts on behal? 
cf living beings by a diffusion of many emanations. Finally, the 
syllables of sound are the different sounds which are expressed 


during the recitation of mantras. 


iii. The purpose (of these types of syllable) is to accompliah 
their respective goals: The syllables of the energy channels 
gupport the buddha-body and pristine cognition, without = con- 
junction or disjunction. The syllables of the deity are the 
ground for the emanation of different deities, who accomplish the 
purpose of the pure creation and perfection stages. The syllables 
of emanation act on behalf of immeasurable sentient beings; and 
the syliables of sound are the causal dasis for the accomplish- 


ment of the secret mantras. 


How, among these syllables, it is from within the syllable A that 
the others are emanated. It says in the SOtra of All Gathering 
Awareness (T. 831): 

A emerges from the expanse. 

From the syllable A 


The mags of syllables emenates, none excepted. 


In this (Secret Nucleus), the consonants are completly present, 
whereas the vowels are incomplete-- subsumed and applied corres- 
ponding to the number of the deities. The long (medial) syllable 
A is subsumed in the punctuation stroke or dandg (shad). The 
final AH or yisarga is subsumed in the Ssnesiatton dots (tgaheg). 
The cic niki & and the nasalised AM or anusyvfra are combined 


in the syllable Q. and then A and Q are both subsumed in the 
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syllable OM. The four neuter syllables R, R. L, {f are subsumed in 
the Son@onants RA and LA cgepnctively- In “this way, (the 
syllables are reduced to) forty-two. The initial syllable A is 
the emanational basis for the remainder of the Syllables, but 


when described in the context of Byllabic conjunction, it is 


combined with Q and then included in the syllable Om (or AIM). 


If one were to ask from which places of articulation (in the 
deity) these garlands of ayllablea have emerged, the Precious 
Tantra of Ali Gathering (Awareness, T. &31) saya: 

The five syllables beginning with KA 

Are the natural expression of hig guttural speech. 

The second set of five beginning with CA 

Are the natural expression of his tongue, 

Which is shaped like a half-moon. 

The third set of five beginning with TA 

Are the natural expression of the tip of his tcngue. 

The fourth set beginning with EBA 

Ie explained to emerge from his lips. 

The seed-syllable YA. which abides in sameéra, 

Is derived from the eyebrows of this erent being. 

The seed-syllable YA. which dispels delusion, 

Is derived from the sides of this great being. 

The seed-syllable BA. which burns desire, 

Is derived from.the hips of thie great being. 

The syllable LA. which subddues thought, 


Is derived from the shoulders of this great being. 


The syllable SA, which purifies signs. 


Ia derived from the heart-orb 

Which spins within his buddha-mind. 

The syllable SA, which reveals miraculous display, 

Is derived ree the light-rays of his wheel-marked hands. 
The syllable SA, which is the source of desire, 

Is derived from the cubit-sized navel of his buddha-body. 
The seed-esyllable HA. which burns obscuration, 

Is derived from the light-rays of his wheel-marked feet. 
The syllable KSA, which is the source of miraculous display. 
Ie derived from the nature of his secret centre. 

The two syllables I and I are the natural expressions 
Derived from the two eyes of this great teing. 

The two syllables UY and QZ are natural expressions 
Derived from the two ears of this great being. 

The two syllables E and Al are natural expressions 
Derived from the two feet of this great being; 

And the syllabie of the conquerors, AUM, 


Arises from the crown of this great being. 


These Syllables emanate as a cloud-mass of syllables from the 
buddha-body, and they are the seeds from which the mandala is 


Visually created. They naturally abide within the energy channels 


of sentient beings. 
Now, Rong-zom Pandita' has said that (the syllables number) forty- 
five because, in addition to those forty-two, he separately 


counts three of the syllables which are present within (the 


forty-two), namely: the medial JI, which is shaped like an 
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elephant's trunk: the long A, which is shaped lixe an arrow; and 
the einai punctuation dote or AH visarga, which are shaped like 
the eyes of dancdcace There ee also some who claim that (there 
are forty-five) syllables when those of buddha-body, speech and 
mind are er a In terms of the syllables themselves, the 
former position is correct, while the latter is indeed heid to be 
correct with reference to the deities. However, in this context 
(of the Secret Nucleus), these (additional three syllables) are 
recognised respectively as: the initial punctuation mark (mo), 
which introduces the syllables and is shaped like an elephant's 
trunk: the final punctuation dots (tahez), shaped like the eyes 


of awrathful deity; and the punctuation stroke (ghad). which is 


shaped like an arrow. This concludes the overview. 


Interlinear Commentary (176.2-207.2) 


The interlinear commentary (on Ch. 4) has three parts: the 
background motivation; the exegesis of the meaning of its words. 


and a synopsis of the chapter. 


The first (comments on Ch. 4&4, 1): 

Once spirituality had been emanated from the disposition of the 
spontaneously present ground and the establishment of all things 
had been revealed, then (de-nas) all the tath&gatas (de-bzhin 
Zghe¢e-pa thamsa-cad) of the ten directions and four times became 
of a single intention (dgeonga-pe gscig-tu gyur-nas) with regard to 
the meaning of primordial buddhahood, in whose nature there is a 
magical display of syllables. And, in the expanse of indestruc- 


tible reality which is (rdo-rie'i dbvines-su) the nature cf great 
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buddha-body, speech, mind. attributes, and activities, or a mode 
of great sameness (movam-ps chen-po'i tahul) where all things are 
indivisible, the so-called (zhes-bya-ba 'di) natural “cyclical 
garland of syllables" (vi-ge ‘phrenz-ba'i ‘khor-lo) through which 
all things (chos thama-cad) originally abide (gnas-pa'i) simply 
as nominal syllables (ming-tsam-du) without actually existing, 
emerged from the indestructible buddha-body, speech anda sina 
(Sku-dang geung-Gane thuge rdo-rie-las phyung-uge) of the tatha- 
gata himsel?. This occured in order to reveal the meaning of the 
sameness and Great Perfection of reality, without (mi) straying 
(gYo-bar) from the contemplation (ting-nge-'dzin-las) thet all 
things (chos thama-cad) of phenomenal existence, wsams&ra and 


nirvana, sre primordial buddhahecd (ye-nes sanga-revas-pa'i) in 


the esgence of the syllables. 


Exegesis of the Meaning of Its Words (176.6-206.2): 

The second part, the exegesis of the meaning of its worde has 
three sections, namely: @ general teaching on the nature of the 
wheel of syllables; a detailed and distinct exegesis of them in 
conjunction with their respective deities; and a summary of 


these two sections. 


The first, the general teaching on the nature of the wheel of 
Syllables (177.1-189:1) is threefold: the meditation on the 
Syllables: the emanation of the cloud-mags of Syllables; & an 


exegesis of the nature of the Syllables. 
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The Meditation On The Syllables (177.2-179.5) 


This includes both the actual meditation and a teaching on ita 


beneficial attributes. The former has three parts, namely the 
meditation of the creation etage, the meditation of the 
perfection stage, ana the meditation of the rites and feast— 


offerings which are applied in this context. 


1. The first of these (comments on Ch. 4, 2): 

From the disposition cf one who has gone for refuge, cultivated 
the enlightened mind. and reflected on emptiness, the syllable AH 
(A) emerges steacfast (rad-tu brtan) and unwavering on a ites 
‘nd moon cushion. In this natural expression, the immaculate 
white syllable A (A dkar-poe) ie clear and resplendent. It 
amanates (-las gprea) countless tiny syllables A (ghin-tu phra- 
ba'i A-rnamsa). white in colour and the size of a hundreth part of 
a mustard seed, which radiate (gasl-¢vur-nag) the form of the 
SYllable A throughout phenomenal existence with their light-raye, 
and completely ¢111 (gang-bar) ail world-systemsa of the ten 
Girections (phyogs-bou). It (re-)absorbs (bedug) sil of them, 
Causing them to vanisn in the original syllable A itself; and yet 
(Kwang), this syllable A itself is inatantly equipoised in a 
disposition that remains constant (brtan), without (med-par) 
increase ('phel) or decrease (‘grib) in relation to the past. 
From that (de-las) Sdieitied Syllable A, the thirty-four nominal 
Clusters or consonants (minge--tahogesg) beginning with KA, and the 
vowels or vocalic syllables all then (kun) radiate (ggal) in 


their syllabic forms, (illuminating) all the sentient beings with 


light which diffuses in the ten directions; and they blaze forth 
(*bar) in a single masa of light-rays. Thereafter, they are re- 
absorbed and vanish into the syllable A; and then, issuing forth 
again, thay are emanated (goraq) and reabsorbed (=zhing badu- 
ba'ang) aa before, in the same way (de-bzhin-no). Then, once 
again on gun and moon cushions at the centre of a@ ictus flower, 
the seed-syliables from A to KSA are sequentially arrayed anda 
visually created aa the seitien: This isa the cloud-mass of 


9 
syllables which forms the causal hasis of the creation stage. 


ii. The second, (meditation on the perfection stage, comments on 
same verses asp follows: 

The deity is radiantly visualised, and, on a lotus and moon- 
cuBhion in its heart-centre, there is the steadfaat white 
Syllable A. It emanates countless ayllables A which #111 all 
world-syatems of the ten directions. After transforming ali 
sentient beings into the form of the syllables, the syllable A of 
the heart-centre reabsorbs then, causing them to vanish into 
itself, while it ryremaina equipcised in a disposition without 
increase or decrease. Prom that A, the surrounding syllables and 
nominal clusters or consonants are then emanated and reabsorbed 
in the same way, Bo that one becomes equipocised in the 
disposition of reality, where samséra and nirvéna are without 


Guality, without increase or decrease. This is the cloud-mass of 
10 
Syllables according to the perfection stage. 
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4ii. The third, (meditation on the rites and feast-offerings 


which are applied in this context, comments on the same verges as 


follows): 

During the rites of pacification, enrichment, subjugation and 
wrath, the syllable A and the nominal clusters or consonants 
emanate (respectively) in the colours white, yellow, red and 
dark-blue. Disease and elemental apirits are pacified. The 11ife- 
8pan and merit are enriched. Objects of attainment are summoned 
and subjugated. Venomous aspirits are eradicated. Then (the 


Syllables) are finally equipoised in a disposition without 
increase or decrease, as is (explained) in detail in Chapter 
Five. That is the cloud-mass of syllables through which the rites 
and feast-offerings are eewiesan 

The latter section (of the meditation on the syllables discloses 
the beneficial attributes of this (meditation). It comments) on 
Ch. &, 3): 

This (!'di) mode of meditation ig the causal pasis of pristine 
cognition (ye-ahes rgyu-yin-no). through which the nature of all 
the desired excellent accomplishments (dngos-grub) of Samanta- 
bhadra, the indestructible reality (rde-rie) of the body. speech, 
mind, attributes and activities of ail the buddhnas, firmly 
energe (prtan-'byung).— So it is that all excellent accomplish- 


ments, supreme and common, are attained. 
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There are some who teach that, from (the time when) the syllable 
A becomes steadfast and as iong as it remains constant without 
increase or decrease, there is but a single syllable, and who 
teach that that multitude (cf syllables) is formed by the nominal 
clusters or consonants and so forth, which derive from it. In 
this way, they hold (the syllables) to be auspicious marks where- 
by the buddha-body of reality and the buddha-body of form ave 
respectively made into the path. This however ia but a part of 
the correct view because the cloud-mass of syllables has to be 


i2 
explained as the ground of everything. 


Emanation of the Cloud-Maga of Syllables 179.5-182.3: 
Secondly (see p. 558), the emanation of the cloud-mags of 
syllables includes both the emanation of the syllables and the 


wondrous extraordinary omens which appear. 


i. The former (comments on Ch. 4&4, &): 


A (A ) isa the source of the syllabies and their emanational 


basis. Therefore, it comes forth as a natural expression which 

emerges from within (the buddha-body). Just as all elemental 
13 

forms arise as attributes of the great elements, all syilables 


indeed arise as attributes of the syllable A. Thus, the ground of 


speech is the syllable A. 


However, through the conditions of speech, the syllable A is also 
@nunciated as three basic (syllables). These include I, which is 
formed by the upward contraction of the syllable A, and U., which 


14 
is formed by ita downward contraction. Thence, E ia formed by 
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the phonetic conjunction of A and I, and 0 is formed pby the 


phonetic conjunction of A and U. The syllable R is formed py 


retroflexion (of A), and the syllable L is formed by lateral 
15 , 

action. Each of these vowels is classified into long and ehort 

forms, so that there are fourteen vocalic Syllables; or sixteen 


with the addition of the nasalised AM or anusyfra and the 


aspirated AH or vigarga. 

Now, (the velar consonants) emerge from the vase of the buddha- 
throat: From the contact of this same syllable A with the throat 
(a8 a hard unaspirate), KA (KA) i8 formed. When that is slightly 
lower pitched (zbum ) and ceretral contact is made (as a4 hard 
aspirate), KHA (KHA) if formed. When slightly lower pitched than 
that (af a voiced unaspirate), GA (GA) is formed. When that makes 
contact with the chest (a6 a voiced aspirate), GHA (GHA) is 


formed; and when nasal contact is made, NA (NA) i8 formed. 


One should know that the other (classes of consonants) are also 
calculated in this sequence. The (palatal) syllables CA (CA). CHA 
(CHA). JA (JA), JHA (JHA), and MA (BA) emerge from the buddna- 
tongue through the contact of this syllable A with the hard 
Palate and the blade of the Sones The (retroflex) syllables 
TA (TA), ‘THA (THA). DA (DA), DEA (DHA). and WA (NA) emerge from 
the tip of “the buddnent neve pecause they “ase cerebral 
(mirdhfnya) sounds derived from the contact of the syllable A 
With the edge of the palate close to the tip of the eanehes The 
(dental) syllables TA (TA). THA (THA), DA (DA), DHA (BHA), and WA 


(M4) emerge from the tip of the buddha-tongue and the  pbuddha- 


teeth because they derive from the contact of the syllable A with 
the tip of the tongue and the teeth. And, the (labial) syllables 
PA (PA). PHA (PHA). SBA (BA). BHA (BHA). and MA (MA) emerge from 
the buddha-lipes because they derive from the contact of the 
Syllable A with the lips. The particular (alterations of pitch) 
within these classes are similar to those (of the veiarg), 
beginning with KA. 

As to the remeining nine (consonants): (The semi-vowel) YA (YA) 
and (the sibilant) SA (SA) are classified as palatals according 
to their piace of articulation. (The semi-vowel) VA (YA) is 
classified as labial. (The semi-vowel) RA (RA) and (the sibilant) 
SA (SA) are classified as cerebral (or retrofiex). (The semi- 
week) LA (LA) and (the sibilant) SA (SA) are classified as 
dentals. The syllable HA (HA) is classified as velar; and the 
SYllable KSA (KSA) is included within the velara and the cereb- 
rals. MitRGOEH thes emerge (phonetically) from these (places of 
articulation), with reference tc tneir emanationai modes on 
behalf of those to be trained, YA emerges from the buddha-eye- 
brows, VA from the buddha-sides, RA from th# buddha-hips, LA from 


the buddha-shoulders, SA from the pnuddha-heart, SA from the 


wheel-marked buddha-hands, SA from the buddha-navel,. HA from the 


wheel-marked buddha-feet, and KSA from the secret centre. In all 
these syllables the sound of A is pervasive, just as the 
melodious sound of a lute pervades all the tones of a lute-- high 


& low, strong & weak. 
Furthermore, the syllables I (1) and I (J) emerge from the two 
buddha-eyes, U (U) and 0 (0) from the two buddha-ears, £ (E) and 


AI (AL) from the two buddha-nostrils, and AUM, i.e. O (@) and AU 
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(AU) from the crown of the buddha-head. 


4i. Tne latter, concerning the wondrous extraordinary omens which 
appear, (comments on Ch. 4, 5): 

By the emergence (phyung-bas) of these ('di-dag) syllables from 
the buddha-body, speech and mind, a great apparitional cloud-maas 
of? eyllables vibrated (gYos) slightly throughout all the infinite 
ten directions of the six world-systems (‘djig-rten druge-gi 
phyogs-bcy wmtha‘-yas-pa). This occurs in (ty) six ways (rnam-pe 
Qrug) of traneformation, namely, when the eastern side (cf the 
syliables) is ascendant the western side is low, when the western 
side i8 ascendent the eastern side ig low, when the southern side 
is ascendent tne northern side is low, when the northern side is 
ascendant the southern aide is low, when their extremes are 
ascendent their centre is low, and when the centre is ascendent 
the extremes are low. 

Thereby, all appearances were purified in the nature of a 
reflected image. Then they further vibrated (rab-tu gYosg) with 
moderate strength, so that all emptiness became radiant asthe 
nature of pristine cognition: and then they absolutely vibrated 
(Kun-tu gYos) in a most intense manner, whereafter (nas) all 
things (chom thama-cad) of samsara and nirvana became mere 
Aominal characteristics (ming-gi at eshan-nyvida ieis au gEyYur-ta) in 
the disposition of the non-dual natural Great Perfection, without 
existing independently in any respect. Because the tath&agata 
himsels Supremely rejoiced in these (signs), the exclamation Ho! 
(Ho) was uttered to indicate the establishing of (a11 things) in 


the disposition of sameness. 


565 


Exegesis of the Nature of the Syllables (182.3-189.1): 

Thirdly (see p. 558), there is the enunciation of the nature of 
the syllables. It has six sections. namely: a description of the 
causal basis for the enunciation of the syllables; a teaching 
that the wheel of the uncreated syllable is the body of reality 
because all intentions of the buddhas are gathered thereini 4a 
teaching that the manifestly perfect syllables are the body of 
perfect rapture because the forty-two syllables are gathered in 
the nature of that syllable A: a teaching that the syllables are 
themselves the emanational body because they are the source of 
everything. arising as a diverse display: a teaching on the 
perfect nature of the forty-five mandalas because the intention 
of the conquerors is gathered in theme (eyllablea): and an 


exegesis of the sound and meaning of the syllable, through which 


mind-ags-such is without duality of appearance and emptiness. 


1. The first, (the description of the causal basis for the 
enunciation of the syllables, comments on Ch. 4&4, 6): 

Once the cloud-mass of syllablee had emanated, then (de-nas) all 
the teth&dgates (de-bzbin gsahece-pa thame-cad-kyia) uttered this 
BWeaningful expression (ched-du briocd-pa ‘di priod-do) concerning 


the cloud-mass of syllables. 


ii. Tne second (comments on Ch. &, 7): 
The syllable A (A-ni) Goes not exist as an extreme emptiness 
(atene) because, as the source of the syllables, its own 


®Pparitional mode ia not abandoned. Nor does it refer to  non- 
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emptiness (dang mi-stong) because it is without substance or 
sign. Indeed, it does not (vod ma-yvin) objectively refer (dmiggs- 
gu) even to their middle ground (dbu-ma'’ang), which in thia 
context is said to be the non-duality of these two (extremes). 
This is because its perspective transcends both appearance and 
emptiness. So it is that all things are merely names (thams-cad 
ming-tsam), and apart from that, are without the independent 
existence which has been attributed, thought, conceptually elabo- 
rated, and expreased. According to the intention of all § the 
buddhas (sangsa-revas kun), this reality is abiding in (la-gnag) 
the disposition of the garland of syliables itself (yi-ge 
' ~ba-nyid). The abiding nature of this (syllable A) is the 


nature of the spontaneously present buddha-body of reality. 


iii. The third (comments on Ch. 4, 8): 

The syllable A itself (A-nyid), the source of all syllables, haa 
&@ nature which diversely appears (sna-tehose-rar gnang-ba'i) 
threugh conditions in the forms of the syllabies. As previously 
explained, the syilable I emerges through the upward contraction 
of the basic syllable <A, and U emerges from its downward 
Contraction. From these three (basic syllables), E emerges 
through the conjunction of A and I; and o emerges through the 
conjunction of A and U; making five vowels in all. Then there is 
the syllable R whith. emerges through retrofilexion and the 
SY¥llable L which emerges through lateral action, These (seven) 


VOWwels also come to number fourteen through their subdivision 


into skillful means and discriminative awareness (i.e. long and 


short forms). Collectively they are known as A-li (the 
"vowelat!)—- the syllable I clearly indicative of skillful means 
end the syllable A clearly indicative of discriminative aware- 


ness. 


The Syllable A may itself be enunciated dependent on the throat, 
the palate, the tip of the tongue, the teeth, and the iips, 
giving rise respectively to the syllables KA, CA, TA. TA, and PA. 
When these sounds are then hardened (or seoanatean they emerge 
respectively as KHA, CHA, THA, THA, and PHA. When softened (or 
ee a they emerge Hespectiveie as GA, JA, DA, DA, and BA; and 
when these are voiced with scugueetaa they emerge respectively 
as GHA, JHA, DHA, DHA and BHA. Then, when nasalised, they emerge 
respectively ae NA, RA, NA, NA. and MA; making five phenetic 
eategories in all. In caneoumiee with these, YA and SA _ are 
palatal, RA and SA are retroflex, LA and SA are dental, VA ig 
labial, HA is Veter. and KSA is cerebral. 

Through its contact with the throat and so forth, the sound of 
the syllable A subsumes all things (thama-cad bedus) that can be 
expressed in the forty-two (bzhi-bey gnyisa) consonantal & vocalic 
Syllables (agra-yi ming-gis) of the alphabet (A-li kf-li), 
beginning with KA (KA-la-sogs-pa). The uncreated eylliable A is 
the king (rgyval-pe) of primordial manifestly perfect (mngon- 
Pdzoge ) enlightenment, the attainment of buddhahood in the body 
of reality. Thus. just as A is the sttainment of buddhahood, the 
Neture of the forty-two syllables which emanate from the 


Gispogition of A itself ie (de-nyvid) also ascertained (ngea) to 


be the attainment of buddhahood. For, they are a display of that 
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single essence. Actually, the syllable A is the expanse of Saman- 
tabnadr{, and the forty-two syllables are tne forty-two buddhas 
who emanate from the disposition of that (expanse). It is in 
accordance with the latter that the syllables are revealed to be 


the buddna-body of perfect rapture. 


iv. The fourth comprises both a teaching on the syllables as the 
source of words. and a teaching on the arising of the diverse 
display of the syllables. 

The former (comments on Ch. 4, 9): 

The cyclical cloud-mase of syllables is astonishing (e-ma-ho) 
because it abides as the essence, the buddha-body of reality. It 
is wondrous (ngo-mtghar) because it appears as the natural 
buddha-body of perfect rapture; and it is amazing (va-mtsahan) 
because it arises as the spirituality of the emanational body. 
Thia is che great miraculous ability (gyi 'phrul-chen) or 
inconceivable nature comprising the cluatera of the forty-five 
Syllables (bzhi-beu rtga-lneca'i) where the three Giacritics, 
namely, the initial punctuation mark, the final punctuation dots, 
and the medial punctuation stroke, are included in addition to 


the forty-two syllables; and in which all names and words are 


apprehended without exception (ming tahig-rnamsa ma-lus '‘drin-pa'i 
£naa). 
When this apprehension occurs, it resembles, for example, the 


“pprehension of atomic particles which are the conclusive nature 
of form. A material mass is produced from tne gathering of atomic 


Particles, and the atomic particles are then @pprehended ag a 
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mass. Similarly, the conclusive nature of name ia the syllable. 
Syllables are formed which contain a single vowel through 
phonetic conjunction, and it i# through a combination of these 


that the names of substantial objects such as "pillar" and "vase' 


are formed. It ia@ through the combination of these in turn that 
strings of words are without exception formed. So it i8 that the 
syllablea are the foundation of names and worde. Thereby, they 


propound (amra) and (=zhing) reveal (aton) to others the great 
(chen) meaninge (don) of diverse (gna-tahore) doctrines belonging 
to the vehicle. Therefore, the syllables exist primordially as 


the source of all words and meanings, without exception. 


The latter (commenta on Ch. &, 10): 

Without (med) exiating as a coarse substantiality (dngor). the 
nature of tha syllables (vi-ge'i rang-nzhin) ia the intrinsic, 
inwardiy radiant mind (gema) itself. It is the selflessness 
(Bdag-med) of individuais and phenomena, the reality free from 
(bral) all axtremes (mtaa') of conceptual elaboration, and it ig 
Primordially without objective referent (mi-dmiza) in terms of 
Substantial or demignated phenomena. Yet (Kvyang) its apparitional 


nature i@ without duality, in the manner of the moon's reflection 


in water. 


The shapes of the Syllables appear and abide, without independent 
existence, in the centres within the energy channels of the 
buddha-body and of sentient beings. The Syllable A ia shaped like 
& vawning lion, the KA im shaped like a flag-waving battlement, 


21 
and g0 forth. With respect to their colours also, the vowels 
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are naturally red and the consonants are naturally white. The 
action of these internal syllables ia such that, by meditation on 
them, the path of the yogin and the resultant goal are incgeed 


22 
perfected. 


Then, in the circumetance of the buddhag, the cloud-masse of 
syllables through a diversity ([ ne eeeteer aa of shapes 
(dbyibsa-dang). ecclours (kKrha-deg).,. names (ming), and words, 
emanaten (aprul) its display (rol-pa) of emanations in all ways 
(cir-yang) and (cing) reveals (ston) immeasurable enumerationg of 
the doctrine, corresponding to the fortune of living beings. 

Thie action of the wheel of ayllables is also one which corres- 
pondingly acts on benefit of living beings through the mass of 
its shapes, colours, names and words which are contained within 
books and tneir representational syllables. Furthermore, the 
secret mantras which are formed from these eylliabiles during 
meditation on the seed-syllablee of the deities are also 


emanations of this wheel of syllables. So it is that the cloud- 


Mase of syllables indeed abides in an emanational nature. 


Vv. The fifth (comments on Ch. &, 11): 

As for the teaching on the perfection of the forty-five mandalas: 
Emerging (gmahegs-pa'i) for the sake of living beings of the Gant, 
future and present in the ten directions and four times (phyvogs- 
Rou dus-bzhir), the mandala of the body (sku) of the being of 
Pristine cognition (ve-shee gaeme-dpa'i) of all the buddnhas, natu- 


rally present and secret, comprises the body-aspect of buddna- 


body, the speech-aspect of buddha-body. and the mind-aspect of 
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puddhe- body. Each of these aspects also has five subdivisions 
when two further subdivisions of enlightened attributes and 

activities are added (to those of body. speech and mind); making 
fifteen subdivisions (of the body-mandala) in all. Similarly, his 
speach and mind (geung-thuga ) each nave their fifteen subddivi- 
sions. These comprise (nyid) the forty-five mandalas (dkyil-"knor 
bzhi-hey rtga-jinga) of the five enlightened Panties, which are 
perfected (rdzogs#) in the syllables (yi-ge) from the initial one 
(mgo-nas> A to KSA (KSA-la). the final one. However many sub- 
divisions there ate of the mandala of the enlightened family. 
they are complete and eaenaced- an the wheel of the syllatles 
itself. Thia is the basis of all aes 

In this respect, there are some who in their explanations of the 
forty-five syllables have not even partially seen this exposition 
that the enlightened family of the mandala is gathered in the 


25 oe 
wheel of syllables. 


vi. The e#ixth (see p. 566) verbally defines the appearance of 
mind-as-such as the syllables. It has three parts, namely: a 
teaching on the meaning of the uncreated syllable or mind-as- 
such; the spontaneous presence of enlightened attributes through 
their appearance as syllables from the disposition of that 
uncreated nature; and the written represertations and arrays of 


those syllables in which appearance and emptiness are without 


duality. 


The first (comments on Ch. 4, 12): 
The nature of mind (gema-kyi rang-bzhin). inner radiance itself, 
dea the syllable (yi-ge-ste) spontaneously present in nature. The 
syllable (yvi-ge) itself is without (yvod-ma-vin) substantial 
(dngoa~po) or designated existence. Accordingly, the Litany of 
the Names of Maniuari (T. 360) saya: 

A ig supreme among all seed-sylilables. 

Emerging from within, the uncreated 

Sacred syllable of great meaning, 

The supreme causal basis of all expressions, 


ITliluminates thoroughly all words. 


26 
And in a sQtra: 
Subhdati, the syllables are ultimately uncreated. They are 
the esesential nature of A. That which is the essential 
nature of A ia the nature of mind. It genuinely transcends 


all things, substantial and non-substantial. 


The second (comments on Ch. 4&4, 13): 

Thie nature (de-nyvid), or syllable which is the ultimate mind-as- 
such, is without objective referent (dmigs-med) because of its 
diverse (ana-tahoge-pa'i) elements of inner radiance. It 
Compriser the great wheel (‘'khor-lo che) of supportive buddha- 
body (sku), the great wheel of grammatical buddha-speech (gsung). 
and the great wheel of equipoised bujidha-mind (thugs-kyi), along 
“ith the wheel of omniscient enlightened attributes and the great 


wheel of unimpeded enlightened activities. These natural 
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inexhaustible wheels of adornment-- the body, speech and ainda 
(gku-seung-thuga) of all the buddnhas themselves-- illuminate in 
oneself and summon forth (rab-'gug-pa'oq) this great miracie 
(*Phrul-chen) which is wondrous (ngo-mtshar-kyi) because their 
excellent enlightened attributes are primordially and spon- 
taneously present, and amazing (ya-mtshan) because it is the 
intention of supreme buddna-body and pristine cognition. without 
conjunction or disjunction. The point is that through meditation 


the three pbpuddha-bodies indeed arise in oneself. 


The third (comments on Ch. 4, 14): 

The syllables which actually appear as such are written (bris-pa 
gte) primordially in (la) the disposition of mind-as-such, the 
unchanging exparse (dbyings) of primordially pure reality by the 
expanse (dbyvings-kyvis ) of pristine cognition, spontaneously 
present and effortiess. The so-called syllables (yi-ge zhesa-ni), 
which are a name for the never-changing naturally radiant 
reality, have not been and are not newly fabricated. Thus (de- 
Rhyir) they are described (brijiod) as the cyclical cloud-mass of 
spontaneous syllables in which all sams4ra and nirvana 


a ¢ 


Primordially and effortlessly abide. 


Detailed and Diatinct Exegesia of the Syllables in Conjunction 


with their Reapective Deities (189.1-202.2) 


The second section (of the exegesis of the meaning of the words-- 
pee p. 558) is a detailed and distinct exegeais (of these syllab- 
les) in conjunction with their respective deities. It has three 
parts, namely: a general teaching on the meaning of the (first) 
three syllables; a detailed exegesis on the meaning of the forty- 


two syllables; and a synopsis. 


i. General Teaching on the Meaning of the First Three Syllables 
(189,.2-191.5): 

This (comments on Ch. U4, i5): 

The initial punctuation mark (mgo-ni) which precedes the 
SY¥llables is drawn in the ehape of a staff (ber-ka-rig) and 
exempliv?ied by the nose-shaped syllable ra It is the unerring 
(ma-nor) indestructible reality of buddna-mind which reveals the 
meaning of skillful means and discriminative awarenesea without 
duality. In the manner of a wagon-driver, it activates the path 


(lam) because it is the leading or initial (mark) which precedes 


ll the syllables of the texts and so fortn. 


The final punctuation dots (tig) or tgheg which accompany each 
EYilable resemble the eves of Mahedvara, as in the syllable AH 


(AH). They are the nature of nirvana in which signs are 


Quiescent, the discriminative awareness (ahese-rab) indicative of 
the indestructible reality of inexpressible buddha-speech which 


does not abide in the two extremes. The form of that syllable AH 


conveys the sense of the perfection of discriminative awarenese. 
and its action is one through which names are (ming-du) differen- 
tiated and applied (amra) to objects. If each syllable A were not 
demarcated (by the dots), no consonantal Syllables, demarcated by 
a single vowel, would be formed; and if thase were not formed the 
names of objects such as "pillar" and “vase"™ would not be formed. 
Theavefore in this context the action (of the dots) is to form the 


names of different objects. 


The punctuation stroke (ghad-ni) which accompanies the syllables, 
shaped like the syllable A in the form of a straight arrow (I). 
ie the great (chen) miracle of skillful means (thahsa), the indes- 
tructiblie reality of buddha-body which indicates that living 
beings are protected by great spirituality. Its action is one 
which dGemarcates phrases (tsahige-au gcod) out of Gistinct 


syllables. 


In this context, there are those blind to all the meanings of the 
well-structured treatises, thoroughly ignorant of the nature of 
the textual traditions of the sGtras and tantras, who profess 
this to be an imperfect mode (of explanation), saying, “It is 
incorrect for you to speak of the initial punctuation mark, the 
Penctuation dots and stroke. Because they are absent in the 
Sanskrit books they were created by the Tibetans". It should be 
explained (in response to this argument) that, although you were 
born in Tibet, you hate not seen the texts of the great Tibetan 
pitakas; and even though you have been to India, you have not 


thoroughly studied the well-composed (Indian) treatises or seen 


the books preserved in different provinces, according to each of 
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which these (three punctuation features) are authentic. The 
accuracy of this statement is also to be pinpointed to some 
extent by literary transmissions: It says in the Siitra Requested 
By Sridatta (T. 77): 

The initial punctuation mark indicates the peginning. 

As the head-letter, it should be elegantly drawn. 

Because it is at the head of the syllables 

It is said ts be in front, 


In the design of a staff. 


And in the Sutra at the Invitation of Bimbis&@ra (T. 289): 
The first of the syllables is a dct. 
Among the forty-two syllables, 
The unerring path is the punctuation dot. 
Thus one who knows the path 


Arrives at the syllables from that dot. 


And in the Sitra Requested By Ugra (T. 63): 
The punctuation point gives form to words. 
By syllabic conjunction names sare applied 
And the essential meaning is easily examined. 


So it is that it is called the punctuation point or dot. 


And in the Holy Ornament (P. 4735): 
Because they gather (syllables) together, 
The points are punctuation dots 
Which apply names by drawing dispersed (syllables) together. 
28 


When these have the action of a full stop 


They appear in form of the punctuation stroke. 
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And in the SOtra Reoueated by SubAhu (T. 805): 
without neglecting the four vowels I U E O (gus-akyed ) and 
the apnugyara circle (Kiad-akor). or the final punctuation 


dots (visarga)... 


Thus, such genuine tranamitted precepts have indeed been passed 


down in Tibet. 


The malign disputations (mentioned above) are the controversies 
of those who depreciate (the teaching), totally ensnared by the 
unbearable darkness of jealousy. Since their comments actually 
have no foundation (in the texts) they do not even merit 
rejection at this juncture. The Agcertainment of Yalia Cagnition 
(T. 48211) appropriately says: 

Because the erroneous paths are inconclusive 


They should not be elaborated here. 


However, (this statement cf mine) has been set forth in order to 
clarify certain doubts to some extent. Those (erroneous) ideaz 
naturally occur because the intellect is more foolish than Méra 
and the extremiste who debated with the Transcendent Lord, than 
Malicious guard-dogs who even inflicted pain on a universal 


monarch, or than the cowherds who scorned the nature of the 


Omniscient One. The intellect indeed conforms with the saying, 
29 
"The herdsman ig worse than the beast!" 


Exegesis on the Meaning of the Forty-Two Syllables (191.5-201.6): 
The second, (the exegesis on the meaning of the forty-two 


syliables), jncludes an overview and interlinear commentary, 


The former (191.5-197.3) has three parts: the implication of (the 
syllables) being out of crder; an explanation of the Bymbolic 
meaning of their names; and a description of the glow (of the 


deities) which arises (from these syllabies). 


i. As to the first: Although in this chapter of the text the 
sequence of the syllables appears to be somewhat out of order, 
the present sequence does refer to the abiding nature of the 
Tespective deities. Now, the initial syllable A is the nature of 
emptiness, the expanse of reality or Samantabhadri; and the 
@yliable KSA, which follows those of the four female gatekeepers, 
is the seeenee of appearance, the pristine cognition or Samanta- 
bhadra. These two are the glowing male & female conscrts Samantsa- 
bhadra (d@angs-kyi kun-bzang yvab-yum). Here they are not said to 
be in union, but they are explained to be the first and the last 
(of the deities in the mandala), with the exception of the six 
sages. The purpose ig to fasees that the self-manifesting buddha- 
bedies of perfect rapture are a display which arises from the 
disposition of Samantabhadra, tne very ground where appearance 
and emptiness are without duality. Now mind-as-such or the inner 
radiance of the Ree is the original Samantabdhadra, the 
conclusive ground of liberation. Its apparitional and emptiness 
88pects are respectively the glowing male & female conszorts 


Samantabhadra. In this way the body of perfect rapture is 
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revealed to arise, manifest in and of itself, from the dis- 


position of inner radiance, the body of reality. 


The seed-syllablea of the male & female consorts of the five 
enlightened families are then revealed because, from the 
disposition of reality, the male & female consorts of the five 
enlightened families. pure and self-manifesting, abide within the 


mandala in the manner of rainbow colours. 


Ther, the seed-#syllables of the four inner male spiritual warriors 
are revealed in order to indicate that the four inate spiritual 
warriors of buddha-mind arise from the mental energy of these 
deities. Then the seed-syllable of Yamantaka is revealed from the 
glow of these four male spiritual warriors of buddha-mind in 
order to illustrate that through their apparition they subdue the 
obscuration of the knowable, which clings to the mind defiled by 
conflicting emotions. Then, the seed-syllables of their consorts 
are revealed, dllustrating that the four objects which are the 
Perceptual range of these spiritual warriors appear aes their 
respective female consorts. Then Mah&adala appears from the energy 
of these (consorts) and his seed-syllable is revealed in order to 
illustrate that they subdue the obscuration of conflicting 


emotions, which clings to these four objects of appearance. 


Furthermore, from the energy of the buddha-speech of the five 
basic enlightened families, the four spiritual warriors of 
buddnha-speech appear and reveal their seed-syllables. Then, 


Hayagriva arises and reveals his seed-syliable to illustrate that 


obscurations of speech sre subdued by this buddhae-speech. The 
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four female spiritual warriors of time who are the apparitional 
objects appraised by these (male spiritual warriors) also appear 
threughout the four times as unobscured buddha-speech, B80 that 
the seed-sylisables of these four female consorts are revealed. 
Then, the seed-syllables of the four female gatekeepere are 
revealed because the four female gatekeepers also appear, illus- 
trating that the nature of these (female epiritual warriore) 
390 

transcends the stains of the fcur extremes. 

Then, as previously indicated, there ia the syllable KSA which 
reveals that all these apparitional images arise enon the 


disposition of Samantabhadra. 


Then, from the energy of the buddha-body of theee deities, the 
six sages appear in their respective world-systems and their 
seed-syllables are revealed, tfllustrating that their emanational 
nature is endowed with excellent enlightened activities. Tne 
seed-syllable of Amrtakundalin is then revealed because he 
appears from the eisuine eniventened uctivity of the central 
deity, from whose nature of buddha-body this enlightened activity 
arises, Then, in order that the buddhafield of the wrathful 
deities might be self-manifestingly revealed from the glow of all 


these (deities), the seed-syllable of Buddha Heruka is finally 


revealed as its essence, illustrated by the eyllable AUM. 


ii. Aw for the explanation of the symbolic meaning of the 
syllables: The symbolic meanings of the "uncreated nature” and 
of the “buddha-mind" describe respectively the female & male 
consorts Samantabhadra (Kun-bzange wab-yum). From their 
disposition of the expanse or uncreated mind-as-such and of 


pristine cognition which reveals naturally present unimpeded 


spirituality, the mandalas ere understood to have their arising 
ground. The male consorts of the five enlightened families are 
(symbolically) described by the term “Magical” (rgyvu-"shrul): for 


they reveal the magical nature of skillful means according to 
which the five self-manifesting components are inherently pure. 
The five female consorts are (symbolically) described by the term 
"Net" (dra-ba), dllustrating that they are associated with non- 
dual discriminative awareness, and revealing the five elements to 
be pure in the expanse. The four inner male spiritual warriors 
are (symbolically) described by the term "buddha-mind"™ (thugs), 
illustrating that the nature of consciousness is purity. The four 
femaie spiritual warriors who are their objects are (symbdolical-— 
ly) described by the term "buddha-body”" (gku), illustrating thet 
the apparitional objects which arise to the sense-organs and 
coarsely appear are inherently pure. The four outer male 
Spiritual warriors are (symbolically) described by the term 
“bDuddha-speech" (gaung). illustrating that the sense-organs are 
Clear and the selves which are conceived are inherently pure. The 
four female apiniedai warriors of time are (symbolically) 
Gescribed by tho term “pure” (dag-na). illustrating that all the 
four times are inherently pure-- transcending existence, non- 


existence, eternalism and nihiligm. The four male gatekeepers are 
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(symbolicaily) referred to by the term “destroyer™ ('jig-pa). 
They symbolise the subjugation and inherent purity of the four 
kinds of Mara and their disputations, i.e. the nature of 
conflicting emotion which apprehends substances and signs. The 
four female gatekeepers are (symbolically) depicted by terms 
which mean “reality” ee te iiluatrating that the denefit 
of living beings is spontaneoualy accomplished through the prim- 
ordially pure immeasurables, and that the possessor subject, 
possessed objects, and the apprehension of sizne are inherentiy 
pure. The six sages are (symbolically) described by the term 
“numerous as atomic particies" ‘rdul-asanved), llluatrating that 
they accompliagh spontaneous acts of benefit in limitless worlds 
through countless emanations, ard that the propensities of thre 
six classes of living beinge are inherently pure. Then, the 
nature of the wrathful deities ig (aymbolicaliy) dascribed by the 
term "Geatructor of all" (t{hamea-cad zhig-pa), illuatrating that 
arrogent beings to be trained are disciplined and apparitional 


objects are pure in pristine cognition. 


111. As for the glow (of the deities) who arise (from these 
8Yllables): In the self-manifesting spontaneous Bounteous Array 
of the buddhas, the central deity's visage is beheld from what- 
ever direction (of the mandala) it is perceived. In the eastern 


Girection there are the male & female consorts Aksobhya with 
their geix-deity mandala which comprises the four encircling 
(spiritual warriors) Kaeitigarbha, Maitreya, L&sy&, and Dnipdéd, 


With the gatekeepers YamAntaeka and Ankué’A further to tne eaat. In 
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the southern direction there are the male & female consorts 
Ratnasambhava with their six deity mandala which comprises the 
four encircling (spiritual warriors) AG aienecteann:, Nivarana- 
viskamohin, Mallya, and Puspa, with (the gatekeepers) MahAabala ana 
pags further to the south: In the western direction there are the 
male & female consorts Amit&bdha with their six-deity mandala 
which comprises the four encircling (spiritual wernisres 
Akagagarbdha, Samantadhadra, GftA and Alok&, with (the gate- 
keepers) Hayagrf{va and SphotA further to the west. In the 
northern direction there are the male & female consorts Amogha- 
siddni with their six-deity mandala which comprises the four 
encircling (spiritual warriors) Va ieanind: Manjuari, Narti anda 


Gandha, with (the gatekeepers) Amrtakundalin and Gantha further 


e a 8 ae 


to the nerth. 


From the glow of natural radiance in these sixfold mandalas it ig 
held that the buddhafields of the wrathful deities and of the 
countless emanations of the six sages become present in the 
zenith and nadir respectively, in a continuous perpetual cycle, 
emanating in a self-manifesting manner in ail world-syesteme. It 
Says in the Tantra of the Precious Gems of Pristine Cognition 
(Ye-shee rin-po-che'i rgyud): 

In the buddhafield of the Bounteous Array 

The self-manifesting buddha-body of perfect rapture 

Is surrounded by six retinues of six (deities). 


It emanates continuously as the mandala of wrathfu) deities 


And as the countless sages, who are its glow. 


Similariy, it constantly abides in living beings. 


within sentient beings also, (these deities) are held to be 
sustained in the heart-centre and in the crown-centre. The Tantra 
of the Comlescence of Sun and Moon (NGB. Vol. 9) says: 

In the precious celestial palace of the heart 

The bodies of the peaceful deities are perfectly present. 

And in each individual crown centre 

They radiate as the bodies of the wrathful deities. 


The glowing buddha-bodies are inconceivable. 


Subsequently, during the har-do or intermediate state, these 

buddha-bodies arise sequentially in their mandala-clusters over 
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five days of meditative concentration. It is said in the 


Intention of the Nucleus of Esoteric Inatrictions (man-ngaz 


During the bar-de, the buddha-bedy arises along with ita six 

(mandala-clusters). 
Now, thie tantra-text (tne Secret Nucleus) is said to belong to 
to the secret Great Perfection which reveals mind and pristine 
cognition to be self-manifesting. Because the higher teachings 
are gathered together within it, one may appropriately consider 
it in accordance with the Cycle of the Seminal Point (thig-le'i 
@kor) which belongs to the Great seuteneians The present 
account set forth Reseta has been compiled from the great 
writings of the esoteric instructions which were composed by the 
Sreat master Padmasganbhava and Vimalamitra as the means for 
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most secret and precious. It is the conclusive intention of this 


tantra-text. 


The interlinear commentary (concerning the forty-two Byllables-- 
197.3-201.6) is as follows: Although there ig no contradiction 
when (the syllables) are classified as before according to their 
respective phonetic categories, (here) they are actually 
explained out of order with the result that it is not easy for 
the expositor to explain them and it is hard for the listener to 
understand them. The sequence of the syllables should therefore 
be revealed in five stages: the syllable of the expanse aiong 


with those of the male @& femele consorts of the five enlightened 


families; the Byllables of the inner spiritual warriors along 
with their gatekeepere;: the syllables of the outer spiritual 
warriora along with their gatekeepers; the syllable of pristine 


sognition along with those of the sages: and the Byllables of the 


protectors of the gates with those of the wrathful deities. 


1. The first has three aspects, namely, the syllable of Samanta- 
bhadr{f the expanse, the syllables of the male consorts of the 
five enlightened families, and the syllables of their female 
consorts. The first (comments on Ch. 4, 16): 
The syllable A (A-ni) is the real nature (de-bzhin-nyvid) in which 
4ll things are uncreated (skyve-med). It is the essence of 
Samantabhadr!f, the transcendental perfection of discriminative 
awareness. It says in the Intermediate Mother (T. 9): 

In this respect, the so-called syllable A is the approach to 


all things because it is uncreated from the beginning. 
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Texts auch as the latter are identical in their explanation of 


the forty-two ayliables. 


The second (commente on Ch. 4, 17): 

THA (THA-ni) is the seed-syllable of Vairocana, who is the real 
vetane: the indestructible reality of (rdeo-rijie-nyid) conscioue- 
ness or the buddha-mind. This is because, without arising from 
the expanse, hie essential nature of diversified magical (agyu) 
emanation ('‘pnrul) appears as skillful means, i.e. a way into 
the comprehension of the real nature of consciousness. TA (TA=ni) 
is the seed-syllable of Aksobhya, the diversified magical bmevus 
emanation ('phrul-nyvid) hous ekillful means for comprehension of 
the real nature of form is apparitional (gnang-ba'i). DA (DA-ni) 
is the seed-syllable of RatnasambDhava, the wish-fulfilling (vid- 
bzhin-nvid) magical (ggyu) emanation (‘'phrul) whe diversely 
manifests skillful means for comprehension of the real nature of 
feeling. DHA (DHA-ni) is the pure (rnam-dag-nvid) seed-syllable 
of Mal cabs the diversified magical (gsgyu) emanation ('‘phrul) 
of skillful means for comprehension of the real nature of 
Perception. WA (NA=-ni) is the seed-syliable of Amoghasiddhi, the 


Magical emanation (agyu-'phrul-nvid) absolute (kun-tu) with 


respect to time, i.e., the nature of ekillful means for 


compreheneion of the reality of habitual tendencies. 


The third (comments on Ch. 4&, 18): 

THA (THA-ni) is the seed-syllable of Akédadh&tvidvarit, the 
manifestly perfect net (dra-ba mnogon-rdzoge-nyid) of enlighten- 
ment who combines skillful means and discriminative awareness 
without duality in her nature of space. TA (TA-ni) is the seed- 
syllable o? Buddhalocana, the secure net (dra-ba brtan-pa-nyid) 
of discriminative awarenese. DA (DA-ni) is the seed-syllabie of 
Pandaravasint, the illuminating (jham-me-nyid) light-rays of the 
jee (dra-ba) of pristine cognition. DMA (DHA-ni) is the seed- 
syllable of M&maki, the embracing net (dra-ba ‘khril-ha) of 
reality. NWA (NA-zni) is ('gyur) the seed-syllable of Samayatéré, 
the net (dra-ba) of real nature which is absolutely (kun-tu) 


beautiful. 


ii. The syllables of the inner spiritual warriors along with 
their gatekeepers comprise both the syllables of the four male 
spiritual warriors who are the conascicusnesses of the sense- 
organe along with the gatekeeper of buddha-mind, and the 
Syllables of the four female spiritual waceieee who are their 


sense-objects along with the gateKeeper of buddha-body. 


The former (comments on Ch. 4, 19): 

KA (KA-ni) ig the syllable of the supreme (mchog) Ksitigarbha, 
the buddha-mind of buddha-eve (sgpvan-2evi thugs-kyi ) whe purifies 
the consciousness of the eye in the expanse. KHA (KHA-ni) is that 
of the supreme (mchog) Vajrapani, the buddha-mind of buddha-ear 


(anvan-eywi thugee-kyi) wno purifies the consciousness of the ear. 


GA (GA-ni) is that of the supreme (mcbog) Ak&sagarbha, the 


puddha-mind of buddha-nose (shanzge-kyi thugs-kyi) who purifies 
the consciousness of the nose. GHA (GHA-ni) is that of the 
supreme (mchog) Avalokited&vara, the buddha-mind of bpuddna-tongue 
(liagea-kyi thuga) who purifies the consciousness cf the tongue. 
HA (NA=n4 ) is (the syllable of) the gatekeeper Yam&ntaka. the 
buddha-mind (thugs) who apprehends those consciousnesses of the 
sense-organr, and yet also (kvang) is the destroyer ('iig-pbyved- 


pa'o) who purifies attachment to the three media (of body, speech 


and mind). 


The latter (comments on Ch. 4, 20): 

CA (CA-ni>} is (the syllable of) the supreme (mchog) L&syA, the 
buddha-body of buddhe-eyve (Bpyan-gyi aku-yi) who is pure form. 
CHA (CHA-ni) is that of the supreme (meheg) Git&, the buddha-bady 
of buddhae-eer (snyvan-gyi sku-yi) who is pure sound. JA (JA-ni) ie 
that of the supreme (mchog) M&ly&, the buddha-body of buddha-nose 
(GShange-kyi sku-yi) who is pure fragrance. JHA (JHA-ni) is that 
of the supreme (mchog) Nartfi, the buddha-body of buddha-tongue 
(liags-kyi gsku-vi) who is pure taste. MA (RA-ni) is revealed as 
(the syllable of) Mah&bala, the wrathful deity of buddha-body who 
is the buddha-body (gkuy), and yet also (yvang) the destroyer 
(: = -pa'to) who purifies grasping apprehension with respect 


to these objects and the three media (of body, speech and mina). 


414. The syllables of the outer spiritual warriors slong with 
their gatekeepers comprise those of the four male spiritual 
Warriors of the sense-organs with their gatekeeper of buddha- 


Breech, and the four female spiritual warriors of time with their 


female gatekeepers. 


Tne former (comments on Ch. 4, 21): 
PA (PA-ni) is the syllable of the supreme (mchog) Maitreya, the 
puddha-speech of buddha-eye (sDvan-gyi geunge-21), the inherently 


pure organ of the eve. PHA (PHA-ni) is that of the supreme 


(mchog) Niv&ranaviekambhin, the buddha-speech cf buddha-ear 
(envan-gyi gaung-gi) who is the pure organ of the ear. BA (BA-ni) 


is that of the supreme (mchog) Samantabhadra, the buddha-speech 
of buddha-nose (shanga-kyi gsunge-gi) who is the pure organ of the 
nose. BHA (BHA-ni) is that of the supreme (mchog) Manjuéri, the 
buddnha-speech ef buddha-tongue (liages-kyi gaung-2i) who is the 
pure organ of the tongue. MA (MA-ni) is (the syllable of) Haya- 
geriva, who is the buddha-speech (gaung), and yet algo (vang) the 
destroyer ('djig-par-byved) who purifies egotism and attachment to 


the three media (of body, speech and mind). 


The latter (comments on Ch. 4, 22): 

YA (YA-ni) is (the syllable of) Dhdpéa, the reality who is pure 
with respect to creation (akyve-ba roam-par daz) of things past. 
VA (YA-ni) is that of Pusp&, the reality who is pure with respect 
to the abiding (gznas-pa ‘aegnE) of things present. RA (RA-ni) is 
that of Aloka, the reality who is pure with respect to 
Gestruction ('jig-pa dag-pa-ate) of the future. LA (LA-ni) is 
that of Gandh&, the reality who i@ pure with respect to emptiness 
(atonge-pe dag-pa'o), manifesting in and of itself as the pristine 
Cognition of sameness throughout the four times. Ase to the four 
female gatekeepers: 8A (SA-ni) in (the syllable of) Ankuba, pure 
(dag-pa) with respect to the eternaiism (rtag-pa) of all things 
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that of P&#&& who is the absence of nihilism (chad-pa yvod-ma-yvin) 
with respect to all things. SA (SA-ni) is that of Sphot& who is 


free from extremes (mtha'-bral) of eternalism and nihilism with 


reference to all things, and is without self (bdag-med-pa). HA 


(HA-ni) is that of Gantha who is without (med-pa) substance or 


sign (mtshan-ma) itself? (nyid) in all respects. 


iv. The syliable of pristine cognition and those of the six eages 
(comment on Ch. 4, 23): 

XSA (KSA-ni) is the syllable of the male consort Samantabhadra 
ane ie the spirituality er ce of (Kyi) pure self-manifesting 
pristine cognition (ye-shes), the buddha-mind (thugs) or natural- 
ly present pristine cognition, through which the cessation 0o7 
reality (chos-nyid zad-pa) is seuteneae 

Ae to the six sages: I (IJ=-ni) is (the syllable of) Sakra who 
grants instruction for (gu) all the gods (iha-rnama) by emanating 
divine sagee, numerous as the atomic particles (rdul-enved) of 
oceanic world-systeme in as many domainga of the gods. Similarly, 
I (I-ni) is that of Vemacitra, the sage for the antigods (lha-ma- 
vin), numerous as atomic particles (rdul-sanved). U (U=ni) is that 
of Sakyamuni for the human beings (mi-rnama-au), numerous as 
atomic particles (rdul-snyved). 0 (D=ni) is that of Sthirasimha, 
the sage for the animals (byol-song-rnams), numerous as stowic 
Particles (rdul-anyved). £ (E-ni) is that of Jv&lamukha, (the 
Bage) for the tormented epirits (vi-dvags-gu), numerous as atomic 
Particles (rdul-anved). AI (Al-ni) is the syllable of the ox- 


headed Yama who grants instruction for the denizens of hell 


(dmval-bs roams). numerous a8 atomic particles (rdul-sanyed). 
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These six syllables indeed release great apirituality, which 


enters into or essumes the voice of Brahma. 


Vv. The syllables of the protector of the gate and the wrathful 
deities (comment on Ch. a, 24): 
As to the protector of the gate: O (O-ni) is (the ayllahie of) 


Amrtakundalin, the wrathful deity of tne northern gate, the 


destroyer ('jig-par-bved) of all (thams-cad) signs and all 


conceptual elaborations of the three media, who reveals great 
miracles. 


The syllable of the wrathful deity, AU (AU-ni) if the destructor 
of all (thamse-cad zhig-pa vin) the subject-object Gdichotomy. Bie 
is the glow of the peaceful deities, the nature of the five 
Pristine cognitions, which appears as the wrathful deities. Its 
8uperscript point (or circle) ig the prietine cognition of 
reality's expanse, ite superscript crescent is the mirror-like 
pristine cognition, ite central form igs the pristine cognition sf 
Samenesa, ite vibration is the pristine cognition of discernment, 
and ite natural expression is the pristine cognition of 
38 
accomplishment. 


Now, those who make the last (syllable) out to be the nucleus of 


Amrtakundalin do not perceive exactly where the mandalas of 


peaceful and wrathful deities emanate from the cloud-magee of 
ayllables. The cloud-mass of syllables abides as the seed- 
Syllables of all the mandalas of Geities. Thus the mandala of the 


Wrathful deities emanates from AUM, the se@eed-eyllable of Buddha 


Heruka, endowed with the five pristine cognitions. 


Synopgis (201.6-202.2): 


Third, the synopsis of these (syllables, comments on Ch. 4, 25): 
Accordingly, thie (‘dia) cloud or great (chen) cyclical ('khnor- 
ic) mass (tshoge) of syllables (yi-ge), spontaneously present in 
nature, subsumes (bhadus) all the garlande (phreng-ba) of priatine 
cognition of the bedy, speach and mind (aku-csaung-thuga-kvi) of 
all buddhaer without exception. So (zhes) the tathAgata himsel? 
meaningfully said (briod-do). 

Then, Aho! (A-ha) is exclaimed with great delight, indicating the 
wonder that this very cioud-mass of syllables abides primordially 
as the essence of buddha-body and pristine cognition, without 


conjunction or disjunction. 


Summary of this Chapter (202. 3-206.2) 


The third section (of the exegesis of the meaning of its words-- 
see p. 558) i8 a summary of poth (the above general teaching anda 
detailed exegesis of the Byllables). It includes poth the 


emergence of this summary and its actual words. 


The former (comments on Ch. &, 26): 

Once the syllables had been explained in detail, then (de-nags) 
this ('di) great secret (gmang-ba) description (nvwid) of the 
Cloud-mass of syllables, forming the nucleus of these very 
Mandealas (dkyil-'kKhor de-dag-nyvid-kyi) where the essembled host 


Of (teahoge-dane) the self-manifesting tathdgatas and their queens 


(de-bzhin £ehescae-pa bHhtaun-mo'i) are naturally without duality 


(gnvis-sy med-pa'i), emerged from the indestructible body, 
speech, mind, attributes and activities (saku-geung-thugs yvon-tan 


phrin-las rdo-rie-ias byung-ngo) of all the tathAgatas. 


The latter (commer.ta on Ch. 4, 27): 

Aho! (A-ba) is exclaimed in praise of the non-dual nature. From 
a disposition of skillful means (thabs) or naturally prezent 
great aspirituality and (dang) natura) diacriminative awareness 
(shea-rab) beyond the two extremes, the teacher (the male & 
female consort Samantabhadra) is primordially endowed with this 
wheet of Byllables or inexhaustible wheel ('khor-Jo) of 
adornment. It is the superior pristine cognition, a joyous 
(dgves) cloud (asprin) mass of spirituality for the sake of those 
to be trained. It is the causal basis (rgyu) of the excellent 
provision (xshega) of enlightened mind (byang-cbhub gems), anda 
its result (‘hras-bu) is the maturation (sgmin) of the great 
mMandalasp including those of the forty-two conquerors (rgyval-ha). 
From this apparition, the emanational body comes forth ap oa 


sPontaneous accomplishment (grub) for the sake of living beings. 


In this way the causal basis comprising these wondrous (ngo- 
Bishar) syllables-- the forty-two consonantal syllables (ming- 
ishogs bzhi-beu gnyis) and so forth-- becomes manifest. Their 
essence is the spontaneously present reality which primerdially 
abides and is not newly compounded by nature (‘dus ma-byas-nyvid) 
from causes and conditions. From its disposition self-arisen 
Spirituality appears for the sake of living beings. Thus, the 


Cycles of (the syllables) are the indestructible reality (rdo- 
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zie) which is arrayed in a compounded ('dus-byas) manner and 


yet lacks duality because it is essentially unchanging. 


This reality is the absolutely definitive nature which discloses 
(abyin-pa'i) the forty-Zive mandalas (dkyvil-’khor) of buddha- 
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body, apeech, mind, attributes and activities, and so forth. 
Its great commitment to do so (dam). which emanates and makes the 
mandalas manifest, if at all times not transgressed ('da'-bar mi- 
masa). just ae the light-rays of the sun are committed to shine. 
This apparitional nature of the mandalas indeed resembles the 
images which dependently arise whet form is reflected in a 
mirror. For, when the naturally present pristine cognition arises 
?rom the wheel of syllables, both the self-manifesting mandala 
(of the body of perfect rapture) and the mandala (er tne 
eamanational body) which trainae living beings depandantiy (dbang- 
med) arise in all their emanational forms throughout the ten 
directions. Such manifestations are (vin) derived from the great 
force (mthu-chen) of their accumulated (tshogsa-pa'j) causes 
(rgyu), i.e. the cloud-mass of syllables, and conditions (rkyen). 
i.e. the appearance oof pristine cognition and beings to be 


trained. Ano! (A-bo) is therefore an exclamation of wonder. This 


is the explanation which accords with the buddhas' emanational 


nature. 


Furthermore, thie wheel of syllables may also be explained in 
accordance with its onapante in the body and its meditation on 
the path. As to the former: Inside the bodies of all corporeal 
beings, the seed or provision of enlightened mind, a joyous cloua 


of white and red seminal points without duality, which 
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respectively indicate skillful means and discriminative aware- 
ness, is the causal basis of a relative nature. Abiding on the 
petals and at the centre of the four wheels (cakra) within the 
energy channele which are smooth and stalk-like, this seed 
appears in the form of syllabies of pure-essence, radiant in the 
manner of a butter lamp: anc the result (associated with them) is 
the maturation and accomplishment of the conquerors. In this way, 
the forty-two wondrous consonantal syllables naturally and 
primordially abide. They are the reality or inner radiance, not 
compounded by nature. from whose disposition emerges the 
compounded indestructible reality, i.e. the experience of the 
path which unites learning in skillful means with diacrimintive 
awareness. It is these syllables which manifestly disclose the 
mandalas of buddha-body and pristine cognition. Tneir great com- 
nitment to do #0 is not transgressa3d because the ground, or the 
syllableax themselves, emerges dependently, radiating asa the 
mandala of deities thrcugh the conditions of the path. In this 
way, the potential and force of their sccumulated causes and 
conditions do emerge. The expression of wonderment, Ahot, is 
revealed because this (result) is present in the ground from the 
40 

bresent moment. 

Furthermore, there are two explanations (of this same passage) 
connected with the meditational modes of the path, among which 
(the first) refers ve: the creation and perfection stages of the 
Path of ricgeutionl When one has cultivated the enlightened 


mind of skillful means, meditated on the contemplation of the 


real nature or discriminative awareness. and meditated on the 
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contemplations associated with the universal appearance of the 
doyous Cloud-mass (of syllables), and the causal basis or 
provision of enlightened mind, then one meditates, as previously 
indicated, on the wheel or cloud-mass of ayliables. This hase ag 
its result the maturation and accomplishment of the mandalas of 
the conquerors: The wondrous forty-two consonantai ‘eyliebles 
disclose the genuine mandalas of indestructible reality in which 
the non-compecunded piiddnacbeay of reality and the compounded body 
of form are without duality. Their commitment to do wo is not 
tranegressed because the force of their accumulated causes and 
tonditions dependently arises. Aho! is an exclamation of great 


wonder (at the result) which emerges in the manner of a reflected 


image or of a magical apparition. 


According to the path of skillful means: There is a joyous 
¢loud, the essential nature of the four delights, in which are 
mingled without duality the “moon-fluia" (semen), indicative of 
the male consort or skillful means and the "sun-fluida" (ovum), 
indicative of the female consort or discriminative awareness. 
This is the seed, the provision of enlightened mind, the descent 
of wnich into the four wheels (cakra) gives rise to meditation on 
blise and emptiness without duality. Its result is the maturation 
and accomplishment of the conquerors, the wondrous forty-two 
Consonantal gia 

The essence of these (syllables) abides as the indestructible 
reality where skillful means and discriminative awareness § are 


nOon-dual because the four non-compounded pristine cognitions are 


COmpounded by arousal, filling, extension and so forth (of the 


597 


43 
seminal fluids). It if these (syllables) which Gisclose the 


genuine mandalas, the five spontaneously present buddha-bodies. 
Their sbimai smart to do so is not transgressed because, by 
mecitating on this priatine cognition, (the result) dependently 
emerges, and ia achieved through the great might of accumulated 
causes and conditions, i.e. the auspicious coincidence of the 


male and female consorts. The expression Aho! indicates great 


wonder. 


Although this (summary) is profvound and difficult to fathom 1 


have revealed it in some detaii. 


Such are the words (teahig-tuto) which reveal this secret 


indestructible reality (rde-rje gaang-ba'i), and whose meaning ia 


without duality in respect of the identity of pristine cognition. 
Synopsis cf the Chapter (206. 2-207.2) 


The third part (of the interlinear commentary; see p. 557) is the 
Synopsis or conclusion of the chapter (wnich comments on ch. JU, 
28): 

All things are thus Primordial buddhahood in the Cloud-mass of 


Syllables. At these words (zheg Driod-pas), all the (thama-cad) 
8elf-manifesting tathdgatas (de-bzhin Zehegs-pa) of the mandala 
of the five enlightened families were transformed (gvur-to) in a 
tingle savour into ‘the expanse where they are primordially 
Undifferentiated groom the reality of the wheel of Byllablies, 


Naturally pure in @Cessnce, and whera they are without conjunction 


or disjunction with reference to the non-dual essence. 
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This is simply a movement in pursuit of their natural expression, 
free from conceptual elaboration, and apart from that no 
transformation or extraneous emanation is required. It says 
accordingly in tne chapter on the geometric rites from the 
4& 

Purification of All Evil Destinies (T. 483): 

All different doctrines are pursued, 

And all doctrines, here and there, are pursued. 


One who pursues all doctrines 


Follows that which is free from extremes. 


Similarly, when the mandala is said to radiate, it does not 
extraneously deviate ae the self-manifeeting mandala. One 
should know that (radiation) to be identical to peaiiey: There 
are some who say that it does appear to change in the perception 
of those who require training. While one would not contradict 
that such appearances accord with the intelligence of those 
Present when (the budéhas) array the lamp (cof the teaching) in 
the world and 6o forth, in this context (of the self-manifesting 
mandala) there ia no such connection because this mandala of the 


field of the spontaneous Bounteous Array ia the meaiaey which 

never eeaneeee” 

This completes (-'o) and establishes the exegesis of the fourth 

chapter (le'u sate bzhi-pa) from (lag) the primordial Secret 

Mucleus Definitive With Respect To The Real (caane-ba'i enving-vo 
= —na-nyid nges-pa), the reality of the garland of syllables, 

entitled the Cyelical Array of the (-'i ‘khor-lo bkod-pa) great 


Garland ('phreng-ba) of spontaneously Present Syllables (yi-ge). 
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Chapter Five 


Contemplation that Attains the Magical Het 


Root-text: 


Then, coming forth from the array of the cloud-mass which is the 
wheel of syllables, the Magical Emanation (agyu-'phrvl) uttered 


this meaningful expression. {4] 


Mind-as-such without basis 
Is the pnasis of all things. 
Mind-es-such is the nature of the syilables. 


The syllables are a cloud-maser of wieh-fulfilling gems. {2] 


By the manifest perfection of 

The forty-two deity mandala of Magical Emanation 
In the mandala of the Net, 

All wandeiee perfect throughout the ten directions 


And four times wili be accomplisheda. {3) 


Nectar will be produced and extracted, 
Removing the four hundred and four ailments. 
Repture will emerge, evil existences will be purified, 


And the metamorphosis of all things will be accomplirhed. {a} 


Space will emerge solid as indestructible reality. 

That will burn. and then the fire too will be incinersted. 
Turning into water, it will cascade in the appropriate way. 
This world-system will be dispersed-- 


All will be emptied, and will collapse. (5) 
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Summons, expulsion, bondage, liberation, 
Alleviation, killing, vanquishing, and victory 


Will be accomplished by thir contemplation. {6) 


This pristine cognition will turn at will 

Into the forms of ite names, words and so forth, 
Like the light which emerges in darkness, 

Like alchemical transmutation intec gold, 


And like an efficacious medication. {7} 


To persevere in making offerings to the teacher, 

To nave clear realisation, 

To wees the commitments, (recite) the mantras, 

And to know the seals without defect-- 

One who possesses these requisites will hecome accomplished. 


One who lacks them will be unsuccegesfiul and lost. [8] 


The supreme nucleus of accomplianmenta 

Comprehended by the conquerors of the three times, 

Ta a wieh-fulfilling treasury, unexhausted in time. 
It emerges without increase or decrease-- 

From the non-sBubstantial there is a substantial cloud 


Which emerges in diverse forms, and changes. {9} 


Substantial things in reality are not substantial. 


Contemplation is the mastery of that realisation. (10) 


Wnoever does not know the non-referential 


Does not know the expanse of reality. 


For thia reason, one should Know the non-referential 


By destroying the substantial and the non-substantial. (112) 


Mind-as-such, groundless and baseless, 

Ie neither male, nor female, nor neuter. 

It is not signiess, nor ia it classified in familier. 
It ts colourless and shapeleses. 

It i not an abode, nor is it anything at all. 

This pristine cognition of the real expanse 


Ie the causal basis for all seals of skillful means. [12} 


From skillful means emerges skillful means. 
The unthinkable ekillful mesne. 

Not differertiated, it becomes differentiated 
In the unthinkable inner and outer mandalas. 


Tnhie ies a display of pristine cognition, 


The #upreme seal of fearless Samantannadrs. (13) 


When one whose mind resembles an enebdriated elephant's 
Has been tamed by means of meditative equipoise, 
And has become very stable in the mantras and their seals. 


That one will obtain amazing great accomplishment. {18} 


So saying, the tathagata himgelf was delighted by that vision. 
This completes the fifth chapter from the Secret Nuclevs 


Definitive With Respect Toe The Beal. entitled The Contemplation 


that attains the Magical Net. {15) 


Commentary (207.3-224.4): 


The sequence of attainment which accords with this (cloud-mass of 
syllables, see p. 543) nas three parts, namely, the background 
motivation, an exegesis of the meaning of its words. and the 


conclusion of the chapter. 


The first (207.3-207.4-- comments on Ch. 5, 1): 

Once the nature of buddha-body, Bepeecnh, ang mind had been 
explained dependent on the display of the syllables, then (de- 
nas), coming forth (rnam-par 'phro-bsa) in its sequence of attain- 


ment from the array of the cloud-mass which is the vwheel of 


syliables (yi-ge 'kKhor-lo'i gsprin bkod-pa-las), the Magical 
Emanation (gagyu-*phry) ) in whom skillful means and 
diseriminative awareness are non-dual again uttered this 


meaningful expression ("di ched-du briod-do). 


Exegesia of the Meaning of Its Words (207.4-224.1) 


The gecond Part is threefold: Tt comprises the gequence of 
accomplishmenta which are attained: the nature of the cloiud-mass 
Of syllables through which these are sttained, and a teaching on 


the actual skillful means of attainment. 


1. Sequence of the Accomplishments which are Attained (207.5- 


213.2); 
The first of these has four subdivisions, namely, a teaching on 


brimordially pure mind-as-such which is the basis of accomp- 
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lishment, the supreme accomplishment which ‘te achieved thereby, 
the common accomplishments which are its branches, and the 


gsimiles which illustrate these accomplishments. 


The firet subdivision (comments on Ch. 5, 2): 
It is said in the Supreme Continuum cf the Greater Yehicle (T. 
ho2da): 
Earth indeed abides in water, 
Water in air, and air in space. 
Space does not abide in anything. 
Similarly, the componente and activity fielda 
Abide in deeds and conflicting emotions. 
Deeds and conflicting emotions aiways abide 
In inappropriate mental scrutiny. 
Inappropriate mental scrutiny indeed abides 
In the purity of mind. 
But the nature of mind does not itself abide 


In any of these things. 


Accordingly, all thinge depend on mind, and mind depende on 
naturally pure inner radiance. Therefore, mind-as-such (gems- 
Ovid), a space-like nature which is without (med-pa'i) ground or 
any basis (rtsa-ba), is the basis (rtsa-ba yin) of all (kun-gyi) 
diverse things (chos-rnams) of sams4ra and nirvdna, pure and 
impure. Tne Dohas (T. 2273) eacavdineiw say: 

Mind-as-such ee is the seed of all, 

From which existence and nirvana emanate. 

Obdeisance to mind which is like a wish-fulfilling gem, 


Granting the desired result. 
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Just as fire and water emerge under different conditions from a 
single lump of crystal, the untque mind-as-such appeare as 
samgara and nirvana through the action or inaction of the 
sipdeeteaniect aeeneronys and through ignorance and awareness 
respectively. But actually there is no dichotomy. The primordial- 
ly pure mind-as-such (geme-nyid) therefore primordially arises in 
the nature of the syllables (vi-ge'i rang-bzhin-te) of inner 


radiance, and its appearance ia without independent existence. If 


mind-ag-auch, comprising the syllables (yvi-ge) which appear in 


this way, is realised, the two kinda of benefit are possessed, 
manifestiy cauaing @ cascade of adornments to fall. Even when 
unrealised, it ie primordially present as the ground from which 
all that is desired emerges. Therefore (the syllathlies) ere a 


Ccloud-mass (agaprin) of wish-fulfvilling (vid-bzhin) precious geme 


(yin-chen). 


The second subdivision (comments on Ch. 5, 3): 

In the disposition of inner radiant mind-as-auch, the essence of 
the forty-two deity (bzhji-bcu gnvis) mandala of Magical Emanation 
(agvu-'phrul dkyil-'khor) which sviveare in the form of the 
8Yllables, neturaliy and spontaneously present, haa primerdially 
attained the reality of manifest perfection (mngon-rdzogs) in the 
mandala of the Wet (dra-ba’i dkyil-'khor), the discriminative 


awareness free from extremes of conceptual elaboration. By (-paz’ 


virtue of this, when it is experientially cultivated according to 


the sequence of contemplation, ei mandala perfeet (rdzogs-pa-yvi 


Okvil-'knor thame-cad) in the unique enlightened family and 


intention of a1) the buddnhas throughout the ten directions and 
four times (phyoge-bcu dus-bzni) will be (igyur) completely 
accompliahed ('grub-par). Thia ts# because the basis of the 
mandalae, the cloud-mass of syllables, will itself have been 


ee 


experientially cultivated without error. 


The third subdivision, the common accomplishments, has three 
aspects: A teaching on the spontaneous accomplishment of the 
four ritea whieh ia a sign that the five pristine cognitions are 
accomplished; an exegesis of the means of attaining the 
consummation of the five elementa which ia a sign that the five 
componente are inherently pure; and a deacription of the attain- 
ment of the eight accomplisnhmente which is a aign that the elgnt 
aggregates of coneciousness are pure in tre seencee” 

The first of these (commenta on Ch. §, 4): 

When the mirror-like pristine cognition is accomplished, nectar 
(Ddud:- rtair), whieh is a medication for the relief of living 
veings, will even be produced ('gyur) Zrom all that ia poisonous! 
and (zning) it will be extracted ('hyung-ba-dang) for the benefit 
of oneself and others, thereby removing (s@li-zhing) 411 the four 
hundred-and-four ailwenta (bzhi-breva rtga-bzni'i nad) and 


Causing happiness. 


Concerning the four-hundred-and-four ailments, Caraka says (in 
the Cerakasgamhita&):. 
One-hundred-and-one are ailments caused by imaginary spirits, 


One-hundread-and-one are ailments caused by immediate conditions, 


One-hundred-and-one are basic ailments 
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which will be compounded in the future, 


And one-hundred-and-one are naturally caused by past deeds. 


Alternatively, it is explainad that the four categories of wind, 
pile, phiegm, and their combination each possesses one hundred 
2 


and one types (of atlment). 


when the pristine cognition of sameness if accomplished, the 
rapture (long#-apyead) of the celestial treasure-store, which does 
rot Know exhaustion because anything desired may be extracted 
from apace, will spontaneously emerge ('byvung-zhing) and fulfil 
hopes, Surpassing the raptures of gode and himans. when the 
pristine cognition of reality's expanse is accomplished, the 
opacurations covering the minds of all living hetngs within the 
evil existences (ngan-gong) will be purified (abyong)., and they 
will be estadliahed in celestial bliss. When the pristine 
cognition of discernment and the priatine cognition of 
accomplishment are accomplished, the miracle of the metamcrphosia 
(aznan-du 'gvur-ba) of all things (ci-vang) and their appearances 
will be accomplished ('grub). This is becaune there are 
Miraculous abilities to make the apparitional itnviaible and the 
invisible apparent, to interchange the actual appearance assumed 
by an object-- as when fire ia turned into water and earth 


Pevealed as space, to subjugate others, to reaurrect the dead, 


and so forth. The Pagoda of Precious Gams (T. 05-93) accordingly 


PE” Or ponwe: unt 


The perpetual range and also the miraculous abilities of mind, 
i That are accomplished in contemplation, are inconceivable; 
The attributes of sacramental substances, medicines, 
Mantras and gemstones too are inconceivable; 
The temporal escagnee teak and auspicious power 
O? planets and stars are also inconceivable; 


And the perceptual range of empowered pbpodhisattvas 


And the tath&gatas is indeed inconceivable. 


set Sot 


Mm The second aspect (comments on Ch. §, 5): 
When the contemplation of the consummation of the sarth element 
has been obtained through the inherent purity of the component of 
: form, space (nam-mkha') will be consecrated and accordingly will 
emerge ('byung-zhing) in a solid (ara) state, as the terrain of 
indestructible reality (rdo-rie). 
By obtaining power over the contemplation of the consummation of 
the fire element when the component of feeling is inherently 
Pure, that fire will burn (!bar) in the body and then (nag) turn 
4l1l appearances into a mass of fire, so that the hotest fire (me) 
of the sentient denizens of hell too will be incinerated (yang 


—tahig-pa-dang), releasing them from that suffering. 


When power has been obtained over the contemplation of the 
consummation of the water element through. the purity of 
Perception, all appearances, turning into water (sbhur-'syur). 
“111 pour down to earth, and everything will also be seen to 
Sascade ('bab-pa'ang) in a single stream of water, removing the 


Sufferings of others in the same way appropriete (de-bsbin-ta) to 
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the action of the fire element. Tnhiea ia because these are 
emanations of contemplation in which there are no conflicting 


emotiona. 


When the contemplation of the consummation of the air elemant ia 


mastered through purity of habitual tendencies, this world-system 


(‘dig-rten khama-ni) of coarse and subtle appearances will be 
dispersed ('thor-ba-danz) into atomic particles, diffusing 
miracles and benefitting sentient beings. Then, when consciouzg- 


nesa ig pure and the contemplation of the apace element has teen 
obtained, all (thama-cad) world-systems will be emptied (gtaongs) 
and (ghning) the sun and moon too will collapse (Jhung-bar 'gyur) 


to earth. Such miraculous abilities will be manifestly acquired. 


In thig context, there are some who maditate that the five 
elements emerge in this manner from the heart-centrea of the 
deities of the five enlightened families, but that is unconnected 
with the axegesis of the actual meaning of this text. Tne former 
ie a particular means of attainment, whereas the present 
Geacription is a general aie 

The third aspect (comments on Ch. 5, 6): 

This concerns the attainment of the eight minor types of ritual 
which is a sign that the eight aggregates of consciousness are 
pure; When the eight aggregates including the consciquaness of 
the ground-of-all have been purified and power has been obtained 
Over awareness or pristine cognition, there will be a summons 
(dgug-dang) (which drawa) into one's presence the object of one's 


attainment; there will be an expulsion (btang-dang) or exorcism 
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(of negative forces) to another sphere; there will be bondage 
(peing-dang) of enemies, thieves and ao fortn} there will be 
liberation (dgrol) from all imprecationa and harmful farces; 
there will be alleviatian (gvo-dang) of plague, poison and s0 
forth: there will be killing (bsad-dang) of nostile enemies = and 
opstructorsa; there will be vaneutahing ('pham-dang) of one's 
enemies’ faction; and there will be victory (rgyal) of one's own 
faction. All these rituals will he accampliahed by this 


contemplation (ting-'dzin ‘di-yie byed-pur 'gyur) of the cloud- 


masse of syllables. 


The fourth subdivigion (commente on Ch. 5, 7): 

As for the aimiles illustrative of these accomplishments: There 
are outwardly visible miraculous images of thin (de-nyid) accom- 
Plishment attained in contemplation, which arise as originally 
rure aelf-manifenting pristine caognitian (ve-sher rang-snang- 
ba'i). One who follows the ritual experiences the different forms 
of its (gzuge) respective gariandsa of sylliablea, i.e. the vowels 
and consonants represented in names and words (ming-tshiz), and 
their colours, ltght-rays, and aa forth (goge). Consequently, the 
result of this contemplation in accomplished at will (vid-bzhin- 
Srila), and this wheel of syllables is seen as desired, like (4i- 
Ruhin-du), for example, the light which emerges in darkness 
(Mun-le snane-byung). It will turn ("gyur-ba) inta nectar the 
outer anda inner poisons, without renouncing them, and is thus 
known to be like alehemical transmutation into gold (gser-'gyur), 
Ad like an efficacious medication (aman-syi tshul) which 


Pacifies and alleviates diatempers, right where they are. 
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ii. The Nature of the Cloud-Mass of Syllables through which these 


Accomplishments are Attained (213.2-215.6): 


The second (see p. 603) concerns the nature of the Cloud-masse of 
Byllables through which these (accomplishments) are attained. It 
comprises both the individuals who attain them and the eesence 


which is attained. 


The former (comments on Ch. §, &): 
The fireat branch for accomplishing the syllables ig to persevere 
in making offerings (mchod-brtson) to the teacner (eaton-pa), the 
master of indestructible reality and the deities of the mandala, 
(who have revealed) the path to liberation dependent Sa aeOHe 
extraordinary object (i.e. their own gurus). Now the guru ig the 
supreme genuine being of the (buddha-)field. As is said in the 
Sutra Which Gathers All Intentions (T. 829): 

One should know the guru to be more awesome 

Than the buddhas of a hundred thousand aeone; 

For the buddnas of those aeons emerge 

Dependent on their gurus. 

I have not explained that a puddha emerges 

Who has previously not had a guru. 
And: 

Even though one is ignorant ard unrealised 

With respect to all doctrines, 


When one has greatly served a genuine guru with veneration, 


The ocean of gams&ra will be traversed. 


For seeds vastly multiply when planted in excellent fields, 
And aven a sesame seed in an excellent field of genuine merit 
Is not dispersed, but will multiply and rifen. 


5 
And in the Vews of the Magical Net (dra-ba gdom-pa): 


The guru is the central deity of all mandalas. 
When offerings have been made with veneration, 
All mandalas are delighted. 


It gces without saying that (offerings are made) 


To the mandala which is at hand! 


The second (branch for accomplishing the syllables) is to have 
clear (geal) unwavering realisstion (rtoge-pa g8al1) of the 
meditition associated with the deities and Syllables. 
Accordingly. the Introduction to the Conduct of gs Bodhisattys (T. 
38715 Says: 

All the recitations and austerities 

Of one who has practised 

With a mind which deviates extraneously 


Are correctly said to be pointless. 


The third (branch for accomplishing the syllables) is to keep the 


basic and ancillary commitments (dam-tahizg). Accordingly. the 
Cakrasamvara (T. 369) says: 


Keeping the commitments, al11 mantras will be accomplished. 


The fourth branch (for accomplishing the syllables) is to recite 


the secret mantras (gogags) purely-- not too swiftly or slowly, 


Without omissions or additions, and not too loudly or too quiet- 


ly. Accordingly, it says in the Supreme Commitment (dam-tenie 


Mantra will indeed be verhally accomplished 


By one endowed with its si» aspects. 


The fifth branch (for accomplishing the gyllables) if to know 
(shes-shing) the seals (phyag-rgyva-rnams), i.e. those of 
doctrine, action, commitment, and the great seal, and to know and 


secure their branches without defect (ms-nyvams). in accordance 
7 


with the truth. Accordingly {t says in the Supreme Conguveror 
(reyal-mehog): 
Accomplishment will ne attained 


By one who possesses the four sealer. 


One who possesses (ldan) these five, with their subsidiary 
branches -- the (appropriate) place, time and requisites (yo- 
tyad) for eee will become accomplished ('grub-'gyur) in 
these (syllables). But {tf 18 said that the individual who lacks 
them (mi-ldan) will be lost (briag) hecause, even though he would 
attain these (syllables), he would be unsuccessful (don-med), 
and, moreover, roasted in evil existences. Accordingly, the 
Secret Seminal Point (thig-le geang-ba) says: 

One who Goes not venerete the guru, 

Who has not obtained empowerment, 

Who is without commitments and devoid of mantras, 

And whose supreme eHunches of attainment are defective, 


Will assuredly have no accomplishment in this world. 


That one will be roasted in future evil existences. 


The latter, concerning the essence which is attained, (comments 


on Ch. §, 9): 


The supreme nucleus (mchog-gi sanyving-po ni) of supreme and common 


accomplishments (dngos-erub), comprehended by the conquerors of 
the three times (dvs-gsaum rgyal-bas thugs-chud-pa't), past, 
future and present, ie the wheel of syllables. Therefore its 


essence igs a genuine wish-fulfilling treasury unexhausted in time 
(zad-pa'i dus-med yvid-bzhin mdzod), whereby al11 that isa desired 
emerges spontaneously in the manner of precious gemstones. Now, 
the essence is naturally pure-- the buddha-body of reality is 
without increase ('phel) in the manner of space, the buddha-hody 
of perfect rapture is without decrease (‘grib-med-par) in the 
manner of rainbow coiours; and, from this disposition, there 
emerges ('‘bvung-ba- ate) the diversified emanational display of 
the emanational body. Thue, from the (lse6) diepoeition of the 
non-subetantial (dngos-po med) buddha-body of reality, there is a 
6ubstantial ecloud (dngos-po'i gprin) of ostensibl2 appearances, 
i.e. the two apparitional buddha-bodieg of form, which emerges 
(=par ‘byung) in diverse (sgna-tsahoes) forms (rnam) of enlightened 
activity for the sake of living beings, corresponding to the 
intelligence of those to be trained; and this changes (‘geyvur ) 


into sa spontaneously present diaplay. This is the essence of the 


Cloud-mass of syllables. 


4ii. A Teaching on the Actual Skillful Means of Attainment 
(215.6-228.1): 

The third (see p. 603) is a teaching on the actual skillful means 
of attainment. It has three parts, namely, a brief teaching on 
contemplation, a detailed exegesis of its nature, and a synopsis 


concerning the unique meditative equipoise. 


The brief teaching (216.1-216.4, comments on Th. §, 10): 


While all things of phenomenal existence, gsams&ra and nirvana, 
appear to be substantial (dngos), illustrated by the appearance 
of the cloud-magse of syllables during the creation stage, the 


reality (nyid) of these things (rnams) is naturally uncreated. 
This nature, in (na) which things are not substantial (dngos-med- 
par), ie known to refer to the primordially pure perfection 
stage. Once the emanation & absorption (of the mandale) hae heen 
refined from the disposition of the creation avec, anton appears 
but is not recognised (to exist inherently), and without 
attachment to true existance, there follows the contemplation 
(ting-'dzin) of the wheel of syllables. This ia (yin) one 
Which entails repeated training in contemplation or realisation 
(Rtogs-pa'i) of the emanation & absorption of syllables corres- 
bonding to a specific ritual: and the display or mastery (dbang- 


9 
Sfyur) of that in awareness. 
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The second (the detailed exegesis of the nature of contemplation; 
216.4-222.5) comprises both the contemplation which i8 a medita- 
tion on discriminative awareness, the buddha-body of reality or 
emptinese, and the contemplation which is a meditation on 


skillful means, the buddha-body of form or appearance. 


The former (216.4-218.6) includes a general teaching of instruc- 
tion on the non-referential truth sand a detailed exegesis of the 
non-dual pristine cognition. 

it. This (comments on Ch. 5, 11): 

Whoever (gang-gis) as an individual dees not know the (mi-shes- 
pa) nature of all things to be non-referential (dmigsa-med) and 
signiess, does not know (mi-shes) the ahiding nature of the 
expanse of reality (Gde-yis chesae-kvi dbyingsa), free from 


conceptual elaboration. It says in the Stitra Which Gathers All 


intentions (T. 829): 
Without seeing the inconceivable, 
Tne child who sets hia inteliect 
On the unthinkable is foolish. 


That one will turn to an activity field of darkness. 


And in the Great Bounteousnese of the Buddhas (T. 44): 

Without knowing phenomena and their nature, 

He does not know the expanse of reality. 
For this reason (de-phyir) ijt is taught that one should know 
(shes-par-gyigs) the non-referential (dmigs-med) reality, the 


Nature of all things, by (-pas) analysing and destroying ('jdiz) 


deluded ideas which apprehend the subject-object dichotomy. For, 


when the dreamlike and diverse substantial (dngoesa-dange) objects 
which appear to the mind are investigated and analysed, they do 
not exist, either externally or internally, and are similar to 
space; and (dang) wher the non-substantial (dnges-med-pa) 
colourless consciousness which makes that realisation $8 
analysed, the subject too is essenceless becaugze it is not found 
anywhere, externally or internally. At this juncture there is no 
reference to anything apart from the mind and mental appearances. 
The Introduction to the Conduct of a Bodhisattva (T. 3871) accor- 
dingly says: 

When the substantial and non-substantial 

Are not present before the intellect, 

There are no extraneous forms. 


Thus, one is quiescent in the non-referential. 


The detailed exegesie of non-dual pristine cognition (comments on 
Ch. §, 12): 

Mind-as-such (semse-nvyid-ni). primordially groundless and baseless 
(gzhi-rtsa med-pa'i) like space does not exiat as any substance 
or sign. This is the case because it is neither (ma-yvin) called 
Male (phe), nor female (me), nor (min) is it referred to as 
neuter (ma-ning). Mind-aes-such existe from the present moment 
without samedra or nirvd&na, good or evil. This nature is not (ma- 
win) ven: referred a. ae signiess (mtehan-med) because it 
transcends extremes of being and non-being. Nor, in this respect, 
t¢ (min) mind-as-such classified (rgyud) into the different 
SPbiritual families (rigs) of buddhas and sentient beings, or 


SOcial families (rizge) of ksatrivas, candflas and so forth. It is 
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colourless (kKha-dog ma-yin) in terms of white and eo forth, and 
shapeless (dbyvibs ma-yin) in terma of square and sB0 forth, 
pecause it is essentislly empty and signiegze. Furthermore, mind- 
asp-gsuch is not (ma-vin) existant as a budthafield or as an abode 
(guas-syu) of sentient beings. Nor is it (min) existant as 
anything at all (gang-yang) which can be positively identified. 
The Sutra ef the King ef Contemplation (T. 127) accordingly says: 

Mind, essentially non-referential, is not within thought. 

Naturally pure and essentially empty, 

It ie the primordial, seifless, profound reality, 


Profound, quiescent, and unelaborate ae space. 


This mind-as-auch is reality, the pure pristine cognition (ye- 
Shes-te) of the real expanse (de-bzhbin-nyvid dbyings). Threugh its 
abiding nature, it is the causal basis for (rgyuy) accomplishing 
all the seals of skiliful means (thabs-kyi phyag-rgva) and it ig 
the causal basis for all (kun-gyi rgyu) discriminative awareness. 
It brings about auepicious connections and all genvine results 
associated with the expanse where all excellencies are asccom- 
Piighed. This is hecause there are no divergent doctrines which 
have aioground, Path and result extraneous to the truth of 


naturally pure mind-ags-such. 


The latter (218.6-2227.5) if the contemplation which if a 
meditation on skillful means, the buddha-body of form or the 


&Pparitional nature. It includes an overview and interlinear 


commentary. 
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1. The overview concerns both the attainment of the wheel of 
syllables and the attainment of their ritual feast-offerings. As 
to the former: After one has meditated in the above manner on 
the emanation & absorption from the syllable A, preceded by the 
10 
three kinds of contemplation, then the essence of discrimin- 
ative awareness is meditative equipoise (which persists} until 
stability has been obtained in the disposition of the haselegs 
mind-as-such, free from conceptual elaboration despite that 
emanation & absorption of the syllables. Then, one meditates on 
the mandala of deities, refining the mind in a display of the 
four aieee and supreme contemplation which are attained by means 
of the light-rays of the garland of mantras. Subsequently the 
merit Should be dedicated. Signs of accomplishment emerge when 
this (visualisation) i8 stable and when thirty-one million one- 
11 
hundred-thousand recitations (of mantra) have been accumulated. 
As to the attainment of ritual feast-offerings: By means of the 


cloud-massB of syllables, oneself is tranrgeformed into the deity, 


with the result that the rays of light and the deity's emanation 


& absorption pacify ailments and malign spirits, they enrich or 
increase the lifespan and one'te experience of rapture, they 
Subjnugate, and they perform (wrathful rites of) expulsion, 


killing, paralysis, bondage, and so forth. These rites will he 

accomplished within seven days and ao forth through the emanation 
. 12 

& absorption of diverse contemplations. 

Then in a similar manner, oneself? is clearly visualised as Vairo- 


f 
Cana, and one meditates that (extending) from his heart-rentre 


into space there is a stairway and terrain of indestructible 
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reality. Thereupon, the contemplation of the earth element will 
be obtained, one will not sink in water, and one will be seated 


in space in a meditative posture. 


Then one visualises that in the heart-centre of onesel? in the 
form of Amit&bha, there is e@ syllable R4&M from which fire emerges, 
burning all phenomenal existence and Sue teulne the firee of hel. 
Thereby the contemplation of the fire element wil} be 


accomplished, causing a rain of fire to descend. 


Then one meditater that in the heart-centre of cneself in the 
form of Ratnasambhava there is a Syllable KHAM, from which there 
is & cascade of pristine cognition, Pi idne the world, Thereby 
the contemplation of the water element will be accomplished, 
causing outer phenomena to pour down to earth and the fires of 
evil existences to be quenched. 

Then one meditates that in the heart-centre of oneself in the 
form of Amoghasiddhi there ia a Byllable YAM from which a biast 


of air emerges, dispersing the coarse Bubstances of the world. 


Then one meditategs that in the heart-centre of oneself in the 
form of Akeobhya, there is a syllable E with which space tecomea 


United. Therupon, all appearancer will be emptied and one will 


accomplish the rite whereby the sun and moon are eclipsed and 


Collapse, 
Similariy, one meditates on the colours of all these 
aPparitions—-- white, yellow, red, green and dark blue-- whereby 


one will accomplish the identity of the five great light rays and 
13 
their apparitions. 
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All this is merely itllustrative because there are countless other 
emanational rites on which one meditates in the course of thiga 
contemplation of all that the mind desires. All these 
(apperitione) that emerge in this way are included in the genuine 
14 

net of contemplation. 

11. The interlinear commentary includes a teaching on the contem- 
plation of the deity according to the creation and perfection 
stagee and an exegesie of phenomenal existence as the seal of 


Seamantabhadra. 


The former (comments on Ch. 5, 13): 

One's own mind-as-such appears as syllables of inner rsdiance. 
From (lar) this natura] appearance of skillful means (thabs), 
there emerges the skillful means (thabs-byung) through which 
Syllables come forth from the points of the rays of light. 
Indeed, through countless emanations the skillful means (thahbe) 
becomes unthinkable (Dpeam-yas ) and immeasurable. This total] 
tranaformation is not (min) actually differentiated (tha-dad) in 
an extraneous manner; but one intellectually meditates on oneself 
6&8 a dieplay of male and female deities, from which the display 
of mind then becomes differentiated (las tha-dad-pa'i) in the 
Vigusalisation of the containing celestial palace and buddhafield. 
During meditation therefore, there is an emanation & absorption 
of meditation in the countless unthinkable (bearm-yas) mandalas 
( -' r) arrayed by the mind among buddhas” and aentiont 
beings. These form the basis of inner (nang) emanation & ab- 


Sorption where onesel? appears ar the deity and the Syllables, 


621 


end) «6(dang> the ovter (nang-g1i phyi-rol-gyi) emanation & absor- 
ption of the celestial palszce and tbuddnafield created by the 
mind. However, this is a display (rol) in which self-manifesting 
pristine cognition (yve-shee) ies iteelf arrayed. Thie nature of 
buddhahood 1s fearsome (‘tiga’) in 611 respects, inasmuch as it is 
mind-as-such pure from the beginning, and secured by the supreme 
seal of Samantabdhadra (kun-bzang phyvag-reva'i mchog), the true 
abiding nature, who is primordially without (se3) deede and 
conflicting emotions. Since the creation stage is indeed 
spontaneously present in the perfection stage, without indepen- 
dent existence, one should become meditatively equipoised in this 
disposition and abide in the truth without conceptual elabora- 
oe 

tion. 

The latter, the exegesire on how phenomenal existence is serured 
by the seal of Samantsabhadra (commenteae on the same verses a8 
follawe: 

From the skillful means (thabs-las) of inner radiance or mind- 
@as&-such which appears ae the Byllatbieg, there emerges the 
skillful means (thabs-byung) through which one's own real nature 
Sprpears ae the object and the (eubsective) mind. Indeed, the 
unthinkable skillful means (thabs psam-yvas) arises, through which 
Phenomenal existence Giversely appears. These means however are 
not differentiated (tha-dad-min) objectively. This appearance 
“hich becomes siseeueiy aifferentiated (las tha-dad-pa'i) arises 
in unthinkable mandalas (dkyil-'’khor bsam-vas), namely, those of 
inner (nang ) mina and (dang) of outer (nang-¢1 phyi-rol-evi) 


Phenomena of diverse flesh-coloured appearance. This is a 
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display of pristine cognition (ve-ahbes rol). which is saia to 
have been sealed by the supreme seal (phyvag-reva'i mechogs) of 


primordial buddhahood, the fearless Samantabhadra ('jigs-med kun- 


bzang). 


Furthermore, from the wheel of syllables which is skillful means, 
skillful meens is emanated and absorbed. so that there ia an 
unthinkable emanational skillful means associated with these 
syllables. But thege are not differentiated from the mind. It is 
the intellect which fabricates phenomens, differentiating the 
source and object of their emanation. These (means) are the un- 
thinkable mandalas wherein all things of one's inner mind and the 
outer shoncwen’ which appear to the mind are controlled by the 
emanation & absorption of syllables. Meditating on this display 


Of pristine cognition, one connects with the meditation of the 


Syllables called the supreme seal of fearless Samantabhadra. 


iii. Syncpsis of This Unique Meditative Equipoise (222.5-228.1): 


Thirdly (see p. 603). there is the synopsis (of this unique 
Beditative equipoise, which commente on Ch. 5, 14): 

The one who would realise this garland of syllables has a mina 
(Sema) which resembles that of an elephant (gang-gis sxlang- 
Shan...'dra-ba'i gems) enebriated (myoa) by wine. He moves and 
suffers in samsira. enebriated by the wine of reliance on 
unworthy exotistical Views and symbolism. When (nag) this yogin's 


intellect which apprehends substances and signs has been tamed 


(Dtul) by means of meditative equipoise (movam-par brhas-pas) in 
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the truth of the abiding nature through tranquility and higher 
insight combined; anc if he has ther meditated on the 
extraordinary creation and perfection stages associated with non- 
dual pristine cognition, and@ has become very stable  ( = an- 
na) and experienced in its branches, namely, the reality of the 


mantras (sngags) and (dang) the nature of their seals (phyag- 


rzya), that one will obtain the amazing great accomplishment 
(Qngos-grub ya-mtshan chen-por 'gyur), the nature of Samanta- 
bhadra. 

The five branches of mantra are the realities of self, deity, 
secret mantra, recitation, and emanation & abgorption. 
Tranquility if the quiescence of mental elaboration, end higher 


inaignt is the discriminative awareness which realises that 
objJect= are radiant and without independent existence. In thie 
context according to the creation stage, tranquility should rhe 
known as the mind not proceeding elsewhere and higher insight as 


1:7. 
the establishing of its nature without conceptusl elaboration. 


it is said in the Ornament of the SOtrar of the Grester Yehicle 
(T. ao2n0): 

Despite analysis, there is no digression. 
And: 

With reapect to any one opject of reference, 


The mind is established in contemplation. 


Therefore, in this context, the contemplation of the syllables is 
the skillful means which fives rise to tranquility, and from its 


flaposition the uncreated non-conceptua) discriminative awarenesa 


and contemplation are both dispositionally accomplished. Hence 
its profundity. The Lamp (for the Eve) of Contemplation (bszam- 
gtan [mizg)-gi sagron-me) says: 

Whoever relies on an object of reference 

Thoroughly generates the non-referential. 

Whoever relies on the norn-referential 

Attains the realisation called nothing-at-all. 

One who experiences that called nothing-at-all 


Subsequently abandons that as well. 


Conclusion of the Chapter (224.1-224.4) 

The third part (see p. 603) is the conclusion of the chaper 
(which comments on Ch. 5. 15): 

So saying (zhes briod-pag) that the nature of all things abides 
in the cloud-mags of syllables, the tath&dgata (de-bzhin gshegsa- 
pa) Samantabnadra himself (nyvid) was delighted by that vision 
(aziga-mos moves—par £Yur-to ) in which the excellent 
accomplishments emerged apontanecusly from the wheel of 
Syllables. This completes (-'o) and establishes the exegesis of 
the fifth chapter (le'u ate inga-pa) from (lag) the Secret 
Nucleus (gsang-ba’'i anving-eg) or wheel of the cloud-mass of 
Syllables, Definitive f#ith Respect Toa Ihe Real (de- —na-nyvid 
ngesg-pa), where excellent accomplishments emerge, entitied (gyi) 


& teaching of the categories of the Contemplation that Attains 


the Magical Net (agvu-'phrul dra-ba bagrub-pa'i ting-nge-'dzin) 


of the syllables. 


The second section (of the general teaching on the nature of the 
three mandalas of buddns-body, speech and mind, 8ee p. 543) is 
the gaveieidon of the mandala of contemplation from the (celoud- 
mass of syllables). ie. -Geendes a general teaching on the 
mandala cf the expanse or contemplation (Ch. 6) and a detaiied 


exegesis of its branches, namely, the mandalag of the mantras and 


seals (Cha. 7-8), 


Chapter Six 


Emanation of the Mandala 


Root-text: 


Then all (deities) identified with thie nature of all the tathé- 


gatas, neither single nor multipie, throughout the entire ten 
directions of the six world-syeteme, willed the mandala of their 
own greatness tO emerge, and then uttered cheae meaningfu) 
expressiong, {1} 


Pristine cognition is considered 

In terma of the four directiona and centre. 

The unthinkable, epontaneoue mandala 18 Great Perfection, 
And the yogin who realises Chis espextencée 


The origin of all in that great mandala. {2} 


oe 


On a four-spoked circle with ite rim, 
With an interior courtyard adorned by four corners, 
And (forming) an entire quadrangle (1a the palace) 


With its emprasurad gates. {3] 


626 


There is a diverse display, like a mass of clouds, 
And it is sdoerned with forty-two mandalas,. {&) 
The great thrones of the lion, the elapnant. 

The horse, the eagle and the bird, 


With (their cushions of) sun, moon, lotus, and gems. ($] 


On these seats, in the posture of the perfect (buddhas) 
And the posture of the spiritual warriors, (6) 

There are the kings and queens oY the circle, 

Then, starting from the right, there are respectively 
The one of sight, the one of hearing, 

The one of scent, and the one of savour, 

Along with the assembled host of their queens. 

And in the corners between these are 

The one of the eyes, the one of the ears, 

The one of the nose, and the one of the tongue, 

Along with the assembled host of their queens. 

In the courtyard are revealed the six sages 

And to the front and rear the pair who are 

The active subject and the passive object. 

At the four embrasured gates abide the subjugators 


Along with the assembled host of their queens. (7) 


With vajra, wheel, gemstone, 
Lotus, sword, and blazing bell, 


Symbols such as the night lotus, the orange tree, and 80 on, 


And delightful implements, beauteously held. (8) 


Their (body-coloures) are blue, white, yellow, 
Secarlet, green, and varioue combinations of these. [9] 
And they are supple, slender, nandsome, upright, youthful, 


Radiant, lustrous, respelendent, and charismatic. [10] 


This great assembly which emanates light-rays 
Is encircled by a blazing ring. 
Pervasive without extremes or centre, 


It is an unthinkable, spontaneously present mandala. ie ae 


The supreme great seal of dDuddna-body 

without straying from the real expanée, 

Emerges as the buddha-body of form 

Which confere genuine liberation, 

And in order to train living beings without exception, 


It diversely reveals the appropriate huddha-hnodies. {12} 


This teacher is a magical diaplay or optical illusion, 

A mode which essentially does not stray from the expange. 
But when diversified without straying, 

He manifests in diassimilar, diverse (buddhsa-bodies), 
Corresponding to the different (classes of beings). 
Although he is uncontrived by the real, 

He appears distinetly through the residue of deeda, 

AB, for example, (images) on a mirror, 


And the moon (reflected) in water. (13) 


At thie time, he is revealed 
To all six classes of living neings 


In forms which bring them to renounce negaiivity: {18) 
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To pious attendants in the form of an arhat, {18} 


And to self-centred buddhas in the solitary way of a rhino. [16] 


Moreover, according to the sequence of the supreme vehicle, 
In the supreme unsurpassed abode of Axanistha, 

The buddha-body (is present) as waraoeana. 

who, to retinues of bodhisattvas, does not divulge 

The agupreme buddha-speech in that previous way, 

But digecloges through his buddha-body 


The doctrines that are encountered. [17) 


Just asp (when) exposed on a mirror 

All actul sallownese (of complexion) can be removed, 

When the retinue beholds the buddha-body in this way, 

The inestimable depth of their obscurationg to enlightenment 
Appears on the buddha-boedy, as on a mirror. 

Then the ten levels are sequentially purified, 


And unsurpassed anlightenment is genuinely obtained. {18) 


The buddha-body of reality is inestimable and inexprersible. 
The tuddha-body of perfect rapture ia an inexhauaetible 
wiah-fulfilling gematone. 


There sre inconceivable billiona of emanational bodies. {19) 


Perfect in all the major and minor marks, 


The mandala present throughout the perceptual range 


Perfectiy diaplays the two great provisions as well. {20} 


As the supreme level of skillful means and diacriminative aswarenese 


It is inconceivably supreme in euch ways. {21] 


The buddha-body of the svastika, without birth or death, 

The one that abides in the field of all conflicting emotions, 

The one that becomes an inexhaustible treasure, 

The awareness-holding buddha-body of indestructible reality, 

The buddha-body of sameness indivisible in all respects, 

And the buddha-body of pristine cognition which knows a:l things-- 


At this time all five puddha-bodies are indeed perfect. {22) 


So saying, the inexpressible mandala in all the infinite limit- 


tan directions of the six world-systems became radiant in 


as many fields as there are atoms. (23) 


this secret description of these very mandalas wherein the 


tathagatas and the assembled host of their queens are without 


duality emerged from the indestructible reality of buddha-body, 


speech, mind, attributes and activities. {2a) 


Aho! 

Without reference in terms of the object of reference 

And the subject of reference, inestimable and inconceivable, 
The mandalas of pristine cognition or intrinsic awarenezs 
Are aiveneé and inexpressibile. 

Without the pervasive subject-object dichotomy 


Throughout sameness and variety, 


The expanse is pervaded. 


The mandalas, primordially and universally radiant, 


Are emanated but not conceptually elaborated. 


Ho! 
Such were the efecret worde of indestructible reality which 


emerged. {25 ] Thies completes the gixth chapter from the Secret 


Nucleus Definitive With Respect To The Real, entitled Emanation 


of the Mandala. {26} 


Commentary (224.4-261.1): 


The commemntary (on Ch. 6-- the mandala of contemplation which 


emergeea from the cloud-mase of syllables) includes” an overview 


and an interlinear commentary. 
Overview (224.5-229.2) 


The overview comprices a general explanation of the verbal 
definition of the term "mandala" and a detailed teaching on its 
classifications. Ae to ehereoumee: Tne Tibetan d@dkyil-'kher, 
derived from the Sanskrit term "mandala" means that the central 


feity (gtpo-be) is encircled hy a retinue ('kKhor). 


The latter refers to the three mandalas of the ground, path and 
reeault: 

1. The mandala cf the ground indicates that the containing world 
and its sened ens econtente attain buddhanood primordially -- 
respectively in the nature of the celeestisl palace and of the 
deities, These (fundamentally) abide as the mandala. Outer 
Phenomena which appear as the elements peipaseveiay abide as the 
Mandala of the femsle congzorte, inner phenomena which appear ag 
tie -eoeponents abide as the mandals of the male congsorts, and all 
accumulated ideas and Benacee activity fields abide as the 
Mandala of bodnisattvas or spiritual warriore of enlightenment. 
It 4g said in tnie Secret Nucleyvs (Ch. ?, 2): 

The aspects of the component of indestructible reality 


Are known asp the five perfect buddhas. 


All the manifold activity fields and sensory bases 
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Are the nature of the mandala of bodhiaattvas. 

Earth and water are Sudanaiseena and Mamak!. 

Fire and air are Pandcaravaesint and Samayatara. 

Space is DnaAtviavart. 

The three reaimsa of existence are primordial buddha( fields), 
All thinga that there are, without exception, 

Are not extraneous to the buddhas themeelves. 

Fhenomena extranecus to the buddhas themselves 

Have not been found by the buddhas themselves, 


And in the Reot Tantra of Cakrasamvara (T. 368): 


These living beings abide in a naturally present mandala. 


Furthermore, appearances primordially abide as the mandala of 
buddha-body, sounds arg the mandala of buddha-speech, and al) 
recollections and awareness ag the mandala of buddha-mind. 7+ 


says in the All-Accomplishing King (T. 828): 


O! Concerning the nucleus or mandala of buddha-body, 


Arrayed by the ADiCAdSoHESiehine King, teacher of teachers: 
All that appears and abides in acrordance with it 

Ts arrayed in the disposition of reality's uncreatad expange. 
Concerning the nucleus or mandsla array of hie buddha-speech: 
All that resounde and atides de accordance with it 

Are words arrayed as buddna-aspeech in the uncreated expanse, 
Concerning the nucleus or mandala-array of his awarenens: 

All the entire fecciiectione, adateneun and thoughts 

Which are in accordance with it 


1 
Are aware of the uncreated All-Accomplishing One himse)?. 
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This mandala is itself revealed to be the hasis of everything 
pecause® “4 ie primordially and spontanesuely present. The same 
text says: 
O' The centre te the nucleus of unerring truth. 
The periphery is endowed with the supreme tlisas of sgameaara and 
nirvana. 
This is ene haeia of all ersential mandalas. 


All) mandsiaa without exception are realised to be gathered therein. 


il, The second is the mandala of the path which, when claseified, 
has three asnectes: There ts the mandala of illustrative images; 
the mandala of genuine buddhna-body, speech and mind; and a 


teaching on the clarsification of the threefold mandala. 


eo 


Ae to the first of these, it is said in the Cakrasamvars (T. 


368): 

The essanc® of thea two artificial types (of mandala) 

Ta that their description accords with the ee 
In this context also, (the illustrative mandalas) are entered by 
those of both dul} and mediocre intelligence, and are established 
through the radiance of contemplation. Four sorte (of 
lllustrative mandala) are indicated, two of which are essential 
and two Sebeiateny. There are reapectively the mandala drawn on 


cotton, the mandala of coloured powders, and the incidental 


is 3 
Mandalas of focal points and flower-clusters. The same text also 


Saye: 


There is the ritual for drawing (the mandala), 


And the sequence in which colours are applied on its lines. 


he for the three mandalas of (genuine) buddha-hody, epeech and 
mind: The firet, ‘Wa manonne of buddha-body, is that in which the 
physical hody Seccnwe-weaiant as the deity, and ie viegually 
created (simply) as a Bingie heruka (dpa'-bo gcig-pa) and 40 
forth, as far as (elaborat2 creation of) the deities and 
bh 
celestial Palaces of the entire mandala. This text also says 
(Th. 9, 33-34): 
. -Manifestiliy perfect 

Throughout the ten directions and four times. 

The buddhafield, pure and unthinkable, 

Tn which there is there ts the celestial falace 

Free from epatial dimensions, 

With its ornamental (form) on the wheel, 


And the assembly of ite display, 


CompriBes a11 unthinkable mandalas, without exception. 


The mandala of buddha-speech refers to the mantra-syllables of 

the beste deity, surrounded by the mantras cf the retinue, which 

are pronounced and visualised. As this text saya (Ch. 7, 23): 
Those (meanings) that are distinctly clarified are themeelveg 


The supreme indestructible buddha-speech. 


The mandala of huddha-mind referge to the five poisons which are 
made into the path as the five pristine cognitionm, 80 that 


BamsAra ia inherentiy pure without being renounced. As (the 


Secret Nucleus, Ch. 6, 2) says: 


Pristine cognition 18 considered 

In terms of the four directions and centre. 

The unthinkable spontaneous mandala ie Great Perfection, 

And the yogin who realises Cie ieentaice’s 

The origin of a11 in that great mandala. 
As for the teaching on the classification of the threefold 
mandala, it comprises: the mandala of the supporting celestial 
lace: the mandala of the wussortad deities; and the mandala of 


great non-dual pristine cognition. 


The first of these is the excellent location, the mandala in 
which the axis of the main (palace) is surrounded by S. eeerie 
ference of spatial array, The second ie the excellent teacher, 
the mandalas pf deities in which the central deity is BsuProundad 
by the aaeenbies host of the retinue. The third is the mandsale of 
pristine cognition where naturally present pristine eee rere ia 
surrounded by the coneciousness of recollection and awarenege. Ag 
is said in this same eeute 


In the prietine cognition of the Great Identity 


Are beheld the five pristine cognitions of the retinue. 


And in the All-Accomplighing King (T. &28): 
Of Y, the All-Accomplishing King, teacher of teachers, 


All-pervasively enveloped, without coming or going, 


By the uncreated mandals of bodhisattvag, 


Penetrate through realisation the uncreated truth. 


Now, the naturally present prietine cognition ie the nature of 
Samantabhadra, the pristine cognition which abides in oneself 
without all the conceptual elaborations of the unstable subiject- 
object dichotomy. The accumulated thoughts such as the five 
poieons which tesue from ite dieposition are revealed to he the 
forty-two buddhas including the five tathagatas, and, ae such, 
are pristine cognition in ite estate of energy. Thus awarenecs 
both jin its abiding anc emanational ststee is revealed ae the 
primerdial mandala. The yogin who kncwes this is never separate 
from the Seite of all things, the disposition of the great 


mantala. 


Ae for the mandala of the result: when the path has been econ- 
eluded and the paw of Samantabhadra then obtained, thie state is 
dercribed as the buddha-body and pristine cognition without con- 
Junction or disgunction, in which the ground is directiy 
liberated. This (Secret Nucleus, Ch. 6, 22) says: 

And the bdbuddha-body of priatine cognition which knowe all things- 

6 

At this time, all five buddha-bodier are indeed perfect. 
The result therefore refers to the Fpontaneous presence of the 
buddha-body of reality, the buddhs-hody of perfect rapture, the 
RAandalas of the three buddha-bodies and five priestine cognitiong, 


the five mandalae of buddha-body, epeech, mind, attributes, and 


Activities, and so forth. 
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Interlinear Commentary (2729. 2-251.1) 


The interlinear commentary includes a description of the causal 
basis for the emanation of the mandala and an evegesis of the 


actual mandala which is emanated therebdy. 


The farmer (229.3-229.5, comments on Cn. 6, 1): 

Once the mandala of the cloud-mass of syllables had heen arrayed, 
then (ge-nae) ail (thamse-cad-kyia) deities who appear in the 
mandala of Samantabhadra-- he who ir identified (pdag-nvid) with 
tha-natiwe of all the (thame-cad-kyi rang-bpzhin) velf-manifesting 
tathnaégatas, neither single nor multiple (gcig-dang du-ma med- 
pa'i’-- gazing throughout the entire ten directions of the six 
world-systems (Ji g-rten Grug-zi Phyvogea-p¢cu thame-cad-18 ) 
inhabited by those to be trained, willed the mandala of (dkyiji- 
‘khor,,,bzned!) the tathaégatas' own greatness (Geta che-bsa'i } 
to emerge and then (dbyung..inas) uttered (bpriod-de) these 


meaningful expressions (ched-du bried-pa 'di). 


The latter (229. 5-261.1) contains three parts: a genera) 
teaching on the natural and spontaneous mandala of the ground; a 
detailed exegesis of the contemplative an Headeeriwe mandala of 
the path: and a synopeis of the mandala of the senurcant great 


Pristine cognition. 
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General Teaching on the Natural and Spontaneous Mandala of the 
Ground (229.6-230.4): 
The first (comments on Ch. 6, 2): 


Pristine cognition (ye-shes) is considered (brtags-te) in t2rms 


of the four directions (ohyvogse-r2zhi) vpecause the (four) outer 


elermente of earth, water, fire and air, the (four) inner com- 
ponents of form, feeling, perception, and habitual] tendencies, 
and the four secret poisane of Aelusion, pride, desire, and envy 


are spontaneouely present as the pristine engnition of reality's 
expanse, tne pristine cognition of ecameness, the pristine 
cognition of discernment, and the pristine cognition of accom- 
scene. And it 16 considered in terms of the centre (gbus) 
hecaure hatred, epace, and conscitouenegs, these three, ahide as 
the mirror-like pristine cognition. The mandala (dkyil-'khor) 
wherein the five elementa esrentially abide aw the five female 
tonsorts, the five componente as the five male coneorts, and the 
five poisons as the five pristine cognitions ie unthinkable 
(Deam-vas). It dis the natursl Great Perfection (rdzoge-chen) 
inasmuch as ajl things of phenomenal exirgrtence, Bams&4ra and 
nirvana, are epontaneously present (lhun-grub-ni) eer the 
beginning. The yogin who realises this (rtoga-pa'i rnal'pvor-par) 


should experience (apyod) all (kun) things of phenomenal exist- 


ence, sameara and nirvana, in tnet great mandala (dkyvil-'kKhor 


Shen-por) of pristine cognition, natural in origin (byung), 
“ithout renunetation, acceptance, refutation or proof. Actually, 
whatever appears and whatever arifes, all things are revealed ag 


the display of thin mandala, without renunciation or acceptance. 
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Detailed Exegesis of the Contemplative or Meditative Mandala of 
the Path (230.4-257.7): - 

The gecond comprisee both the actual mandala of contemplation and 
an exegeais of the resultant mandals schonpiienec thereby. The 
former (239.4-243.2) includes “ene mandala of the euprporting 
celeatial Palace and the mandala of the Bopooeees deities; and 


the firet of these (230.4-232.6) too hae three aepecte, namely, 


the celestial] palace, its ornaments and thrones. 


4, The fireat (concerning the celestial palace comments on Ch. 6, 
3): 
Now, there if a four-spoked circle ('kKhor-lo rtgibs-bzni) 


eymbolieing that ignorance has been cut through hy the four 


pristine cognitions; along with (beas) its rim (mu-khyud) which 


4e white sand circular, Bymbolieing that ignorance itself if the 
pristine cognition free from conceptual elaborations. Outside 
that, there iz an intertor courtyard ( = g- ) 


surrounding it on a)i sides which eymbolises that pristine 
cognition iB not limited or biases: edorned by four corners (gru- 
hzhies brgvan) to symbolise the four immeasurables. Around that, 
fe the celestial palace forming an entire quadrangle (Kun-tu gru- 
bzhi), indicating the extensive enlightened attributes of 
greatness. It ie endowed with embrasured gates (sgo-khyud-can) 
Which aymbolise the four kinds of liberation, and tiered 
Pedimentsa with sipit units which represent the eight kinds of 
liberation exemplified in the former (four). In this context, the 


Mandala of the peaceful deities is clearly constructed with 
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double gateways, as is disclosed in the words: 
With an interior courtyard adorned by four corners, 


(Forming) an entire quadrangle with embrasured gates. 
The shapes of both the outer and inner walls are thus indicated. 


Strictly speaking, thie (double wall) isa visible because the 
budéha-body of perfect rapture appears within the gates while the 
emanational body appears in the outer courtyard. It ie indeed 
necessary for these mandalas to be distinct. Otherwise the 
mandalas of the buddha-boay of perfect rapture which manifeste in 
ana: of itself and that of the emanational body which appears to 
others would be confused, and the class of the mandala could not 
he determined. Such flaws would ceoun 7 

ii. The second (concerning the ornaments, comments on Ch. 6, 4): 
In order to symbolise the thirty-seven aspecta of enlightenment, 
there is a diverse display (rol-mo asna-tahcgs) cf parasols, 
victory banners, and so forth which densely congregates like a 
Bess of clouds (gprin-phung-bzhin). And it is adorned with the 
forty-two mandelas (dkyil-'khor bzhbi-bey gnvia-kyisg brgvan) or 
different cance which beautify it, equal in number to the 
locations of the deities. There is no occasion for the deities 
themselves to be included among the ornaments of the celestial 


Palace. 


111. The third (concerning the thrones, comments on Ch. 6, 5): 
In order to symbolise the four fearlessnesses and so forth, these 
Seats comprise the great thrones (khri-chen) which are supported 


TeBDectively by (representations) of the lion, the elephant, the 
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horse, the eagle and the bird (seng-ge glang-chen rta-dang khyvung 
nam-mkn a! rer Fie along with (la) cushions (representing) 
the aun (nyvi) of discriminative awareness, the moon (Zla) of 
skillful means. and the iotus (‘rpadma) untainted by flaws. These 


too are supported by myriads of gems (rin-ro-che) because ali 


that is desired emerges therefrom. 


Now it is explained that (the thrones of) the five enlightened 
families have all five layers (of cushions), those of the male & 
female consorta Samantabhadra who are their giow have four 
layers, those of the spiritual warriors have three layers, while 
the six sages each have a lotus seat, and the gatekeepers each 
have a single sun-cushion. It ig saic in the Sequence of Light 
(P. &731); 

In the centre of the main palace 

Are the eight lions of fearlessness. 

In the centre of the eastern (palace) 

Is the elephant of great power. 

In the southern (palace) 

Are the eight horses of miraculous ability. 

In the western palace is the peacock, 

And in tne northern (palace) 

Are the eight cfivamefvaka of enlightened activity. 

The basic thrones (of the conquerors) are embellished 

With five layers including sun and moon-cushions. 

Those of the spiritual warriors 

Have three layers of sun, moon and lotus-cushions, 


While the wrathful (gatekeepers) have a sun-cushion, 
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And the sages a single lotus-seat. 

The male & femaje consorts Samantabhadra, 

Who are tne active subject and the passive object, 

Have sun, moon, and lotus-cushions with extensive gems-- 


As such they are seated in meditative equipoise. 


There ig no contradiction (between these two descriptions) 

hecause the peacock and the eagle sre said to. have the same 
11 

function, eymbolising that the rotsonse have been pacified. 

As for the mandala of the supported deities (232.6-2432.2), it has 


Six aspects: 


i. The first, which concerns their poetures (commente on Ch. 6, 


On these seats (gdan-la) (the deities) are seated in the posture 
of indestructible reality, which is that of the twelve perfect 
(rdze¢s) buddhas or male & female consorts, namely, the male & 
female consorts Semantabhadra and the tathAgatas who, in the 
manner of kings, are spontaneously accomplished in tne two kinds 
12 
of benefit. They are as1s0 seated in the posture of the 
Spiritual warriors (dang sems-dya'i ten), i.e. with the right 
leg extended and the left leg contracted, which ig that acesumed 
by the male & female consorte who are spiritual warriors, arrayed 
ne 


in the retinue in the manner of ministers. Along with thege, 


there is the outward gaze and the poeture of vigorcus gait 


ABBUmed by the gatekeepera who, in the manner of field-marghals, 
14 
fradicate obstructing and deviating forcer: and the standing 
15 


Posture adopted by the sagef who, in the manner of petty kings, 


8Ppear among their respective classes of living beingr in the 
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form of a central deity. 

iid. The second, concerning which deities are present in which 
locations, (comments on Ch. 6, 7): 

At the centre and on the four spokes of the main cirele (*khor-— 
lo) there are the kings (rgval-po) or five male consorts 
beginning with Vairocana, and (dang) the queens (rg¢val-me) or 
five femaie consorts. Then, starting from the right (gYags-nag) or 
the south-eastern direction of the central deity (Vairccana) and 
at the extremities of the four spokes, there are respectively 
Ksitigerbha, the one of sight (mthong): Vajrapani, the one of 
neardne (thoa); AkA&d#agarbhna, the one of scent  (gnom-pa): and 
(dang) Avalokiteasvara, the one of savour (myong-dang); slong with 
the assembled host (tshogs-su beas) of their queens (btsun-mo'i). 


namely, Laeya, Malya, Gita, and Narti. 


Similarly, in the (la-ni) four corners between these (gru-chad). 
starting from the south-east, there are (gnas) respectively 
Maitreya, the one cf the eves (mthong-hbyed-dang): Nivarana- 
Viskambhin, the one of the ears (thog-byved); Samantabdhadra, the 
she of the nose (gnom-hyed); anag Manjuarf, the one of the tongue 
(avong-byed-rnams), along with (deang-bcas-par) the assembled host 
{(Xghoge) of their queens (btaun-mo'i), namely, ODndp&. Puspé, 


Aloka, and Gandha, in a posture of embrace. 
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in the (la-ni) outer courtyard (bar-khyame) are the six sages 
(thub-drug) of the gods and so forth, whose respective abodes 
accord with the following descrirtion from the Seauence of Light 
(7. 4731): 

In the south-east are the gods 

In the south are the human beings. 

In the zouth-weet and north-weet 

Are the tormented spirits and animals respectively, 

And jin the north and north-east 


Are the antigods and the denizens of hell respectively. 


And (dang) to the front and rear (mdun-dang rgvap-tu) of the 
central detty there are revealed ‘(gnas-par btgan) in the esetern 
and weetern directions of the inner courtyard the pair (dag-ni) 
who are the active male subject (byved-pa) and the passive female 
Object (-dang bya-ba)-- respectively Samantabhadra who activetes 
the glow that arises, and Samantabdnhadrf who is the basie for the 
flow that arises. This is because 211 mandalas are shown to arise 


16 ee 


from these two. 


Now, there are some who hold that thege two are present tc the 
rear and front of the central deity, some who hold that they lie 
to the east and weet of the courtyard, and some who hold that 
they are within the heart-centre of the central deity. However 
these statements do not arrive at the definitive essence, which 
‘s as follows: In this context, the male & female consorts 
Samantaphadra, who are the basis for the glow that sarisee, are 


*“Plained to be in the courtyard. The male & female econsorta 
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Samantabhadra who are associated with the central deity of the 
pandala are not differentiated (in this context) because they are 
themselves the five enlightened families. Also. when they are 


explained to be among the forty-two (deities), this refers to the 


description of the peaceful deities of the buddna-body of perfect 


rapture in their apparitional mode, and not to the teaching 
concerning the central deities who are the active eubject and 
passive obdject. Then, when the male & female consortsa Samanta- 


bhadra are vigualised in the heart-centre of the central deity 
during contemplative meditation, this refers to the apparitional 


Perfection stage. At that time when the mind apprehends the inner 


radiance of the nucleus, inner radiance ia apprehended by 
geeditation on the buddna-body of reality, the male-female 
17 


Samantabhadra, a full finger-epan in size. 


AB hasb previously been indicated, the male & female Samantabhadra 
are present in the field of the buddha-body of reality because 
they are free from conceptual elaboration. Thence. in the sponta- 


recus Bounteous Array which is the pristine cognition of sameness 


throughout the four times, the male & female consortea of the 
buddha-body of perfect rapture are present, forming the five 
enlightened families. And thence, in the world-systems of those 


to be trained, the natural expressions of Vajrap&ni. Vajrasattva, 
the six sages and so forth are present. For aiameia: in this 
buddhafield tne transcendent lord known as Sékyamuni was seen as 
the emanational body by pious attendants, self-centred buddnas, 


dinary individuals, and those (bodhisattvas) who were on the 


Paths of provision and connection, but ne was seen as the body of 
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perfect rapture by sublime bodhisattvas and so ee 
at the four embrasured gates (aco-khynd bzhi-la). starting from 
the east. the eubjugators (‘joms-pa-ni) of the four Gemons, 
namely, the four wrathful deities Yam&ntaka, Mahédbdala. Hayagriva, 
and «Amrtakundalin, along with the assembled host (tahoga-cdang 
ldan-par) of their queens (Dbtaun-me'i), namely. ankuba: Paba, 
Sphota, and Ganthé& abide (anaga) ina diaplay of the nine 
dramatic airs. These nine dramatic airs are described as fclliows 
in the Garland of Narration (Kleg-#1 eee 

Erotic, heroic. and ugly. 

wild, fierce, and terrifying. 


Compaseionate, awesome. and peaceful-- 


These nine dramatic airs are possessed. 


At thia juncture, there are some agitated by the mirage of wrong 
view who have degenerated from genuine experience, and who are 
atranded in the desert sands of error. hard ta traverse. saying 
that the central deity and the retinue are erroneous because 
Samantabhadra the teacher of this tantra has been ejected to the 
Periphery of the manGala. while Akaobhya has been installed at 
the centre. In Seapones to this there are some who say that 
(Samantabhadra) bringe cut the greatness of the retinue, just as 
father influences his child; and there are some who say that the 
(Seamantabhadr{), the passive object. is arrayed at the centre and 
(Samantabhaars), the activa subject. then ahbidem at the 
Periphery, in the manner of a fortune-telle@r casting lotsa. And. 


there are yet others who say that Aksobhya is depicted in the 
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centre vbecauge in the situation of the ground the central deity 


43 mirror-jlike, in the situation of the path he becemes the 


ground-of-allj or haasie of huddha-hody and pristine cognition, and 
in the situation of the result the mirror-like pristine cognitinn 
revealed ar the central dejty. However the excellent rointes 


{eo 
?a 


mate in 91] these atatemernta have not been properly understand, 


It 48 not even certain that (a deity) will emerge at the centre 


hecause he is the expositor (of a particular tantra). Otherwise, 


Sakyamuni would implicitly emerge at the centre (of the mandals) 


in the Magica) Net of ManiudSr? (T. 360) and in the Purification 


>? All Evil Destinies (T. 4&3), whereas it ia Vairocana and 


In€nagsattva who do respectively emerge. Tne central deities and 


retinues of theze (tantrag) would in that case be defective. In 
81) mandala of the Kriyatantras too, the sage (SAkyamunt ) and 
Vichana ws would implicitly emerge at the centre because they are 
the Sepeereerss for which reason those (Kriy&tantrae) with 
Vatrocana or Akesobhysa and their retinues as the centra} deities 


would be in error. Such implications could not be avoided. 


Rather, it is the case that the male-female Samantabdhadra arrayed 


in the courtyard ig revealed as the basis for the giow that 
arises, dut is never depicted as the central deity. Nor is 
AKsobhya installed at the centre, because it is Vairocana, the 


deity af huddha-mind who ig so depicted. Indeed, thia very defect 
(of an erroneous central deity) does not exist because he himsel? 
{8s the teacher, the male-female Samantsbhadrsa. You (gophists) are 


*“tremely deluded with regard to the resultant vehicle of 
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indestructible reality. wcince your intellects do net focus even 
on the merest description of (Samantabradra) as the central deity 


and af the basis for (the giow) that arises. how can you ¢contra- 


dict the meaning of these secret mantras” You should instead 
21 
enter peths which nave been revesled by cowherds! 


pe The third aspect (of the mandala of the Supported deity: 


2orcerns the symbolic nand-impliements whicr: they hols. (7 


cammente cn Ch. 6, 8&3: 


Valirocana, the buddha-mind. to symbolise that emptinete and cor- 

passion gre without duality. holds the vagjra (pidoe-rie} in his 

first or basic right hand. AKsobphva Similarly holds the wheel 

‘Tehor-lo) to symbclise that he hat cut through the net of eon- 
22 

PLieting emotions and turns the dectrinal wneel. Ratnasambhava 

nc.ids the gemptone (rin-ro-che’) to symbolise that he fulfils the 


‘Spee of living beings and is Spontaneously accomplished in 
eriightened attributes. Amitatha holde the lotus (padms > 1a =) 
symbolise that he has purified desire in the expanse and that his 
-ntention if directed with discernment towards living beings. and 
Amcgenasiddahi heids the sword (ral-grii to symbolise that he has 
Yt) Oo through the conflicting emotions of living beings by means 
of the four kinds of enlightened activity. All of these ‘congue- 
Pores) hold the bell (dril-bu) in their basic or first left hand, 
In such a way that it embraces the female consort and presses her 
towards the heart, Their other (two pairs cf hands) hold the 


23 
‘and~implements which have previously been indicated. 
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“he female consorte correspond to the male consorts) in (the 


implements which they hoid in) the right hand. and in the left 
rand alse they hold the bell (drij-by). blazing ('bar) forth the 
Light of pristine cognition’s gems, and embracing their 
respective male congeorte. There are some who maintain tnat there 


sre ne eymbtolic implements in the right rand of the remeale 

-ensert, but that is not discerned in the great means for attain- 
2u 

ment (mahnasadhnanga). 


The eymbclic hand-implements of the central deity (Vsirocana) are 


alsc described as follows in the Mirror ef Indestructible Reality 


The vaira,. the wheel and the blazing eword. 


3 


hye bell. the lotus and the gemstone-- 

That is the sequence of Vaeijradhnara's (implemente:. 
(The hands) in which the octhers rest 

Are Known in relation te the vadgra, 

Which (is held) at the heart in the first (right hand: 


While the (firet;) left hand embraces (the consort), 


Accordingly. (Vairocana's) basic pair of hands embrace the female 

consort with the vagjgra and bell, his middle pair of hands nold 

the wneel and the lotus, while nis outer pair hold the sword anda 

‘he gemstone. The implements of the four other (conquerors: cucrh 
22 


as AkKsobhya should be similarly known. 


NGw. in general those symbolic hnand-implements which have been 
Seguentially described are of four types: those which are held 


With the right hand extended. those which are neld with the left 
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nand extended. those which are held with both h&ands equally 


extended. and those which are held with the Surrounding hands 
26 

extended. This description generally accords with the (afore- 

mentioned ) sequence ef (implements, beginning with) the tasic 


NOW, the m&a&ile congortse have three faces and cir hands. while 
treir Pemale consort¢e nave one face and two hands. Some cay that 
furing ritual service ithe male consort) has one face and twe 
randese., but that is an inappropriate observation, cleariy not 
27 

‘aught in this tantra (of the Secret Nucleus). 

csncerning the eymbolic hand-implements oF? the Spiritual 
«arriors, our text (Ch. 6. 8) speaks of: 


Symbols ({ Shan) such as the night-lotus, the orange tree, 


ee kG, Mancudrdi neolds the night-lotus ‘(utps)la) becuuse he Lae 
rencunced conflicting emotions. Maitreya holds the orange tree 
‘Kli-shing)> tecause he has disrelled the fever of conflictine 
emotione. Ksitigarcbha holds a ¢eprouting gemstone because he has 
“TCught Part the eprout of pristine congition. Vajrapani holds 
the vajra vecause he has subjugated suffering. NERESoeEKE holds 


the sword because he has cut off the continuity of conflicting 


emotions, Avslokitedvars holds the lotus because he igs untainted 
“Y defective flaws. Nivaranaviskambhin holds the wheel of ¢gem- 
Stone because he teaches the doctrine to sentient beings. and 


Samantabhadra nolds the corn-ear of gemstones because he fulfils 


the hopes of sentient beings. 
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and, as for their female consorts, there are delightful (mnveg- 
pati) implements (vo-byad) beauteously (mdzeg-tahul) held (*dzin) 
ty them: Vajralasya rests her clenched indestructible fists on 
ner hips or holds a mirror, because she reveals all forms to be 
the escence of the real. M&@lya holds a garland of gems because 
she indicates that skillful means and discriminative awareness 
are not separated. Git& holds a lute because she plays aloud the 
melody of the doctrine. Nart{f holds a vajre and rings a bell in 
her (left) hand which movege up and down because she delights 
those to be trained. DnGpa holds a censer because her scent of 
moral discipline satisfys (living beings). Pusp& holds a basket 
of fiowers because she indicates the Seanenen of enlighntment. 
Aloké holds a butter-lamp because she dispels the darkness of 
ignorance; and Gandnh& holds a doctrinal conch of scented water 
because she washes the stains of propensities. 

As for the six sages: Satakratu holds a lute because he t7aches 

28 

the four affirmations of doctrine to the gods. Vemacitra bears 
armour because he disciplines the antigods through fighting and 
Gisputation. Sakyamuni holds a begging bowl and a staff because 
he teaches the ten virtues to human beings. Sthirasimhna holds a 
dook because he liberates the Knot of foolishness ava: Qunbnéss in 
animals. Jv&lamukna holds a chest of gems because he dispels the 
hunger and thirst of tormented spirits. And the ox-heaced Yama 


(a-va Zlang-mgo) holds fire and water because he discloses the 


misfortunes of the denizenge of hell. 
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the male & female Samantabhadra hold no symbolic hand-implementsa 
pecause they illustrate that the expanse and the buddha-body of 
reality are free from conceptual elaboration. There are some who 
claim that they hold the vajra and the lotus, but they have not 


understood the pure nature of these deities. 


As for the four male gatekeepers: Yam&antaka holds a skull-topped 
cudgel because he subjugatesa the demon who is lord of death. 
Mahdbala holds a vajra because he subjugates the demon of the 
components. Hayagrfva hclds a skull and snakes because he_ sub- 
jugates the demon of conflicting emotions; and Amrtakundalin 
holds a crossed-vajra because he subjugates the denen of the 
divine prince (of egotism). Their four female consorts respect- 
ively hold an iron hook, a lasso, an iron chain, and a bell in 
order to illuatrate the four attractive qualities of a  bodhi- 


29 
Battva and the four immeasurables. 


iv. The fourth aspect (of the mandala of the supported deitics) 


Concerns the body-colours in which they appear. (It comments on 
Ch. 6, 9): 

There are twenty-five (deities) who have body-colours corres- 
bonding to those of the enlightened families, and seventeen who 
have diversified body-colours. As to the former: There are five 
deities, namely, the male & female consorts Vairocana, the male & 
female consorts Samantabhadra, and the sage of the antigods, who 
Sre blue (mthing-kha) in colour to illustrate the unchanging 


TeAlity of the enlightened family of buddha-mind. The male & 
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female consorts Akéeobhya, the male & female consorts Ksitigarbha, 


and the sage of the gods are white (dkhar-po ) in colour tec 
‘jluetrate that the enlightened family of buddha~body is unmarred 
by defects. Tne male & female consorts Ratnasambnhava. the male 8 
female consorts Akasagarbnha. and the sége of human being£ are 
yellow ‘ser) to illustrate the attributes of greatness belonging 
‘co the family of enlightened attributes. The m&le & female 
sonsorts Amitabha, the male & female consorts Avalokite&vara. and 
the sage cf the tormented spirits are scarlet (le-brgan) or red 
‘nr colour to illustrate that the enlightened family of buddha- 
screech is attracted through spirituality to living beings. The 
maie & female consorts Amoghasiddni. the male & female eonsertse 
Vatrpapani. and she sage of the animals are green (ilijigng-khu) in 
colour because the family of enlightened activity grante 


tinetruction through diverse actions. 


The latter are {those deities) whose colours are various 


combinations of these (la-3egs sna-tshogs-pa‘'i) because they 


train living peings by means of many enlightened activities and 


attributes: The male & female consorts Maitreya are whitish- 
séllow., The m&le & femsle consorts Nivaranaviskambhin are 
Teddish-~yellow. The male & female consorts Samantadhadrs are 


Treddisn-green. The male & female consorts Maniughosa are whitish- 
freen. Tne male & female consorts Yamantaka are deck brown. The 
Male & female consorts Manabala are dark yellow. The male & 
female consorts Hayagriva are dark red. The male & female eon- 


Sorts Amrtakundalin are dark green: and the sage of the nelle is 


a a 


8Mcke-coloured. 


654 


In this context. there are some who hold that the sage of the 
animals if either dark yellow or red. but they have not snalysed 


the colour of the light within the energy centres (of the 
30 


The fifth aspect (of the mandala of the supported deities) 
cencerning their style (comments ai Chie ius bys 
These deities are supple (unyven) in body and Physically 
attractive because they have inherently purified birth. Their 
nodies are 4t e€ase because they have innerently purified 
sickness. and slender (lcug) because they are well-proportioned. 
Their podies are handsome ('kKbril) in demeanour, without laxity. 
and quite uprignt (ldem) or erect because they have inherently 
rurified death. Their bodies are soft ("Sai sic!), youthful 
‘$2nn0n tshul-can). and physically attractive in their dasposition 
Lecause they have inherently purified old age. These five sare the 
essential attributes (of the pbuddha-body). As for their 
subsidiary attributes: The buddh&s-body has a most radiant (gsal) 
nue pecause is is immaculately adorned with major and minor 
marks; the buddha-body is bright and has a lustrous ('tshber) glow 
vecause it has perfected the consummation of the elements: the 


buddha-body is resplendent (lhun-sduz) because it is brilliant 


and pleasant: and highly charismatic (gzi-byin-ldan) because it 


“verwhelme living beinge. There are also some who claim that 
these (two sets of attributes) are respectively the five styles 
31 


°° the male consort. and the four styles of tne female consort. 
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vi. The sixth aspect (of the mandala of the supported Geities) 
concerning their emanation of identonepe (commenta@ on Ch. 6, 11): 
nia eveat assembly (tahcgs chen-rc) of light-raya which emanates 
(‘phro-ba'i) countless billion-billions of light-rays re ia 
in the ten Girectiona from the six great energy-centres within 
the bodies of these deities and from all their pores too, is 
visible without limitation. Now. the six centres are those of the 
trown, the point between the eyebrows, the throat, the heart, the 
navel, and the soles of the feet. Therafrom are emanated the 
light-rays which are of six colours, namely. Ddiue. yeliow, red, 
white, madder, and crystal. Madder is scarlet or light-red, while 
crystal is bluisn-white in colour and translucent. The nature of 
the buddha-body's inner radiance is such that it emanates these 
six (eoloura from) the six respective (centres) into the ten 
diractions. along with a billion-billion concomitant rays of 
Xe 

light. 

The male & female gatekeepers are present in an awesome guise in 
the midst of this throng, which is encircled (ikhvil-ba-ata) in 
the ten directions by a Ping (Dphreng-haa) of fire in the midst of 
& Dlaging ('bar-ha'i) expanse, like the conflagration at the end 
of an aeon. Because it appears in this way.pervasive (Kbyab-pa- 
ui) in the expanse of space without extremes or centre (mtha’- 
Qhue med-par). it: is a mandeale (dkvil-'khor) of contemplation, 
beyond number and weacure: unthinkable (Ream-yas ) and 
*Pontaneously present (lhun-gyia grub) in nature. Meditating 


thereon, cone becomea extensive in the manner of reality's 


eXpanse, and turns to the essence of genuine pristine cognition. 
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"ne latter aspect (of the contemplative mandala of the path: 


243.2-257.2) i8 an exegesis of the resultant mandala accomplished 


therebs’. It comprises an overview and an interlinear commentary. 


Overview (243.2-248.4): 
sre overview nas three aspects, namely, the gtructure of the 
pristine 


supporting buddna-body, the structure of the supported 


egnition, and the etructure of deede or enlightened activity. 


1. The buddha-body is fivefold. among which the buddna-pody of 


reality ie free from all extremes of conceptual elaboration. 


Tencerning it. this text (ch. 6, 19} says: 


The buddna-body of reality ig ineetimable and inexpreseible. 


“he buddna-body of perfect rapture is @ treasure-store in which, 
li enlightened attributes are erpontaneouBsbly pregent (ch. 6, 
34 

igi: 


The bDuddna-vody of perfect rapture is &n inexnaustible 


mnrecious treasure. 


TLe emanational body teaches each in accord with hig or her needs 


‘ore Oy 29 ss 


Tnere are inconceivable billionge of emanational bodies. 


The pody of awakening is the buddnahood in which all things are 


equally and perfectly united (Ch.6. 22): 


The bpuddha-body of Bameneess indivisible in all respects. 
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And the unchanging body of indestructible reality i3 tne nature 
of puddha-body and pristine cognition, without conjunction or 
disjunction (Ch.6, 22): 


The awarenees-holding buddns-body of indestructible resiity. 


eo 
~ 


The second (the structure of the supported pristine 


‘) 


cognition) iz Pivefrold. including the pristine cognition of 
reality's expanse. Concerning these (Ch.6, 22) speaks of: 


The buddha-bedy of pristine cognition which Knows all things. 


ipl tee The third. the enlightened activities. include both the 
buddnha-body's manifestation and doctringsl teaching on brenalf of 
those to be trained, and its resulting array of m&turation and 


siberation. 


46 to the former: The teachers who grant their respective 
instructions to ordinary living beings diversely appear. and 
teach the doctrine in which virtue is outlined. Then, to pious 
attendants and self-centred buddhas tney appear as an arhnat and 
teach the doctrine which satisfies them. Altnougn self-centred 


Suddnas do not teach the doctrine verbally. they do teach symbo- 


tically, as igs egsid in the Ornament eof Emergent Realisation iT. 
35 
S786, Ch. 2, vi 7F)e 


This means that to those regpective persons 
Who require training. 

Whatever they wien to hear. 

The respective meanings just appear. 


Without even @ sound being uttered. 
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Similarly. there igs the instruction granted by the supreme 


emanationel pody, as when buddhas such as S4kyamuni perform acts 


of benefit and teach the doctrines of diverse vehicles. 


Then. to bodhisattvas cf the tenth level, they appear in 


Akanistha as the glorious Vairocana who dispels the obscurations 


oe 


of the ten levels. The latter too reveals the doctrine of buddha- 
body without teaching by means of buddha-speecn, as is said in 
che Slitra of the Awakening of the Rectrine and its Rupture (cbos- 
dang longs-spyod mngon-par byang-chub-pa'i mda): 

The master of Akanistha, lord of doctrine, 

Transcendent lord Vaipocena’ 


Through meditative equipoise 


That is unwavering and unspoken... 


The buddhas' deeds are inconceivable. For example, in the buddha- 
field of Gandam&adana (spoa-kyi yvyongs-gang brtsegs-pa) when bodhi- 
sattvas draw near the great Tree of Perfume, the contemplation of 
the approach to liberation arises in the mental continuum of 
these bodhisattvas just through the sensation of that tree's 


36 
scent. Similarly, it ig found in the Pageda ef Precious Gems 


(T. 45-93): 
In certain world-systems the buddhas' deeds are furthered 
by the eating of food, in some by the wearing of religious 
robes, in Kemer by the spectacle of the buddna-body, in some 


by the dreaming of dreams and so forth. This is inconceivab- 


le. 
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Therefore. the buddha-body of perfect rapture manifests and acts 
on behalf of bodhisattvas of the tenth level. The supreme 
emanational body does so on penal’? of picus attendants, self- 


centred buddhas. and those on levels experienced through volition 
37 
‘adhimuktibhumi >). The ordinary forms and so forth appear and 


act cn behalf of sentient beings of impure deeds. 


Tne latter. i.e. the resultant activities which are an array of 
maturation and liberation on behalf of those to be trained, have 
three aspects: those activities arrayed as a Support for the 
Path. those arrayed as the path. and those arrayed as the result 


of the path. 


The first are those which guide one from evil destinies, and 


establish one on the rank of celestial gods and human beings. 


The second. activities arrayed ss the path. are threefold, name- 
ly. those arrayed on the path cf pious attendants. on the path of 
self-centred buddhas. and on the path of the greater vehicle. The 
greater vehicle also comprises both the ca@usal vehicle of 
dialectics and the resultant vehicle of secret mantras. In the 
former case, after the two Kinds of mental attitude nave been 
Cultivated and the (paths of) provision and connection (have been 
traverged), the ten levels are refined tnrough the ten 
Perfectiong on the two paths of insight and meditation. Thus 
renunciation is depicted asp the abandoning of (the path of) 
38 


insight and the abandoning of ‘the path of) meditation. In the 


latter case, through maturational empowerment and liberating 
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meditation according to the creation and perfection stages, one 

abides on the provisional levels of tne three kinds of awareness- 
39 

nolder. 


The third. activities arrayed as the result of the path, refers 


to tne enlightened activities or deeds which are arrayed on the 


six (higher) levels of Universal Light. Lotus Endowed, Great 

Cyclical Mass of Syllables, Supreme Bliss. Holder of Indestruct-— 
4O 

ible Reality. and Undifferentiated Samantabnadra. Tnese are the 


names applied to aspects of enlightened attributes, including the 


appearance. emptiness, and pristine cognition of the buddha- 
level, but they are not traversed in & nierarchical gradaticn of 
distinct and different (levels). Universal Lignt is so called 


because thereon the emanational body performs acts of benefit 
througn qualitative and quantitative knowledge. Lotue Endcwed is 
SO c&lled because the buddna-btody of perfect rapture appears. 
Great Cyclical Mass cf Syllables is so called because the cloud- 
mass of syllables is emanated. Supreme Bliss is so called because 
one is present in the expanse of supreme bliss. Holder of Indes- 
tructible Reality is so called because it is the highest of ali 
conclusive goals: and Undifferentiated Samantabhadra is s0 called 
cvecause all theze (levels) are indivisible. Tne expression 
“beyond the level of Universal Light" is intended simply with 
reference to the buddna-body of form. Over and above the buddna- 


body of reality, which manifests and performs acts of benefit. 


Incidentally, the appendices ('phyong) are explained as follawe: 
It i8 held that in this sixtn chapter (of the Tantra of the 


Secret Nucleus?) there ig the appendix of bpuddna-body in thirteen 
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padas beginning whith the verse The supreme great seal eof buddha- 
pody (Ch. 6. 12). In the seventh chapter there is the appendix of 
puddha-speech in twenty-one p&Aadss peginning with the verse From 
the Magical Net. supreme among tantras (Ch. 7. 19). In the etenth 
chapter there is the appendix of hbuddha-mind in four padag 
beginning with the verse If the surreme provision ef the great 
seal is encountered (Ch. &. 20). In the eleventh chapter there is 
the appendix of attainment in twenty-two padas starting from the 
verse For genuine accomplishment, the mantrin...onwards (Ch. 11. 
24), And in the twentieth chapter tnere are twenty-four padas 
Known @f the appendix of eniigntened activity. beginning from the 
sine The main part of the rite in which the wrathful deities are 


attained ig this wnich follows (Ch. 20. 16-20). 


Then, there are eo0me who hold that the three appendices or 
btuddha-body, speech and mind derive from the sixth. seventh and 
eighth chapters respectively, that there 18 4&n Eeppendix of en- 
lightened attributes in eight p&adags derived from the ninth 
chapter which begins with the verse and masnifestiy perfect 
throughout the ten directions and four times (Ch. 9, 33-34). that 
there is an appendix of enlightened activities in five padas 
derived from the thirteenth chapter beginning with the verse zh 
ihe mandala which ig perfect in pristine cognition (Ch. 13. 14). 
and enue there is &8n appendix of commitments in four padss 
Cerived from the nineteenth chapter which begins with the verse 


These commitments sre most amazing (Ch. 19. 20). 
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There are also some who hold that. in addition to the Pive 
appendices of buddha-body. speech, mind, attributes and 
activities, there is an appendix of offerings in four padas 
derived from the ninth chapter which begins with the verse In the 


palms of the great geal) (Ch. 9. 2-3). 


Now, certain persons hold that these appendices are abeent in 
this root tantra (of the Secret Nucleus) but were extracted from 
otner texts in the cycle of the Magical Net and inserted into 
their respective chapters by rMa Rin-chen-mchog, and that (the 
versions of the text) were divided by gTsug-rum Rin-cher gZhnon-nu 


into those which nave appendices and those which do not. 


Again, there are some who hnold that the version without the 
appendices was translated by gNyags Jnanakumara, and that the 
version with appended passages had them inserted into the 
translation by rMe Rin-chen-mchog. There are even some who say 
that rMa himself concealed them out of envy at La-gsum rGyal-ba 
Byang-chub. But the truth of the matter is that the appendices 
are lacking in both the earliest tranalation made by Buddhaguhya 
and Vairocana, and in the intermediate translation which was made 
cy Vimalamitra. gNyags Jnhanakumara. and rMa Rin-chen-mchog. 
Therefore it is clear that the Sanskrit manuscripts themselves 
had a number of redactions. Should anyone wieéh to Know that this 
ie the case. the Transcendental Perfection of Discriminative 
Awareness rc Elght Thousand Lines (T. &) itself nad a number of 
manuscripts, extant in the three redactions of the parivrajika 


&20-sbyangs, *Preng-ba-can, and sDe-can:; and in certain texts 
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such aS the §itatApatra (T. 592) a number of redactions is 
similarly found. Therefore it is not certain that these (variant 
passages) were inserted by the Tibetans. One should know that the 
discrepancies in the translations of this tantra were to be found 
in the Sanskrit manuscripts. Numerous redactions of Sanskrit 
manuscriptS occur because there is a distinction between those 
(versions) in which the meaning is clearly expressed and those in 


which it is not. 


Interlinear Commentary (248.4-257.2): 


The interlinear commentary (on the resultant mandala-- see Pp. 
657) has four parte: Tne arising of the resultant buddhna-body; 
the performance of enlightened activity derived therefrom: the 


liberation of living beings thereby; and the appearance of 


wondrous omene. 


41 
i. The first (comments on Ch. 6, 12): 


The supreme great seal (phyag-rgya che-meheg-ni) is the nature of 


the buddha-body (gku-yi) of reality's expanse. This pbuddha-body 


Of reality is the essence Cf all buddha-pbodies, the puddhahood 
manifestly attained in the nature of space, free from all 
extremes of conceptual elaboration. AB for its conclusive accom- 


Dlishment: Witnout etraying from (-las ma-gYos kyang) the real 


expanse {de-pbzhin-dbpyings) or reality itself, it is the pasis 


from which the other buddha-bodies arise, From that disposition, 
it emerges as the buddha-bedy of form (gzugs-sku) which confers 


fenuine liberation (weang-dag thar-pa'i) from the twofola obspcura- 
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L2 
tion and its propensities. This (body of form) includes the 


puddna-body of perfect rapture adorned by excellent major. and 
minor marks. and (dang) the appropriate (emanational) buddha- 
podies (mthun-byvas gku-ni) including universal monarchs, whores, 
picus attendants. self-centred buddnae, and material objects 
which it diversely reveals (ana-tshogs ston) in order to train 
(gdul-pa'i phyir) the respective minds of living beings (‘gro-bs) 
(without exception (ma-lus)?)) through a diffusion of its 


spirituality and in accordance with their aspirations. 


p Oe Tne second comprises both the similes for the appearance cf 
enlightened activity which does not stray from the expanse. and 
the appearance of enlightened activity for the sake of those to 
ce trained. 

The former (comments on Ch. 6, 13): 

For the sake of those to be trained. thie teacher (sgton-nyid) of 
diverse emanations relatively is a magical display or optical 
illueion (sgyu-ma mig-yvor tgahul), which in the manner of a4 shadow 
is not concretely recognised from the moment it appeare. 
Ultimately however, he has an tineveaved and primordially pure 
disposition or mode (tghul) which does not stray from the expanse 
(ddbyangs-lasg gYos-ps med) of reality because it is essentially 
(nyid) without conceptual elaborations. But when (ge-tshe). 
without straying (ma-gsYos bzbin-du) the diversified (ang-tshogs- 
ra'i) forms of the emanational body appear differently in the 
perception oY living beings, he manifests (sgnang-ba-ni) in 
diverse (gna-tshogsa-la) buddha-bodies of dissimilar (mi-mthnun) 


form, including kKings and brahmaneg, and including peaceful and 
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wrathful deities. corresponding to ('dra-bar) the different (go- 
ga) Classes of beings to be trained. Although he does not stray 
from (-Jas ma-zYos kKyvang) the expanse of the real (de-bzhin- 
noyid), the buddha-body of reality. he appears distinctly (go-gor 


gsnang) through the ‘dbang-gis) respective fortunes of living 


veings and their residue of ('phro'i) past deeds (lss)-- to 
terrestrial beings he appears asB emanations of natural 
expression, to some living beings at emanations which train 
living beings. to some as impure emanations, to some _ as the 


diversified emanationali body, and so fortn. It is as (bzhin), for 
example (dper-na)., when the image of one's complexion appears on 
the surface of a mirror (me-long) although the complexion itsel?f 
does not change, and when in & Pool of water the moon of the sky 
appears as the moon reflected in water (chu-zla) although the 
moon itself dces not change. Accordingly. it says in the Grest 
Bountecusness of the Buddhas (T. 44): 

Just as the moon, without changing from the expanse, 

Appears in a pool of water, 

Without wavering from the real 

There are inconceivable billions of emanations. 

TO some the buddhas are slightly revealed, 

To some they are manifoldly and extensively (revealed), 


And to some the fields are revealed as emptiness. 


The latter (the appearance of enlightened activity for the sake 


of those to be trained) nas four parts (which comment on Ch. 6; 


14-17). 
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{4. The first part concerns the appearance (of enlightened 
activity) for the sake of the six ordinary classes of living 
peings: At this time (de-tshe) when buddhahood is attained in 
the spontaneous Bounteous Array without conjunction or 
disjunction in respect of the three buddha-bodies, he ig revealed 
(ynam-par-bstan) to all (thams-cad-la) the ordinary six classes 
of living beings ('gro-drug) including the gods, as the 
different sages such as Satskratu, i.e. in forma which bring them 
to renounce (sponge gezugs-s8y) the negativity (adig) of their 
minds; and then he teaches the doctrines which purify the 


obscurations of gods. humans. and so forth. 


id. (The second) concerns the appesrance (of enlightened 
activity) for the sake of pious attendants: He appears in the 
guise of a virtuous ascetic and. to (rnams-]4) those living 


beings who are to be trained and who belong to the family ofr 


Pious attendants (nyan-thog). he is revealed in the form of an 

arhat (dgra-bcom gzugs), (foremost) among pious attendants. who 
3 

then establishes them in the realisation of the four truths. It 


is said in the Sutra Requested By the Emanational King (T. 167): 
To those who are to be trained by pious attendants, he 
becomes present and teaches the doctrine in the form of a 


piocus attendant. 


Elis Oe (The third). concerns the appearance (of enlightened 
activity) for the sake of self-centred buddhas: In order to 
grant instruction through the form of the self-centred buddhas. 


to (la) adherents of the vehicle of the self-centred buddhas 
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(rang-rgval-rnams). he teaches the doctrine of dependent 


origination symbolically in the solitary way of a rhino (hse-ry'i 
4a 
tebul). As the same text says: 
To those who are to be trained by the form of a self-centred 
buddha, he becomes present in the form of a self-centred 


buddha, and genuinely teaches through symbols the doctrine 


of dependént origination. 


iv. (The fourth) concerns the appearance (of enlightened 
activity) for the Bake of adherents of the greater vehicle: 
Moreover (gzhan-yang). in addition to these, he appears 


differently to spiritual warriors of the tenth level whose 
sequence (rim) of acumen is according to (bpzhin) the supreme 
vehicle (theg-mchog). In the supreme (mecheg-tu) unsurpassed 
abode of Akaniatha (‘og-min bla-med gnas). the excellent abode of 
the mighty era. which 1S superior among the form-realms. the 
teacher himself or the buddha-body (gku-ni) is present as 
Vairocana (rnam-par gsnang-mdzad tsahul). who. to retinues of 
bodhisattvas (byvang-chub sems-doa'i 'khor-rnams-la) of the tenth 
level, forming the exceilent retinue. teaches the greater vehicle 


which is the excellence of doctrine during {the time of ) 


unchanging sameness, which is the excellence of time. 


Now, the teacher who is himself the buddha-body of perfect 
rapture does not divulge (mi- B- ) the doctrines as (supreme) 
buddha-speech paths anaes) in that previous way (de-bzhin) in 
Which the emanational body appears to different living beings ana 
verbally teaches the doctrine. But he discloses (gten) through 


(wig) the essence of nig apparitional buddha-body (gku) the 
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doctrines (ches-rnams ) of the greater vehicle that are 
Qs 
encountered (mial-bar) in the intellects of the retinue. 
Tne third part (see p. 664) concerns the liberation of living 
beings through these (activities). Tnis comprises both the 
refinement of obscurations according to the causal path. and tne 
supreme attainment of the resultant buddha-body anda ievel. 
The former (comments on Ch. 6, 18): 
This has two sections of which (the first) is illustrative: {The 
action of this liberation) resembles (that) just as (bzhin-du) 
when one's face is exposed on a mirror é(me-ieng bstan-ra‘'i 
tshul) and stains are seen by regarding one's own countenance on 
hae so that all sallowriess (mdog-mgan thams-cad) of the actual 
(dngos-Kyvi) countenance. tainted by blemishes. can be washed and 


removed (gel). 


(The second) is meaningful: When (na) the retinue (‘Khcr-gyis) 
of spiritual warriors of the tenth level beholda the buddha-body 
(sku bitas) of the teacher. i.e. the buddha-pvody of perfect 
rapture. in this (d@) illustrative way (bpzhin). the depth (gting) 
of their obscurationa to enlightenment (byang-chub sgrib-pa) 
Along with their gross, mediocre, and subtie blemishes which are 
difficult to estimate (dpazg). and cannot (med) be measured, 
appear on the buddna-body (sku-1a gnang) of perfect rapture, as 


(bzbin-dy) blemishes. appear on a mirror (ma-long). 


Then (d@e-nag) these spiritual warriors persevere in order to 
Purify the dDlemishes of their respective levels: On the firet 


level envy is purified. On the second level confusion with 
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respect to moral discipline is purified. On the third level anger 
is purified. on the fourth idleness. on the fifth inatabdility, on 
the sixth confusion with resapect to discriminative awareness, on 
the seventh ignorance of skillful means, on the eigntn 


obscuration with respect to power wherebdy the penefit of sentient 


beings is not accomplished, on the ninth the failure to achieve 

one's aspirations. and on the tenth level ignorance’ and its 
&6 

subtle seeds are purified. Once the ten transcendental perfec- 


tions and the levels have been completely refined by that 
purification. the blemigehnes of the ten levels (gs§a-bcy are 
sequentially purified (rim-gvig ‘byang). and unsurpassed 
enlightenment is genuinely obtained (bla-med byvang-chub wvanz-dag 


uF 
“*hop). 


At the end of the continuum of tne ten levels. the empowerment of 
Rg 

great lignt rays is conferred, as is said in the Ornament of 

tos Sutras of the Greater Yenicle (T. 4020): 


Having obtained the end of meditation, 


Tne empowerment of great light rays is conferred. 


Accordingly. when such a spiritual warrior makes offerings to all 
the buddhag,. great rays of light emerge from between the eyebrows 
of the tatha@gatas of the ten directions, and then vanish into the 
Crown centre of that spiritual warrior, whereby the vajra-like 


Contemplation is obtained and buddnahnood is achieved. 
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Tne latter has three aspects. namely. @ general teaching on the 
perfection of buddna-body and pristine cognition in the 
spontaneous Bounteous array: a detailed exegesis of the perfec~- 
tion of the levels: and a synopeis of the spontaneous presence of 


the five buddna-bodies. 


4. This nas two parts, of which the first concerns the obtaining 
of the three buddna-bcdiea without conjunction or disjunction. 
(It comments on Ch. 6, 19): 

The buddha-body of reality (chos-sky). the nature wherein expanse 
and prietine cognition are without duality is the essential 
nature, intellectually inestimable {dpag-med } and verbally 
inexpresgsible (briod-dy med). From its own disposition [the 
puddna-body of perfect) rapture (longs-spoved {[gsku)) i8 always 
Spontaneously present 4s an inexhaustible (Zad-med) treasure 
(eter) of precious (rin-chen) {or wisn-fulfilling (yvid-bzhin)] 
gemstones. From its disposition there are diffused for tne s4&ke 
of those to be trained an inconceivable (bgam-mi-kKhyab) biliion- 


billion (Dye-bae) emanational vodies (aprul-pa). 


The second concerns their presence in great self-manifesting 
sPonteneity. (It comments on Ch. 6, 20): 

The bpuddna-body of perfect rapture which appears in that way is 
indeed perfect in all tne major and minor marks (mtghan-dang dpe- 
byad thams-cad rdzogs). and it asppears as the mandala (mandals) 
Of puddna-body and pristine cognition, present Leneeugnoue the 


berceptual range (sabvod-yul Kun-ty) of self-manifesting pristine 


Cognition, where there is samenesa with respect to the four 
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times. As such, it ie spontaneously present in a nature without 
geod or ill, and it displays (rol), perfectly (rdzogg-par) and 
with great spontaneity in that self-manifesting nature, the two 
great provisions (tshorzs-chen gnyvis) aga well (kyang)-- namely, 
the provision of merit whereby all excellent attributege are self- 
manifest and the provision of pristine cognition whereby there is 


in no subjective apprehension at all. 


The second aspect is (the detailed exegeais) concerning the 
perfection of the levels (which comments on Cn. 6, 21): 

The level of the buddha-body of reality, the Great Cyclical Mass 
of Syllables (yi-ge 'kKhor-le tshoegs-chen) is supreme among the 
levels (sa-yi mehog). In it there are present without duality the 
Universal Light, i.e. the level of skillful means (‘thabs) or the 
emanational body and (dgng) Lotue Endowed, 1.63 the level of 
discriminative awareness (ghes-rab) or the self-manifesting pure 
tuddha-body of perfect rapture. In such ways (de ls-gfo¢gs-ps) the 
enumeration of the levels and their enlightened attributes are 


immeasurable, inconceivably supreme (DSam-vas mchog) and entirely 


Perfect. 


Now, in this context, there are some ignorant of the essence of 
the levels who hold the level of Universal Light to refer to the 
buddha-body of reality, the Lotus Endowed to refer to the buddha- 
Dody of perfect rapture, and the Great Cyclical Mass of Syllables 
to refer to the snaneriwned body. But that is a misunderstanding 
of the profundity, which does not see that these are named merely 
after a hierarchical series of enlightened attributes. It ig 


CXplained that Universal Light is so named pecause emanationg are 
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universally immeasurable: Lotus Endowed is sc named because 
apparitions are immeasurable: and Great Cyclical Mass is et0 named 
because pristine cognition is immeasurable. Tne latter is also 
called the Great Cyclical Mass of Syllables becaués, in the 
uncreated expanse, it abides as the emanational basis. naturally 
present and unimpeded in the manner of seed-syllables. it is not 
that there is a cloud-mass of syllables but that tne nan-dual 
buddha-body of reality is8 present. There are others who have con- 
fused this term "cycle of syllables" with the cloud-mass of 


4g 
SYllables, which is the nature of emanation. 


In connection with this argument. it is said in the Lasso of 
Skillful Meangs (T. 835): 
Transcending the level of Universal Light. 


When one reaches tne Lotus Endowed... 


le this not, one might ask, setting a hierarchical distinction 
with regard to the meaning of the levels? It nas been explained 
however that they are identical in their true meaning, and simply 
named according to a8 hierarchical distinction of enlightened 
50 

attributes and appearances which arise. 

The third aspect is a synopsiez of the spontaneous presence of the 
five buddna-bodies (which comments on Ch. 6. 22): 

When these levels have been obtained, tne five buddha-bodies are 
4180 spontaneously obtained. Thus there is first of all the 
buddna-body of reality ?ree from extremes of conceptual 


Claboration, rt is the unchanging absolute, the epontaneocuBly 
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present and perpetual buddha-body (aku) of the avdatika 9 §(gYung- 
rn the reality without birth or death (skyve-ahi med-pa'i). 
From its disposition the blessing arises as the buddna-body of 
perfect rapture, and thence the emanational body naturally 
emerges. He is the one which abides (gnas) and performs acts of 


benefit in the field (zhing-du) of training, on behalf of all 


(Kun-gyi ) sentient beings endowed with conflicting emotiona 


(nvon-mongs). satisfying each according to his or her needs. The 
buddha-body of perfect rapture itself, the basis from which the 
emanational body arises, is the one which becomes ('gyur) a 
treasure (gter-du) of all raptures of the spontaneous Bounteous 


Array, inexhaustible (zad mi-shes-pa'i) in its provisions of 
enligntened attributes. The nature in which these three buddna- 
bodies are without conjunction or disjunction is the buddna-body 
(sku) of unchanging indestructible reality (rdc-rie). holding 
‘'dzin-pa'd) the non-dual indestructible reality and the great 
prietine cognition of awareneas (rig-pra). Lastly. there is tne 
buddha-body of awakening which hase two aspects. The former refere 


to the buddna-body (tgku) of (=-=pa'i) awakening in samenesa 


(‘mnyem), indivisible (dbver-med) in respect of all (thamsg-cad) 
things, in primordial Great Perfection, and to the pristine 
Cognition which qualitatively knows (the view); while the latter 


refers to the buddha-body (gaku) of awakening and the priatine 
Cognition (ye-shesg) which quantitatively and distinctly knows 

52 
(MKhven-pa'ti) all things (thama-cad). 


These are algo the buddha-bodies associated with the five 


@nligntened families and the five pristine cognitions: The body 
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of the svAstika is the buddha-bedy associated with the 
enlightened family of the tath&égate, and the pristine cognition 
of reality’s expanse. The buddha-body of perfect rapture with its 
inexhauatible reality and the awareness-holding buddha-body of 
indestructible reality are the buddha-bodies associated with the 
enlightened family of indestructible reality and the mirror-like 
pristine cognition. The buddha-body of sameness where all things 
are indivisible je the buddha-body associated with the 
enlightened family of precious gems and the pristine cognition of 
sameress. The body of pristine cognition which knows all things 
{pe the buddha-body associated with the enlightened family of the 
lotus and the pristine cognition of discernment. And the 
emanational bedy or the one which abides in the field of all 
conflicting emotions ia the buddha-body aasociated with the 
enlightened family of activity and the pristine cognition of 
53 
accomplishment. 
At this time (de-tsahe) when the levels are obtained, ali five 


buddha-bodies are indeed (saku-lnga Kun-kvang) perfectly (rdzoge ) 


obtained. 
This classification of resultant levels. puddha-bodies, and 
pristine cognitions has no temporal sequence. The levels are s0 


named pecause they are the support for enlightened attributes; 
the puddha-bodies are so named because one is transformed into 
the body of the buddhas; the pristine cognitions are so called 
because they abide in naturally present awareness; ana the 
enlightened activities are so called because they benefit living 


beings. Although these are differently named their essence ia 
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identical, just as something is called an object vecauge it is 
created from causes and conditioneg, impermanent because it is 
perishable. and a "vase" because it pours water, while these 


names have one eesential point of reference. 


The fourth part (of the interlinear commentary on the resultant 
mandala) is the appearance of wondrous omens (which comments = on 
ch. 6, 23): 

So saying (zhesg briod-pae) these verses. the inconceivable, in- 
expressible (prijiod-kyis mi-lang-ba) mandala (dkyil-'Khor). 
emanating in all tne infinite limitless : (pena iweae Mu-med-pa 
thams-csd-du) fields in each of the ten directions of the six 
werld-systemes ('jdig-rten drug-gi phyvogs-beu) inhabited by those 
to be trained became redtant (geai-bar gyur-to) and appeared in 
(du) the fields (zhing-gi) of all the buddnas of the ten 


directions. which are eyu&l in number to all the atoms (rdgvl). as 


many as there are (gnyed). 


Synopsis of the Unique Mandala of Resultant Great Pristine 
Cognition (257.2-261.1) 

The third part (of the exgesis of the meaning of the words of 

this chapter --see p. 638) is a synopsis of the unique mandala of 

repultant great pristine cognition. It comprises both the manner 


in which it ig enunciated and the essence (of the verses) which 


are enunciated. 
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The former (comments on Ch. 6, 24): 

Once 411 things had become radiant se the mandala, then (de-nge’ 
this secret Gescription (ggang-ba ‘gt-nyid) of the very (nyid- 
kyi) tathagata. emanating from these mandsalas wherein (dkyil- 
'khnor de-dag) the self’-manifesting tatnieatas (de-bzhin gshegs- 
pa) and the assembled host of their queens (btsun-me'i tahoge- 
dang) are naturally without duality (gnyvis-su med-pa'i;, emerged 
(phyung-ngo) as follows from the indestructible reality of 


puddha-body, speech. mind, attributes, and activities ‘EKu-gsing- 


thuge yveu-tan ehbrin-las rdo-rie-lae?. 


The latter (comments on Ch. 6, 25): 

Aho! (A-ho ) is exclaimed because the wondrous display of the 
self-manifeeting mandala of contemplation ig revealed without 
etraying from the expence: The cbject of reference (dmigs-bya) ig 
the naturally pure phenomena, and the subject of reference 
(dmigs-bpyed) is tne intelligence purified of suddenly arisen 
imagination. That which is without reference in terms of (mi- 
dmigg) them is simply non-dual pristine cognition. the essence of 


these two. It ig the ultimate nature, inestimable (drsag-med) by 


the intellect, the inconceivable (bsaam mi-kKhyab) mancala of the 


. ¢ 


Natural ground. 


The mandalas of pristine cognition or intrinsic awareness (ye- 
ahes rang-rige dkyil-'khor) in which, preceded by the three modes 
of contemplation. one meditates on the nature of visually 


Created deities in the manner of the moon's reflection in water, 
are diverse (gna-tshboggs) in form and inexpressible (bricd mi- 


dang). After this meditation, one becomes equipoised in the 
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expanse (dbyingsg) or the real, without apprehending it as merely 
the creation and perfection stages. This ia the reality pervaded 
(ybyab-pa'i) by the Great Perfection, the originally pure reality 
cr nature without (med) the pervasive subject-object dichotomy 
(khyab-kKhyab). It is present throughout (kun) the sameness 
(muyam) where samsdra's nature abides in reality and (dang) the 
variety (mi-mnyan) of nirvéna'’s (apparitions) which are quiescent 
of reference. Such is the mandala of the peth in which the 


creation and perfection stages are attained. 


Finally, after this experiential cultivation when the result 
directly reaches the ground, the mandalas (dkyil-‘khor) of the 
diversified emanational body emerge from the mandala of the 


unimpeded buddii:a-body of perfect rapture which frimordially (ye- 


Oas) appears and is universally radient (kun-gseal). They are 


emanated (rnam-' Q) Bo that the two kinds of benefit are 
Spontaneously performed for the sake of living beings. But 
whether these two buddha~-bodies are emanated or not, the buddhna- 


body of reality abides in a nature which is not conceptually 
@laborated (gpros-pa med) from the moment of its ostensible 
appearance. Ho! (hoa) is exclaimed because the sky-like reality is 
wondrously revealed. 


Such were (zhes) the secret words of indestructible reality (rdo- 


5a 
Rie geang-ba'i tehig-tu'o) which emerged. 
This same synopsis also refers to the ground, path and result 
individually. (With respect to the ground: Mind-as-such, 


Primordially without reference in terms of the dualistic nature 
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of the object of reference and the subject of reference or 
intellect is inestimable and inconceivable. In its disposition of 


inner radiance the mandalas of pristine cognition or intrinsic 


awarenees primordially abide, diverge and inexpressible. Indeed. 
their natural sameness. pervasive throughout the sameness of 
reality and the variety of apparitional reality, is an expanse 


that is greatly pervasive, without the pervasive subject-object 
dichotomy. The mandalas, primordially and universally radiant, 
are emanated in ereat sponteneity for the sake of all living 
beings. But they are not conceptually elaborated. Ho! is 
exclaimed on account of this wondrous nature. 
Now, this real nature is the all-pervasive essence. as is said in 
the Buddhasamayvoga Tantra (T. 366-367): 

All the infinite objects 

Of the spacious expanse 

Are the sameness and variety of reality's exparse. 


Giorious in the expanse of total space, 


Vajrasattva is ever present. 


With respect to the path: The essence that ic without reference 
in terms of both the object of reference or contemplation and the 
Bibject of reference or one's own intelligence comprises the 


contemplation of the real nature, the contemplation of universal 


appearances, which is inestimable in compassion, and the 
Contemplation of the causal basis. from whose compassionate 
disposition, inconceivable mind-as-such emerges. Tnerefrom are 


derived the mandalas of pristine cognition or intrinsic awareness 


Which ere diverse and inexpressible. Having meditated in this 
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way. all things become emptiness vecause they are the same in 


mind-as-such, they become appearance or variety which 18 
differently and viftually created, and they become the expanse 
which ia pervasive, without the pervasive subject-object 
dichotomy, throughout its uncreated essence. From that 
disposition, primordially and universally radiant, many mandalas 
are emanated through the process of emanation & er Cem but 


they are actualiy Known in a disposition that is not conceptually 
elaborated. It is said in the Hidden Seminal Point ef the Meen 
CT. 7s 

The actuality of all spiritual warriors 

Is Vajrasattva, bliss supreme. 

Tne aspects of this actuality 


Are present in all ways and in all things. 


Then, when (this synopsis) is explained according to the result: 
Reality is without reference in terms of the object of reference 
and the subject of reference. inestimable and inconceivable. From 
its disposition, the mandalas of sel?-manifesting pristine 


cognition or intrinsic awarenese are diverse, inexpressible and 


radiant. Their essence is the expanse without the pervasive 
subjJect-object dichctomy. the reality pervasive throughout the 
SamenesB and variety of theiv array. From that buddhna-body of 
Perfect rapture, primordially and universally radiant, the 
mandalas of the emanational body are emanated. but they are not 
eondeptuariy @laborated from the expanse itself, and they do not 
change, in the manner of the moon when reflected in water. Thus. 


the reality in which the three buddha-bodies'9 are without 
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conjunction or disjunction ts wondrously revealed. Here, there is 
a sameness with respect to the buddhas who appear as such and 
sentient beings, who are also actually uncreated. It says in the 
55 
Sitra of the Arraved Bouquet (Gancayvyiiha, T. 4): 
Those who well abide in nati ead sameness 
With respect to self and buddhas, 


And are dynamic and non-acquisitive 


Become the tath&gatas. 


Thige completes (='g) the exegesis of the gixth chapter (le'y ste 


arug-pa ) from (jas) the secret Nucleus (gsang-ba'i snying-po) of 


contemplation Definitive with respect to tne (nges-pas) self- 
manifesting Real (de-kho-na-nyid), entitled Emanation of the 


Mandala (gprog-pa'i dkyvil-'"kKhor) of natural contemplation. 
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Roeet-text: 


Chapter Seven 
Absorption of the Mandala and the Secret Mantras 
| Then these (mantras) emerged from the indestructible body, 
speech, and mind of all the tath&gatas along with the assembled 
host of their queens. {1] 


BHRUM VISVAVISUDDEHE {2] 


HUM VAJRADHRK 

OM JINAJIK 

SVA RATNADHRK 

AM AROLIK 

HA PRAJNADHRK 

MOM DHATVISVARI 

LAM DVESARATI 

MAM MOHARATI 

PAM RAGARATI 

TAM VAJRARATI (3) 
KSIM HI RAJAYA 

TREM A GARBHAYAH 

HRIH HA HOM PADMABHATAMAH 
JIM KURUPANA HRIH 

HOM LASYE SAMAYAS TVAM 
TRAM MALYE SAMAYA HOH 
HRIH GITI RAGO/HAM 


AH NRTI RAGAYAMI (4) 
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MAI DHARANI SVAHA 
THLIM NISARAMBHAYA SVAHA 
HOM SARAJAYA SVAHA 


MOM SRI AM RAGAYA SVAHA 


JAH DHOPE PRAVESA 

HOM PUSPE AVESA 

VAM DIPASUKHINI 

HOH GANDHE CITTA HOH (5) 


HOM YAMANTAKRT PHAT. 

HOM VIGHNANTAKRT PHAT 
HOM PADMANTAKRT PHAT. 
HOM PRAJRANTAKRT PRAT 


OM MAHAVAJRADHAR®S MANHAKRODHISV..RI JVALANI HOM PHAT 


OM MAHARATNADHARO MAHAKRODHISVARI JVALANI HOM PHAT 


OM MAHAPADMADHARO MAHAKRODHISVARI JVALANI HOM PHAT 


OM MAHAKARMADHARO MAHAKRODHISVARI JVALANI HOM PHAT  {[6) 


HOM HOM HOM VAJRA CITTA OM 
A A A VAJRI BHADRASAMANTA AH {7} 


OM MUNE KRIM SVAH/?. 

OM MUNE HOM TRUM SVAHA 

OM MUNE SRUM SVAHA 

OM MUNE PRAM SVAHA 

OM MUNE KS AM SVAHA 

OM MUNE YE SVAHA (8) 

OM EHYEHI BHAGAVAN MAHAKARUNIKA DRSYA HOH SAMAYAS TVAM 


JAH HOM VAM HOH (9) 
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Om AH HOM SVAHA 

VA VA VA VA VA 

JRA JRA JRA JRA JRA 
SA SA SA SA SA 

MA MA MA MA MA 

YA YA YA YA YA 


OM AH HOM SVAHA [16) 


OM King of pristine cognition, 

equipeveed now in the mest wondrous buddha-body. 
Speech. mind. attributes and activities. 

May I unite with the Great Seal! 

OM VAJRA SAMAYA HUM OM VAJRA SAMAYAS TVAM 


OM VAJRA SAMAYA HOH JAH HOM VAM HOH {11) 


With these mantras. the mandalas of buddha-speech resounded per- 
vasively in all the ten directions of the six world-systems. They 
further resounded and they absolutely resounded. {12) 

Then the Tranaecendent Lord vanisned into that mandala where the 


indestructible active male subject and the indestructible female 


P&Assive object are non-dual. 


Then the Great Identity of the tathAdgatas of the ten directions 
and four times brought forth from the Magical Net, the 
indestructible reality of buddha-body, speech and mind, these 
(mantras) which are said to absorb the pristine cognition and 


Charisma of their Great Identity. (13) 
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OM MAHASONYATAJNANA VAJRASVABHAVATMAKO/HAM 

OM MAHADARSAJRANA VAJRASVABHAVATMAKO/HAM 

OM MAHAPRATYAVEKSANAJ RANA VAJRASVABHAVATMAKO/HAM 

OM MAHASAMATAIRANA VAJRASVABHAVATMAKO/HAM 

OM MAHAKRTYUPASTHANAJ RANA VAJRASVABHAVATMAKO/HAM (18) 
OM SARVATATHAGATA MAHAKAYA VAJRASVABHAVATMAKO/? 4M 

OM SARVATATKAGATA MAHAVAG VAJRASVABHAVATMAKO/HAM 

OM SARVATATHAGATA MAHACITTA VAJRASVABHAVATMAKO/HAM 

OM SARVATATHAGATA MAHANURAGANA VAJRASVABHAVATMAKO/HAM 


OM SARVATATHAGATA MAHAPOJA VAJRASVABHAVATMAKO/HAM [15) 


At these mantras, (the blessings) dissolved, radiated, and blazed 
forth. i16) 

Emaho! This wondrous, marvelous reality-- 

The buddha-speech of all perfect dbuddnas, 

Transcends ail sounds, names and words, 


But clearly emerges as diverse sounds. {17) 


The aspects of the mandala of unique buddha-speech 
Are inconceivable and all-pervasive. 


Perceived in distinct sounds, names and words, 


All these are the supreme seal of buddha-speech. {18) 


From the Magical Net, supreme among tantras, 

Emerge the meanings of buddha-speech, endowed with bliss, 
And yet all these are lotus-like in their disposition, 
Thus, the path of liberation or release 

And the sounds of samsAra, a8 many as are expressed, 


Are the supreme buddha-speech. 
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All higher and lower vehicles, and the languages 
Of all erroneous destinies. without exception, 
Are subsumed in buddha-speech, 


The indestructible reality of enlightenment. (19) 


This subsumption is perceived in the ten directions. 
Sound itsel? is enunciated in its unborn ditposition. 
But when spoken it is the inexpressible: 

And this same inexpressible nature 

Comprises the diverse sounds, 

Perceptible to all but differenly appraised. 

Real meaning ia differentiy interpreted. 

In the case of a single word, 

As for example the phrase "removal of numbness" [or "sneeze"). 


This is the king, the supreme buddha-speecn. {20] 


Although there are unthinkable higher and lower vehicles. 
They are not spoken in isolation from the real nature. 
Although they sra heard differently as skillful means 

For the sake of those to be trained, 

And all pronouncements are expressed accordingly, 


They are unspoken, according to the real nature. {21} 


The unwritten and the buddha-speech of awareness 

Do not emerge on the tip of the buddha-tongue. 

Yet, by the piwseane of the buddha-speech of spirituality. 
Diverse meanings sare distinctly clarified 


For the sake of living beings. (22) 
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Those that are clarified are themselves 

The supreme indestructible buddha-speech. 

The real nature is such that the meanings of buddha-speech 
For the sake of living beings 

Do not stray from the disposition of the real. 


Just as. for example, the esund of an echo. (23) 


This completes the seventh echspter from the Secret Nucleus 


Definitive With Reapect To The Real, entitied The Absorption of 


the Mandala anda the Secret Mantras. {2a} 


oe 
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Commentary (261.1-276.5): 


Tie detailed exegesis of the branches of the second section (i.e. 
the emanation of mandala of contemplation-- see p. 626) concerns 
the mandala of She: wanevee of bpuddhna-speech and the mandala of 
the sears (or hand-emblems) of buddha-body. The poner ite the 


subject-matter of this chapter). 


It has three parts: a description of the causal basis for the 
emergence of the mandala of buddha-speecn; a teaching on the 
actual mandala of weater mantras: and the establishing of its 
nature. 


The first (261.3-261.4. comments on Ch. 7, 1): 

Once the mandaia of contemplation had been revealed. then (de- 
nas) in sued that its ancillary mandala of mantraz might be 
revealed, these ('di-dag) Poiisaine secret mantras emerged 
(bhivung-nzo) from the indestructible body, speech and mind of all 
the tathagatas along with the assembled host of their queens (de- 
bzhin gshegs-pa btsun-mo'i tsahogs-dang bcas-pa thame-cad-kyi gkun- 


dang gsung-dang thugs rdo-rie-las). 


The Actual Mandala of the Secret Mantras (261.4-270.5) 


The second part includes both the mantras which visually create 


the mandala and the mantras which confer empowerment. 
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Mantras which Visually Create the Mandala (261.4-268.1): 
These are fourfold, namely. the mantra which visually creates the 
saupporting celestial palace: the mantras which visually create 


the supported deities; the mantras which completely perfect 


enlightened activity; and the appearance of their wondroug omens. 


i. The first of these (comments on Ch. 7. 2): 
Concerning the recitation of BHRUM VISVA VISUDDHE, SBHRUM conveys 
the meanings of Vairocana. a pace: ® celestial Swhace: and a 
wheel, as well as being the seed-asyllatle of Usnisacakravartin. 
Among these, in this context, it visually dpeston he celestial 
paiace on the circie of prinatine cognition, which is the 
immeasurable ground. It is because the celestial palace is the 
essence of Vairocana and because a vase is also shaped like a 
celestial palace that these (other meanings) are associated with 
the syllable BHRUM. This mantra is indeed indicative of the 
Previous buddha Vulawsekeauarein because he was the one who 
formed an eepiration connected with the celestial palace for the 
Bake of buddhas and sentient beings. It is said in the Short 
Commentary (P. 4755): 

It is the mantra of Usnisacakravartin's own aspiration. 
And in the Sequence of ident CP, 4731): 

The diverge mandalas are emanated in SHRUM, 


As the full-grown palace of pristine cognition. 


This syllable is also said to refer outwardly to the palace of 
the deities, inwardly to the seed-syllables of the deities. and 


B@cretly to the womb of the female consorts. As is said in the 
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tantra of the Penetrating Magical Net (NGB. Vol. 15): 
BHRUM gathers diversity in the expanse or womb. 


Pure in its activity and essence 


Is this jewelled receptacle of the buddhas. 


VISVA means diversity, and VISUDDHE indicates the natural purity 
of all that appears as the phencmena of sams4ra and nirvana, The 
expanse of reality free from conceptual elaboration, which igs 


reveaied itsel? to be the residence of the buddhage is in this 


context illustratively referred to as the celestial palace. 


ii. Secondly, there are six categories of the mantras which 
visually create the deities, among which the firat includes tne 
mantras of the male and female consorts of the five enlightened 
families. (It comments on Ch. 7, 3): 

These are in two groups of five beginning with HUM VAJRADHPK. 
Now, the initial syllables of the mantras of the make eaneones 
sre respectively HOM, OM, SVA, AM, and HA. These are their 


creative geed-syllables or root-mantras of unerring basis. 


These are then naturally expressed as the five buddhna-bodies, the 
five pristine cognitions and so forth. It says in the Gubyvasamaija 
Tantra (T. 4u2-3): 

They are respectively named 

Tne nolder of indestructible reality. 

The conqueror of conquerors, 

Tne nolder of gemstones, 

Tne indicator of great desire. 


And the holder of discriminative awareness. 
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And, for example, in the SOtra Which Gathers All Intentions (T. 


829): 
To illustrate the buddnha-body 


The syllable OM is assigned. 


VAJRADHRK and so forth sre the essential mantras which illustrate 


the nature of these (male consorts). The first (VAJRADHRK) is 
that of Akgobhya, VAJRA indicating the indegatructible reality 


where appearance and emptiness are without duality, and DH RK 


indicating that ne is the holder of that reality. JINAJIK is 


similar (in its interpretation--ili.e. Vairocana and Aksgobhya are 
1 : 

interchangeable). RATNADHRK is the mantra cf Ratnasambhava. 

RATNA meaning precious gemstone and DHRK meaning that he is the 


holder of it because he grants all that is desirea to living 
beings. AROLIK is the mantra of Amit&4bnha, indicating that he is 
attracted towards those who are to be trained; and PRAJRADHRK is 
the mantra of Amoghasiddni. indicating that he holds aivende 


modes of Giscriminative awareness for the sake of those to be 


trained. 


The initial syllables of the mantras of their female consorts are 


respectively MOM, LAM, MAM. PAM, (or PHYAM). and TAM. These are 


their creative seed-syllables or root-mantras of unerring basis. 


Their essence is naturally expressed as follows: MOM DHATVISVARI 
ie the mantra of the naturally pure Dhatvisvari. LAM DVESARATI is 


the mantra of Buddhalocanaé who is the female councillor of all 


the buddhas. MAM MOHARATI is the mantra of Maéamaki, indicating 
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that she is the mistress of sentient beings. PAM RAGARATI is 
the mantra of Pandaravasini, indicating that she is uncovered by 


defective blemishes; and TAM VAJRARATI is the mantra of Tar&. 


indicating that she liberates sentient beings from samsara. 


The second category inciudes the mantras of the male and female 
spiritual warriors of buddha-mind. (It comments on Ch. 7, 4): 

These also comprise two groups (i.e. male and female): The four 
(initial Byllables ) of the male spiritual warriors are 


respectively KSIM, TRAM, HRIH, and JIM. These are their creative 


seed-Syllables or root-mantras. 


HI RAJAYA (is the mantra of Ksitigarbha), the king who acts) on 
: 2 
behalf of sentient beings in the manner of the earth or of eyes. 


A GARBHAYAH is (the mantra of Axkaésagarbha), the nucleus from 
which alt desired necessities emerge. HA HOM PADMABHATAMAH is 


e *s 


(the mantra of Avalokite&vara) who has a lotus-like face because 
he is without attachment and captivates the minds of those to be 
trained; and KURUPANA HFIH is (the mantra of Vajrapani) who acts 


On behalf of sentient beings in an indestructible manner (i.e. 


Wielding a vajra). 


The initial syllables of their four female spiritual warriors are 


respectively Ht™, TRAM, HRIH, and AH. These are their root- 
Mantras and seed-syllablea. LASYE SAMAYASTVAM is (the mantra of 


Lasya) meaning she who lets the commitments of all buddhas' be 
assumed because she is endowed with a playful or erotic air. 
MALYE SAMAYA HOH is (the mantra of Mallya), meaning she who must 


keep the commitments of all the buddhas through retention anda 
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contemplation. GITI RAGO/HAM is (the mantra of Git&). meaning I 


am the one 1ike a sweet melody who is attracted to sentient 
peings; and WRTI RAGAYAMI is (the mantra of Narti). meaning I 


must be devoted to sentient beings through enlightened activity 


which resembles the movements of a dance. 


The third category includes the mantras of the male and female 
apiritual warriors of buddha-speech. (It comments on Ch. 7, §): 

These alsc comprise two groups, among which the root mantras or 
seecd-syllables of the four male spiritual warriors are respect- 


ively MAI. THLIM, HOM, and MUM. DHARANT is (the mantra of 


Maitreya) who aupports sentient beings with loving kindness. 


SVAHA means "establish the ground". WMISARAMBHAYA SVAHA is (the 
mantra of Nivaranaviakambhin) who dispels obscurations which are 


Gense or hard to purify. SARAJAYA SVAHA is (the mantra of 
Samantabhadra), the sll-positive king whose nature does not abide 
in the duality of samséra and nirvana: and SRI AM RAGAYA SVAHA is 


(the mantra of Manjubrt), the glorious one who is devoted to 


Sentient beings without ebiding in duality. 


The root mantras or seed-syllables of their four female apiritual 


Warriors are respectively JAH, HOM, VAM, and HOH. DHUPE PRAVESA 


ia (the mantra of DhOp&), the fragrance of moral discipline which 


Penetrates the mental continuum of those to be trained. PUSPE 


AVESA is (the mantra of Pusp&), the extensive cascade of the 


flowers of enlightenment into the mental continuum of those to be 


trained. DIPA SUKHINI is (the mantra of AlokA) who dispels the 


693 


darkness of ignorance by the iamp of pristine cognition: ana 


GANDHE CITTA HOH is (the mantra of Gandn&) who satisfys the 


mental Continuum of those to be trained by her stream of nectar. 


Tne fourth category includes the mantras of the male and female 
gatexeepers (commenting on Ch. 7. 63: 
These are also in two groups, among which the seed-syllabdleées of 


the four male gatekeepers are respectively HOM, HOM, HOM, and 
HOM. Through the Bound of these Syllables there comes about a 


sambarangs or gatnering whereby venomoug beinge are overpowered, 
or the enlightened attribdutes of greatness are established in the 
mental continuum of those to be trained. Also, by the sound of 


their final Syllable PHAT. there comes about an aspharana or 


dispergzal or Giffusion, in which the venomous forces are 


dispersed. YAMANTAKRT (ig the mantra of Yamantaka) who assumes 


the form of Yama, lerd of death. VIGHNANTAKRT (is the mantra of 


Mahabala) who puts an end to impediments. PADMANTAKRT (is the 
Mantra of Hayagriva) who is uncovered by the mire of samsara; and 
PRAJRANTAKRT (is the mantra of Amrtakundalin) who subjJugates the 


demon of conflicting emotions. 


The female gatekeepers similarly have OM as their initial 
@yllable and PHAT as their final syllable 1% the above manner. 
MAHAVAJ RADHARO MAHAKRODHISVARI JVALANI HOM (is the mantra of 
Ankueé), the great retainer of ipagatwecwore reality, the great 
Wrathful mistress who blazes forth. Similarly, the same mantra 
Combined with RATNA is (that of Pabéa). the wrathful mistress who 


is (a retainer of) gemstones. In combination with PADMA it is 


(the mantra of Sphotéa). the wrathful mistress (who is the 
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retainer) of the lotus, or padma in the original Sanskrit; and in 
combination with KARMA, it is the mantra (of Gantha), the 
wrathful mistrese of enlightened activity. 7 

The fifth category includes the mantras of the male and female 
consorts Samantabhadra. (It comments on Ch. 7, 7): 

of these, the mantra of the male consort has three initial 
‘syllables HOM, HOM, HOM, indicating the three pristine cognitions 
or sdstetee in fie ented continuum of the three world-systeme. 
VAIRA CITTA OM is (the mantra of Samantabnadra), the buddha-mind 
ef all the pudanes who is endowed with the nature of indestruct- 
iple reality. The mantra of the female consort has the _ three 
initial syllables A, A, A, indicating that the three media of 
body, speech and mind. the three times, and the three expanses 
respectively ar2 uncreated. VAJRI BHADRASAMANTA AH is (the mantra 


of Samantabhadrti)., indicating that this reality is pure in the 


nature of Samantabhadri. 


The sixth category includes the mantras of the Bix Sages. (It 
comments on Ch. 7, 8): 
OM is the accumulated blessing of mantra, the nature of the five 


pristine cognitions. MUNE means the sage (i.e. one who has 


Capability), while KRIM indicates those spiritual beings such as 
ogres who are not peaceful in their demeanour, and in this 


context, the antigods. SVAHA means “establish the ground”. These 


Syllables are similarly combined in the following Manner: TRUM 
ia the nucleus of human beings who are bound by craving, SRUM is 


that of the animals of dull intelligence. PRAM is that of the 
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tormented spirits arflicted by hunger and thirat. KSAM is the 


nucleus of the gods who nave patience; and YE is the nucleus of 


the denizens of hell who fall downwards. 


iii. Thirdly. (see p. 689) there are the mantras which completely 
perfect enlightened activity. The first group of these comprise 
the mantras of invitation and absorption, (commenting on Ch. V3 


9): OM ERYEHI BHAGAVAN MAHAKARUNIKA DRSYA HOH SAMAYASTVAM means 


“Come here! Transcendent Lord endowed with great epirituality. 


Look with compassion! Assume the commitments!" JAH HOM VAM HOK 


are the mantrage which respectively aummon with the iron hook (of 
Ankuga), bind with the lasso (of P&&s&), tie with the iron chain 


(of Sphot&) and overpower with the bell (of Ganthé). 


The second group (commenting on Ch. 7, 10) comprises the mantras 


which scatter the (offering) flowers of one's own awareness: OM, 


AH, HOM, and SVAHA are the syllables which indicate the five 


enligntened families and the five pristine cognitions. Then, 
there are the syllables VA JRA SA MA YA which vibrate separately 
and have become dispersed. These should be combined with the five 
Syllables which preceed them and the five which follow them in 
this way: OF VAJRA SAMAYA OM indicates that buddha-body is 
attained chpoagk the commitments of buddha-body. AH VAJRA SAMAYA 


AH indicates that buddha-speech is attained through the commit- 


ments of buddha-speech. HOM VAJRA SAMAYA HOM indicates that 
buddha-mind is attained through the commitments of buddha-mind. 
SVA VAJRA SAMAYA SVA indicates that enlightened attributes are 


attained through the commitments of enlightened attributes; and 


HA VAJRA SAMAYA HA indicates that enlightenea activity is 
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attained through the commitments of enlightened activity. 


The third group includes a prayer for accomplishment (commenting 


on Ch. 7, 11): 
The expression OM King of pristine cognition (OM ve-shes rgvai-: 


po) ig an appeal to the Transcendent Lord. He is equipoised now 
in (dacnyvid-du mnyvam-asbyor-besa) the accomplishment of most 
wondrous ‘(rmad-po-che) buddha-body, speech, mind, attributes and 
activities (sku-gaung-thugsa ywon-tan ‘phrin-las) of all the 
tathdgatas. Thus, may I unite (bdagz abyvor-oig) at the present 
time with the Great Seal (chyvag-rgyva chan-po) of the daitiesr' 
body, speech and mind. OM VAJRA SAMAYA KOM timely summons the 
commitments of buddha-body. OM VAJRA SAMAYASTVAM summona the 
commitmants of buddha-speeach; and OM VAJRA SAMAYA ROU summons the 
commitments of buddha-mind. JAH HOM VAM HOH bring about fusion 
and stability in the non-dual vatupe: 

iv. Fourthly (see p. 689), there is the appearance of wondrous 
omens (which comments on Ch. 7, 12)! 

With these (zhes briod-pas) words, the mandalas (dkyil-'khor de- 
dag-eig) of the secret mantras of buddna-speech (saune-ge4 ) 
Fescunded pervasively (khvab-par grags-so) with the great sound 
of mantra in all the ten directions of the #ix world-systens 
(“dig-rten drug-gi ehyoge-bou thams-cad-du). They further 
Tesounded (rab-tu avese-a0) by conferring maturation on all the 
minds of sentient beings: and they absolutely resounded (kun-tu 
&rage-aq) by conferring liberation on them. One should know that 


these (three stages) also refer respectively to the sounds of the 
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secret mantras of buddha-body, speech and mind, to the rays which 
are emitted from them, and to their grand apparition which is 


totally diffused. 


Mantras Which Confer Empowerment (268.1-270.5): 

The mantras which confer empowerment have two sections, The first 
concerning the manner of their enunciation (comments on Ch, 7, 
13): 

Once the mantras which visually create (the deities) had vbeen 
revealed, then (de-nas) the Transcendent Lord (bcom-ldan-'das) 
vanished into that mandala (dkyil-'Khor-la thim-par mdzad-do) of 
buddha-speech where Samantabhadra, the indestructible (rdo-rie) 
active male subject (byed-pa-po) or intelligence and (dang) 
Samantabhadar!, the indestructible (rdo-rie) passive female 
object (bya-be-mo) or phenomena are non-dual (gnyis-su med-pa'i). 
And once he had vanished, then (da-nag) Samantabhadra, the Great 
Identity of (bdag-nyid chen-pom) all the tathdgatas of the ten 
directions and four times (phyogse-beu dus-bzhi'i de-pzhin gahegs- 
ba thams-cad-kyi) brought forth (phung-ngo) these ('di) following 
secret mantras which sre said to absorb (badu-ba zhes-bya-ba) all 
the excellent pristine cognition (ve-shes) and (dang) charisma 
(byin) of their great (chen-po'i) accomplishment. i.e. the 
identity (bDdgge-nyid) of the body, speech, mind, attributes and 
activities of all the buddhas. This emerged, naturally arisen 
through blessing, from the Magical Wet (seyvu-'phrul dra-ba-las), 
the nature of indestructible reality (rdo-rig) where the buddha- 
body, speech and mind (sku-dang sauns-dang thugs) of the male & 


female teachers are non-Guals and where skillful means and dis- 
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criminative awareness are coalesced. 


The latter refers to the actual mantras which confer empowerment. 
These are in three parts: 
1. The first confers empowerment through the five pristine 
cognitions, washing away stains. (It comments on Ch. 7, 14): 
OM MAHASONYATAIRANA VAJRASVABHAVATMAKO/HAM means “TY am the 
identity which is the essential nature of i ndestvuctibie reality, 
the great pristine cognition of eapeandesiae And when (the words 
of this mantra) are similarly combined (with the other pristine 
cognitions, ADARSA indicates the mirror-like pristine cognition, 
PRATYAVEKSANA indicates the pristine cognition of discernment, 
SAMATA inaveatas the pristine cognition of sameness, and KRTYU- 
PASTHANA indicates the pristine cognition of guciausie 
accomplishment. JAANA VAJRASVABHAVATMAKO/RAM means “I am the 
identity which is the essential nature of “he indestructible 
reality or pristine cognition". The significance of this empower- 
ment is that, at this iuncture, (the deities) are alternately 
crowned (by) the lords of their respective enlightened families, 
a full finger-span in size. The Tantra of the Penetrating Magical 
Net (NGB. Vol. 15) accordingly says: 

The active Aksobya and his female consort 

Are depicted wich the seal (cr gesture) 

Of (the enlightened family) 

Of the holder ae Shaestustiove reality 

As are Maitreya and Ksitigarbha. 


The others have their own seals. 


Yaméntaka is explained to be the permanence (of this family), 


699 


And the great sage (Satakratu) 
Who is a holder of indestructible reality. 


Is most glorious because he is peerless. 


In this context, you may ask, should Vairocana not be the central 
deity by whom (the deities) are crowned? Aksobhya who symbolises 
the buddha-mind of the tatha&gata family is nowever correct. This 
is because, in relation to Aksobhya, in this context (of the 
tathdgata family), Vairocana symbolises the buddha-body. Here all 


4 
the deities are crowned by the five tath&agatas. 


ii. Secondly, there are the mantras through which power is intro- 
duced, and blessing conferred by the five enlightened families. 
(it comments on Ch. 7. 15): 
OM SARVATATHAGATA MAHAKAYA VAIJRASVABHAVATMAKO/HAM meane "I am the 
creat natural expression of indestructible Seeiaeey, the buddha- 
body of all the tathd@gatas". Similarly, VAKVAJRA indicates the 
indestructible reality of buddha-speech, CITTAVAJRA indicates the 
indestructible reality of buddha-mind, AMURAGANAVAJRA indicates 
e 
the indestructible reality of enlightened attributes, and POJA- 
VAJRA indicates the indestructible reality of enlightened 
activity. Through these (mantras), the five tath&gatas are 
Visually created in the five centres of all the deities. More 
than twenty-one thousand buddhas abide in this tlluminating 
contemplation bewauwe hey are visualised within the five centres 
(of the deities). The number twenty-one thousand refers to the 
5 


blessings of the buddha-body, speech and mind. It says in the 


tantra of the Penetrating Magical Net (NGB. Vol. 15): 
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So 


The great assembied host, emanating light-rays 
From the syllables which £111 their three centres, 
Absorb the three world-systema in their blessing and lustre. 


The three centres of natural indestructible reality 


Manifest in and of themselves as two kinds of seed (syllable). 


in addition to these, there are enlightened attributes end 


activities which emanate from the syllables SVA and HA in the 


navel and secret centres respectively. As tne same text Bays: 


In the moon-discs of the two centres-- 

7 
The navel and the one associated with it-- 
The two pale green syllables SVA and HA 


Emanate and absorb their corresponding light-rays. 


Wheredy enlightened attributes and perfect charisma are possessed 


Therefore ithe deities) are adorned by the five enlightened 


families of bucddha-body, B&peech, mind, attributes, and 
activities. 
p Eig Thirdly, there is the appearance of the blessings which 


emerge therefrom. (It comments on Ch. 7, 16): 


At 


these (zbes priocd-pas) mantras which confer empowerment and 


blessing, the blessings granted througn the power of those 


deities digsolved (thim-par gyur) indivisibly in the body, spcech 


and 


mind of those to be trained, whereby the five poisons of 


Conflicting emotion radiated (geal-bar gyur) as the essence of 


the 


five pristine cognitions, and whereby all the components, 


sensory bases and activity fields blazed forth ('bar-bar gyur-ta) 


lignt as the mandala of the deities. 
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Establishing the Nature of the Secret Mantras (270.5-276.5) 


The third part (of this chapter) is the establishing of the 
nature (of the secret mantras-- see p. 688). It has five 
sections, namely: the inexpressible essence of buddha-speech; its 
inconceivable natural expression; its originally pure abiding 
nature; its supreme aprparitional nature; and its mode of being 


which does not deviate from the expanse. 


i, Among theese, the first (section on the inexpressible essence 
of buddha-speech comments on Ch. 7, 17): 

Emaho! (@-ma-ha) is an exclamation of wonder at the mystery of 
the tathdgatas’ speech, an inconceivable topic, which is 
particularly sublime. This reality (choga), wondrous (ngo-mtshar) 
and) marvelous (rmad-kyi) in nature, is the buddha-speech of ail 
(Kun-gyi gm@ung) genuinely perfect buddhas (rdzoge-ca'i ganga- 
rayas), a sacred wheel of inexhaustible adornment. This essential 
nature of buddha-speech is wondrous in that it transcends all 
(Kun-leg 'das) expressive sounds (agra) and (dang) the names and 
Words (ming-tahig) applied to phenomena, but, at the same time, 
it i wondrous because it clearly emerges (g#al-bar 'byunz) as 
the immeasurable languages or sounds (gagra-roama), which comprise 
the diverse (sna-tahogs) excellent intonations of speech, corres- 


ponding to the perception of living beings. 
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di. The second (the inconceivable natural expression of buddha- 
speech, comments on Ch. 7. 18): 

Tne unique buddha-speech (gsung-gciz) of the buddhas, adorned 
with sixty aspects of intonation, is the genuine mandala (dkyil- 
‘khbor). Its sixty aspects (yan-lag-ni) include nik Caveponiee. 
namely, Brahma-like voice, orchestral sound, song & dance, 
cuckoo~-like trill, thunderous bass, and echo-- each of which has 
ten features, i.e. they give rise to perception, they are 
apperceptive, audible, harmonious, most profound, consecutive, 
imperturbable, euphonous, orderly, and exceedingly clear; making 


8 
sixty aspects in all. 


Alternatively, (buddha-speech) has ten features, namely, great-— 
ness of melody, pervasiveness, awift appreciation, precision, 
one-pointed audio-visual attention, momentsariness, total 


accessibility, devotion, sublimation, and the discipline of all 
9 


(beings), each of whicn has six sections, making sixty in all. 

Wnen the (former sixty agpects) are combined with (the latter ten 
features), there are six hundred aspects of intonation. These 
Multiply to 8ix thousand and then to twenty-four thousand when 


fach iB subdivided according to the ten directions and the four 


times, Then, when subdivided according to the six world-sysatems, 
the aspects (of buddha-speech) are inconceivable (bsam-gyis mi- 


khyab) in number, and they are pervasive (Khyab) in all (Kun-tu) 


fields. 
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These (aspects) are perceived (grags) and understood in accord- 
ance with the languages or sounds (ggra-danzg) of distinct 
sentient beings, and their appearance as distinct (go-f0r) names 
and words (ming-tshig). All these (thams-cad) languages are 
indeed shown to be gathered in the nature of the inexpreseible 
supreme seal of buddha-speech (gsung-si phyvag-rgva'i mchog). 

444. The third (the originally pure abiding nature of buddha- 
speech, comments cn Ch. 7, ea 

From the (lag) hundred-thousand chapters of the Magical Net 
(ggvu-'pheul dra-ba). supreme among (mchog) all tantras (rgyud). 
the meanings of buddha-speech (gaung-gi don) emerge ('byung-ba) 
because it is the doctrinal sound or causal basis endowed with 
(ldan) inestimable (interim) benefit and (ultimate) bliss (bde) 
for the sake of living Sciaews And yet (tang), all these 
(fthams-cad) phenomena (or doctrines) are primordially lotus-like 
in their disposition (padma'i neang-gyur), the reality untainted 
by blemishes from the beginning. Thue (na) the essence of sound 
or language is indeed shown to be the essence of naturally pure 
reality or emptiness. For this reason, the language of the 
Vehicles which indicate the path of liberation or release (gro]- 
thar lam) and (dang) the diverse languages or sounds of samséra 
(*khor-ba'i ggra) associated with desire and similar etktes of 
existence, as many ag ere expressed (ji-skad briod), all do not 
transcend reality. They are in fact its uncreated echoes. They 


ere the inexpressible nature of supreme buddha~-speech (gagung- 


achog-ste), the primordially pure essential nature. 
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All (thams-cad) languages or sounds associated with the higher 
and lower vehicles (thezg-pa mtho-dman) of the path to release. 
and) «(dang) the languages (gkad) or sounds of all  (thama-caqd) 
sentient beings without exception (ma-lua) including those of the 
three erroneous (log) evil destinies ('gro) are actually subsumed 
(psdus) in (du) the inexpressible buddha-speech (gsung). the 
indestructible reality (rdo-rie) or abiding nature of primordial 
enlightenment (byvang-churh), the essence of uncreatad echo, where 


the positive and the negative are without Guality. 


iv. The fourth (the supreme apparitional nature of buddha-speech, 
comments on Ch. 7, 20): 

From the disposition of this subsumption (pedusp-nyid) in the 
inexpreesible essence of buddha-speech, aii inestimable number of 
doctrines is perceived (Pnam-par gragea) and understood through 
its many emanations in the ten directions (phyogs-beur). This 
perceived sound (sgra) of the doctrine is itself (nyid) 
enunciated (gsung) in (du) its unborn (ma-chages) primordial dis- 
bosition (nang) which accords with the perception of those to be 
trained; but at the time when (nyid-na) it is spoken (Zeungs ), 
it is the inexpressibie (priod-du med) essence of puddha-speech. 
This same (de-nyid) inexpressible abiding nature is a source 
Which comprises sounds (agra) of diverse (gna-tehoga) 
*Xpression. It is perceptible (frags) to all (kun-la) those who 
Pequire training in identical words, but (ghing) its meanings are 
Gifferently appraised (go-sor mial). The real meaning (da-bzhin) 


of a Bingle expression or sound (ie differently understood), as 
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for example (adper-na) the phrase "removal of numbness" [or 
“sneeze” } ete aera which ig understood by gome to 
mean the removal of numbness caused by poison, by some to mean 
the removal of numbness caused by defective posture, and by 
others to mean the removal cf numbness caused by gnostic mantras. 
In the case of even a single word (gsaung-gcig-agra-vig) of the 
tathAgatas'., all doctrines corresponding to the thoughts of 
digferent sentient beings appear to be differently interpreted 
(go-8Or go). Thia (de-ni) is (yin) the nature of the genuine 
supreme buddha-speech (gaung mehog),. the King (rgval-po) of all 
linguistic phenomena or sounds. Accordingly, it says in the 
Pagoda of Precious Gems (T. 45-93): 

A single intonation of the conquerors' speech 

Which appears through the merits and deede of living beings 


Is neard differenly. by dint of volition. 


This indeed is the mystery of buddha-speecn. 


It is the profound coincidence of natural blessing that (buddna- 
speech) appears in this way through th2 power of Bpirituality 


although it is ungpoken by the buddhnas. 


Concerning this passage of the text, there are some who claim 
that the tatnagata had sneezed (sbrid-pse sangs) at the entrance 
to his citadel, and that this was differently interpreted by an 
invalid, a nurse, and a doctor, Such persons, however, do not 


13 
differentiate between sound and ite meanings! 
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v. The fifth section (the mode of being which does not deviate 
from the expanse) has three parts, among which the first teaches 
that although (buddha-speech) appears as the different vehicles 
its essence is unspoken. (It comments on Ch. 7, 21): 
Although (Kyvang) there are unthinkable (bsam-yas) higher anda 
lower vehicles (theg-pa mtho-dman) which appear to be spoken, 
they are not spoken (ma-ggungs te) at all in igolation from (las) 
reality or the reai nature (de-bzhin-nyid). It saya appropriately 
in the Pageda of Precious Gema (T. 45-93): 
From the time when I attained perfect puddhahood until my 
final nirvana, I did not teach any doctrine, but it appeared 
dirferentiy from the real nature in accordance with the 


volition of living beings. This indeed is the inconceivable 


mystery of the Buddha's speech. 


Although words are not actually apoken, they are heard 
differently (go-gsor thos) by sentient beings as (gy) the 
enumeration of doctrines which are learned in the skillful means 
(thabe) of training for the sake of those to be trained (gdul- 
bva’i). Although (kyvang) all (kun) pronouncements (ggung-rab) of 
the tath&agata included in the twelve branches are ostensibly 
expressed (briod) according (di-ltar) to the manner in which the 
lamp of the five aforementioned vehicles ig preaeae if 
S>Praised according to (kyia) the abiding mode of reality or the 
real nature (de-bzhin-nyig), they are the conclusive buddha-body 
Of reality, and therefore unspoken (ggungs-ba-med) even minutely 
#8 a doctrinal enumeration, It gays in the Cutter of Indestruct- 
ible Reality (T. 16): 
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Those who see me as form, 

Those who perceive me az sound, 

Those persons, who remain on the false path, 
Po not perceive me-- 

For the Buddhae perceive reality, 

The Guides are the body of reality, 

And reality is not a knowable object. 


As such, it cannot be known. 


The second part concerns the appearance of the indestructible 
buddha-espeech for the sake of living beings through its 


disposition of spirituality. (It comments on Ch. 7, 22): 


The object that ie to be expregsed is the unwritten (wi-ge-med) 
abiding nature and (dang) expressive words (concerning it) which 
appear to be spoken are the buddha-speech (gsung) of the suzatae’ 
awareness (rig-pa'i). Though they are heard by living beings, 
from the moment when they are heard they do not emerge (ma- 
Rivung) on the tip of the buddha-tongue (liagsa-kKyi rtse-mor) as 
founds and words with individual characteriatics. Yet (yang), by 
the blessing (byvin-rlabs-kyig) of (gi) naturally present pristine 
cognition, the buddha-speech (gB8ung) of the conquerors' 
Pirituality (thuges-rie), diverse (eana-tehogs) words and meanings 
(don) are distinctly clarified (so-sor gal) and heard for the 
fake of living beings (‘gre) who are trained, corresponding to 


their volition. This is the indestructible reality of buddna- 


'peecn. 
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she third part exemplifies (the buddha-speech) which appears to 
pe spoken although it is not spoken. (It comments on Ch. 7. 23): 

Those words and meanings of the doctrine which appear in that 
manner through the spirituality of the buddhas and the volition 
of sentient beings, and that are clarified (gsal) in the ears of 
those to be trained are themselves (nyid) the genuine supreme 
indestructible buddha-speech (gsung-gi rdo-rie mehog). uncreated 
from the beginning. The real nature (de-bzhin) of the doctrine 
which is inexpressible but appears to trainees is auch that the 
meanings (don-rnams) of buddha-speech (g8ung-g1i) which emerge for 
the sake of iiving beings ('graq) are manifeet in and of then- 
selves, and indeed do not waver from the disposition of (ngang— 


las ma-gYoe kyang) the expanse or the real (de-bzhin). Just as 


(bzhin-no), for example (dper-na) the sound of an echo (hrag-ca'i 


Bera) does not exist at all-- either in the person, the rock or 
in the space between them, but emerges through conditions in an 
appropriate form of verbal expression, so it is through the 


Condition cf the pure deeds of trainees and the cause of the 
buddhas' epirituality that (buddha-speech) appears in the form of 


the doa It ig also geaid in the Supreme Continuum of the 


1? 
+ 
| 
ae 
3 
ti) 


Greater Vehicle (T. 4024): 
Just as the sound of an echo 
Emerges through the perception of cthers, 
The buddha-speech of the tath&gatas 


Does not abide either externally or internally. 
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The conclusion (comments on Ch. 7, 24): 

This completes (-') the exegesis of the seventh chapter (le'y- 
ste bdun-pa) from (las) the Secret Nucleus (gsang-pa'’i anying-oo) 
of buddha-speech, Definitive with Regpect To The Rea} (de-kho-na- 
oyvid uges-pa) nature which apparently emerges from the 
inexpressible according to volition, entitied (Kyi ) The 


Absorption of the Mandala (dkvil-'’khor bsdus-psa) and (dang) the 


revelation of the nature of the Secret Mantras (g8ang~sngags ) of 


the different deities. 
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Chapter Kight 


Consecration of All Limbs as the Mandala and the Subsequent 


Bmanation of the Seals 


Root-text: 


Then all the tathagatas uttered this meaningful expression which 
is said to consecrate spontaneously all the limbs as the mandala. 
[1] 

Manifestly perfect through the Magical Net, 

All things are (Sealed by) the seal of Bupreme enlightenment. 

This seal of the Secret Nucleus Definitive 


With Respect to the Real is hard to trenscend. [2] 


The union (which comes about) through combination 

Of two sets of five, namely, 

The Syllables on the solar disks of Aksobphya 

And the syllables on the lunar disks of Ratnasambnava, 
Is the causel basis for the emergence of seals or hand- 


emblems. (3) 


The two syllables OM and MOM unite at their (finger)-tips; 
And the (senetnines: eient sewasuyliavies conJjoin, 

Meeting at their (finger)-tips. 

They form the seal granting supreme biiss, 


In which a11 conquerors are equipoised. (a) 
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Four seed-syllables are concealed and cohere at his heart. 
On his raised (finger)-tip with the syllable HOM 

Appears a bliazing vadjra. 

Restrained on their lunar disks are the concealed 
Sseed-syllabies which ring a bell 


And, with an embrace, support it on "reality". {§] 


Four seed-syllables are concealed and cohere at her heart. 
On her raised (finger)-tip with the syllable MOM 

A ringing bell blazes forth, 

On solar disks five seed-syllables embrace “activity", 


And bowing. she looks on with a smiling demeanour. {6] 


| Four seed-syllables are concealed and conere at his heart. 
| On his raised (finger)-tip with the sylluble OM 
is a biazing wheel. 

Restrained cn their lunar disks are the concealed 


Seed-syllables which ring a bell, 


And with an embrace support it on "reality", {7) 


Four seed-syllables are concealed and cohere at her heart. 
On her raised (finger)-tip with the syllable LAM, 
A ringing bell blazes forth. 


On solar disks five seed-syllables embrace "activity", 


And bowing, she locks on with a smiling demeanour. {8} 
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Four seed-syllables are concealed and cohere at his heart. 
On his raised (finger)-tip with the syllable SVA 

is a blazing gem. 
Restrained on their lunar dieks are the concealed 
Seed-s3yllatles which ring @ bell, 


And with an embrace support it on "reality". [9] 


Four seed-syllables are concealed and cohere at her heart. 
On her raised (finger)-tip with the syllable MAM, 

A ringing bell blazes fortn. 

On solar disks five seed-syllables embrace "activity", 


And bowing, she looks on with a smiling demeanour. {10} 


Four seed-syllables are concealed and cohere at his heart. 
On his raised (finger)-tip with the syllable AM 

isp a biazing lotus. 
Restrained on their lunar disks are the concealed 
Seed-syllables which ring a bell, 


And with an embrace support it on "reality". [11] 


Four seed-syllables are concealed and cohere at her heart. 
On her raised (finger)-tip with the syllable PAM, 

A ringing bell blazes forth. 

On solar disks five seed-syllables embrace "activity", 


And bowing, she looks on with a smiling demeanour. {12} 


Four seed-syllables are concealed and conere at his heart. 
On his raised (finger)-tip <«ith the syllable HA 


ie a blazing sword. 
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Restrained on their lunar disks are the concealed 
Seed-syllables which ring a bell, 


And with an embrace support it on "reality". {13]) 


Four seed-syllables are concealed and cohere at her heart. 
On her raised (finger)-tip with the syllable TAM, 
A ringing bell biazes forth. 


On solar disks five seed-syllables embrace "activity", 


And bowing, she looks on with a samiling demeanour. [18] 


Then there are the symbolic hand-emblems, 

Which begin with the night lotus and the orange tree-- 
Namely, the shoot of gems, the blazing sword, 

The white lotus, the blazing vajra, 

The doctrinal wheel, and the corn-ear of gems. 

And there ere the beaute@ous form, the garland of gems, 
The lute and the supreme dancing gesture, 

The flower-garland, the supreme incense, 

The butter-lamp, the scented oil and so forth. 

(The female bodhisattvas) embrace "activity" 

And (the male bodhisattvas) support (a bell) on "reality", 
Their heads are tilted and bowed. 

As in the case of the aforementioned great seal, 


They embrace in the disposition of the non-dual expanse. (15) 


The seals or hand-emblems of the wrathful deities 
At the four gates are respectively 


The cudgel surmountea by human skulls which is brandished, 
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The 


The 


The 


The 


Abi 


The 


The 


whe 


The 


Sam 


His 


The 


Is 


Ana 


The 


Alt 


Of 


or 


I? 


Is 


The 


All 


Abi 


vajra which subjugates, 


skull with large snakes which subjugates, 

crossed-vajra which subjugates through activity, 

iron hook, the lasso, the iron chain, and the bell. ’ 
ding at the four gates, 
se (deities) bow and embrace in the previous manner. {16} 

six sages have diverse seals. 
n Subsumed, they number six seals. 


ir female consort is the non-referential expanse of reslity. [17] 


antabhadra is meditatively equipoised, 
pristine cogitions diffused. 
one who is his female consort 

perfect in sameness, 


seated in the lotus posture. (18) 


re are, moreover, diverse modes of seal or hand-emblem-- 
ernatively, the very (seals should be applied) 
their (respective) tatnagatas, 


the gesture of tne “indestructible palms". {19} 


the supreme provision of the great seal 

encountered by one of skillful means 
and discriminative awareness, 

re igs neither stirring nor movement. 
things in their entirety 


de in the disposition of the great seal. {20} 
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The limbs (of the central deity) 
Are endowed with the forty-two (deities). {21} 
Tnese themselves emanate limbs, 


And the forty-two then become diffused threefold. {22} 


(Illustrated) by the supreme central deity 

Who is endowed in this way. 

The conquerors and the supreme conqueror 

Are similarly endowed, 

AS are the twelve (surrounding pairs of bodhisattvae), 

And the six (sages) who have 4 diffusion of blazing iighnt. 


Including these, (the mandals) is inconceivable. (2a) 


In the unthinkable ten directions and four times 


The purposes of training are differently revealed. [25] 


Asp ali the vehicles-- nigh and low, 

As the erroneous and unthinkably (numerous beings). 

And 48 al) great assemblies of peaceful & wratnful deities. 
They are everywhere perceived, differently 


And corresponding (to volition). {26 ] 


Ae, for example, in the case of a dancer, 
Tnig diverse (movement) is revealed 
But not depicted in isolation 


From the body (of pristine cognition). {27} 
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[23] 


In brie”, all seals or hand-emblems 
Cannot be described as "this" or as “merely one", 
But they are emanated twice and thrice, 


This movement & emanation are indeed the real nature. {28} 


In brief, all movement and stirring in their entirety 
Abide in the disposition of the great seal, 
But their abiding nature does not abide. 


Indeed there is no such abiding at all. 
--Such was explained by the pure supreme one himself. {29} 


This completes the eighth chapter from the Secret Nucieus 


Definitive with respect to The Real, entitled the Consecration of 


All Limbs ag the Mandala and the Subsequent Emanation of the 


Seals or Hand-Emblems. (30] 
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Commentary (276.6-294.5): 


The second branch (of the mandala of contemplation, see p. 688) 
concerns the mandala-array of the seals or hnand-emblems of 
puddha-body. Tt has two parts-- an abbreviated teaching on the 


emanation of this mandala and a detailed exegesis of its nature. 


The former (276.6-277.2. comments on Ch. &. 1): 

Once the mandala of the secret mantras had been revealed, then 
all the tathdgatas (ge-nas de-bzhbin gshegs-pa thame-cad-#vis) 
uttered this meaningful expression which is said to consecrate 
(pyin-gyis. rlob-pa zhes-byvsa-ba !di ched-du briod-do) naturally 
and spontaneously (lhun-gyvig grub-par) all (thams-cad) the limbs 
(yan-lag), head, and other organs of the body as the sandaia 


(dkvil-'kKhor-dy) of deities. 


Detailed Exegeecis of the Nature of the Mandala of Seais 
The latter has three parts. namely: &@ general teaching on the 
Mandala of seals which forms the spontaneous ground; a detailed 
exegesis cf the mandela of seals through which the path is 


actually attained; and a Bynopsis of the mandala of seals 


according to the resultant supreme pristine cognition. 
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general Teaching on the Mandala of Seals Forming the Spontaneous 
Ground (277.3-278.2): 7 

This (comments on Ch. 8. 2): 

All things of phenomenal existence, samsaéra and nirvana. aubsumed 
in the components, Bensory bases ane activity fields abide 
through (-bas) the essence of the Magical Net (sgyu-'phrul dra). 
where buddha-body and pristine cognition are without conjunction 
or disjunction. They are identified as that in which manifestly 
perfect (mngon-rdzogs-pa) buddnahood is primordially attained. in 
the manner of fire and the heat which is its natural expression. 
In this way, all things (thams-cad) are said to be primordially 
sealed by Samantabhsara, the geal of supreme enlightenment 
(byang-chub mehog-gi rgya). When their naturally pure abiding 
nature is gsealed by this seal (phyag-rgya) of the nucleus 


igsoving-po'i) of unchanging reality, i.e. the kingly S@cret 


(g8ang-ba) Nucleus Definitive With Respect To The Real (de-nvid 


1 
ages-ra-yi), it is said to be nard to transcend (‘'da'-dka'-o). 
This ig because it does not transcend the natural Great 
Perfection or sameness, and because it does not extraneously 


deviate from that never changing disposition. The Intermediate 
Mother (T. 9) accordingly says: 
Subhuti, just as for example the sky neither increases when 
praised by anyone, nor decreases when disparaged by anyone. 
similarly this reality or real nature of a11 things neither 
increases nor decreases, whether the tathAgatas come into 


the world or whether they do not. 
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Detailed Exegesis of the Mandala of Seals through which the Path 


ie Attained (278.2-288.4): 

This is threefold: the causal basis for the emergence of the 
seals or hand-emblems; the general sea) which thence emerges; and 
the seals or hand-embleme of the different deitiee which emansete 
from it. 

The first (comments on Ch. &, 3): 

In general, the head (of the body) ia described as the ee@pence of 
the tathagata (Vairocana), the right hand as that of heeheneee 
the left hand as that of Ratnagambnava, the left foot as thet of 
Amitabha, and the right foot as that of Amoghasiddhi. Then, among 
the fingers which are the appendages (of thope hands), the middle 
one represents the enlightened family cof indestruct‘bie reality, 
the index finger represents the enlightened family of the tethna- 
gata, the thumb represents the enlightened family of gemstones, 


the fourth finger represents the enligntened family of the lotus, 


and the little finger represents the enlightened family of 


activity. 


In thie context, the hand-gesture known ag the "“indeetructible 
Palme" (rdo-rie thal-mo) is the causal pesis of the seals or 
hand-emblems. It is described asp follows: On the tipe of the 
five fingers of the right hand or Aksobhys (mi-bakyod), on the 
five solar Gigke (nvi-ma'i dkyil), che size of round grains, are 
"espectively the Syllables (yi-ge) HOM, OM, SVA, AM, and HA. 
These are the five (weed)-syliables of the male sanennes of 


*k1li¢uy means. And on the five fingers of the left hand er 


Ratnasembhava (rin-chen), on five lunar disks (Zlea-ba’i dkyi)) 
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the size of grains or amulets there are respectively arrayed the 


five syllables (yi-ge) MOM, 1AM, MAM, PAM, and TAM which pelong 
to the female consorts of Aieeniminerave -suaneneee The union 
(abyar-baes ) in the gesture of "indestructible palms" which comes 
about through (las) the respective combination (zung-du gsprad-pa) 
of those two wets of five (lInga-gnyig), namely, the five fingers 
cf the right hand and those of the left hand, is the caus*l phasis 


for the emergence of (‘byung-ba'i reyy) the seals or hand-embleme 


(Ehbyage-regve) belonging to the different deities. 


According to the claims of the pLa-ma Rong-zom-pa, this gesture 
comprises both the commitment seal (gamavamudra) and the action 
seal (Kearmamudra@). Suddhaguhys asserts that it comprises three 
kinds of geal, namely, the commitment geal, the doctrinal seal 
(dharmamudrg) during meditation on those seed-syllables, and the 
action seal during the transformation (of the fingers). However, 
4ll four sBeals-- the great seal, the doctrinal seal, the commit- 
ment seal and the action seal are actually complete therein. The 
great seal te included during the apparitional or raindow-like 
meditation on one's own (body) as the deity; the doctrinal seal 
te included during the meditation on seed-syllables upon the 
fingers of the hands; the commitment seal is included during 
meditation on the symbolic hand-emblems such asp the vajra which 
emerge therefrom; and the action seal ig included during the 
transformation (of the fingers) and the consequent embrace of 
the right and left hands. So it ig that in this context the (four 


kinds of seal) are perfectly explained, 
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The second is the general seal which emerges thence. (It comments 


on Ch. 8, 4): 
fhe two syllables (gnyis)-- the OM (QM) which is visualised on 
the index finger of the right Sana: ‘ena (dang) the MOM (MUM) 
whieh is visualised on the middle finger of the left Kenaes ehiea 
(sobyar-te) directly at their (finge>)-tips (rtge): and the 
remaining eight seed-asyllables ('bru-bprgyad) of tne right and 
left hands, namely HOM and LAM, SVA and MAM, AM and PAM, and HA 
and TAM Kedneetiveiy aonGG Ln (bapepenaes< Neating a their 
‘tinzer) ein (rtge gsprad-pg) they form the seal (rgva), granting 
(shvin-pa’i) in this very lifetime the supreme bliss (bde-ba 
shen-pe) of accomplishment in which all conquerors (rgyal-bs kun) 
cf the five enlightened families are essentially equipoised 
(Invam-sbyor-ba'i). It also says in the Lasso of Skillful Means 
(T. 635): 

The fingers are entwined and press down: 

The middle & index fingers, thumbea & little fingers 

Are made to meet at their respective tips, 


While the fourth fingers are raised into position-- 


This iB the commitment seal. 


» Buddhaguhya nolds this to be the genera) commitment seal of 
the five enlightened families, i.e. the seal of one-pointed 
Pristine cognition or buddha-mind, in which the vajra is tightly 
held and the two middle fingers then extended into position. 
There are also some who hold that, in thie gesture of 
"indestructible palms", the index finger of the right hand anda 


the Middle finger of tne left nand both meet at their tips, while 
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the remainder are respectively ieee 
The general form (of this seal) should indeed be read in accord- 
ance with the passage from the Laggao of Skiliful Means, but it in 
no way contradicts the latter two (interpretations), according to 
which the fingers are conjoined in the deecribed manner because 
they correspond to the actual appearance of the five enlightened 
families (in particular ne 
Thirdly, there are the seals or hand-emblems of the different 
deities which emanate from that (general seal). This has five 
parte of which the first, concerning the seals of the male & 
female consorts of the five enligntened families, iteelf com- 
prises five stanzas. The firat of these, concerning the seals of 
the central deities, i.e. the male & female (Vairocana, comments 
on Ch. 8, 5): 
The great seal (mahdmudrA) is applied by meditation on oneself as 
the buddha-body of the central deity (Vairocana). The binding 
commitment PO is applied when, from that dispositicn, the four 
(pzhi) other seed-syllables ('bru) apart from the syllable HOM 
ame concealed (gbag) on (the respective fingers of) his wine 
hand clenched in the gesture of the "indestructible fist" (rdo- 
6 


Rie khu-tehur): and (nag). behind the raised middle finger, 


Cohere (bkan) at his heart (thugs-kar). 


The doctrinal seal (dharmamudr§) is then applied when HOM is 
visualised in the middle of a lunar disk on the tip (rtse-mor) of 
Ms raised (bagreng) middle finger, identified with the syllable 


7 
RO (HOM). Tne visualised commitment seal is applied when this 
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syilavle HOM melts into light, from which there then appears a 


five-pronged vajra (rdo-rie) bliazing ('"bar) forth light. 


Meanwhile, his left hand forms the “indestructible fist” and then 
restrained (brtul) within it are the syllables on their lunar 
dieks (Zila). These are the five concealed (abas) seed-syllables 
i‘pry) representing the female warriors which hold and ring 
(ggil) a bell (aril) with their indestructible fist, and (zhing) 
clasp his female consort (Dh&atvfSvari). With an embrace ('khril- 
ba'i teanul) they place the bell on (ja) Amit&abha. i.e. the left 
thigh of his female consort or “reality” (ches), and they support 
it (prten) at her side. This is the seal of the male consort 
througn which the male consort (Vairocana) makes offerings to the 
female consort (Dnatvias&vari). When applied, it is explained to be 
the action seal (Karmamudrs). While that hand-embiem (the bell) 
resounds on his left side, the visualised doctrinal seal 
(dnarmamudra ) is applied when his (other) Bymbolic hand-emblem 
ithe vajra) dissolves into the heart-centre of his female 
consort, and the expressed doctrinal seal (d@harmamudra) is 
8 
applied when he utters HOM VAJRADHRK. In this way there are 
seven aspects gathered ere the Heeuse of the four reals: Both 
the visualised commitment seal and the binding commitment seal 
sre included in the commitment seal (gamavamudré). Both the 
Vigualised doctrinal Beal and the expressed doctrinal seal are 
included in the doctrinal seal (dharmamudrAé). The other (two 


8€als) should be Known as described. 
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As for the seal of the female consort (Dnatvibvart): The great 
seal is applied during meditation on oneself as Vajradhatvidvari., 
The commitment seal is applied from thia disposition when, apart 
from the syllable MOM, the other four seed-syliablesa ("bry-brhi) 
are concealed (abaa) within the lunar disks of her left hand, 
clenched in the "indestructible fist", ana (nas) the middle 
finger coheregs at her heart (thugs-kar Dbkan). The visualised 
commitment seal is applied when on the [raised] tip (bagreng)- 
(rtge-mor) of the middle finger, itself expressed as MOM, there 
is visuaitised a ringing bell (dril-gseil) which Siseea forth 
(‘bar) from her syliable MOm (MOM) on its lunar disk. Meanwhile, 
on the solar Gisxs (nvdema) eee right hand the fiva séeed- 
syllables ('bru-lnga) representing the male warriors are placed 
upon the right thigh of the male consort and embrace "activity", 
(1,e, the right foot or Amoghasiddhi, las-su-'kKhril). Locked in 
embrace, with her head slightly bowing (btud-dea) towards the maie 


consort, she looks on (pita) the face of her male consort with a 


smiling demeanour (igzum-pa'i mdangs-kyvyia). The action seal is 


applied in this way. Then, the expressed doctrinal seal is 
applied when, ringing (the bell) or hand-emblem on her right 
Side, and reciting MOM DHATVISVARI, her symbolic hand-emblem 


(the bell) is visualised to dissolve into the heart-centre of her 


Male consort. 


Now, in order to illustrate the five pristine cognitions, there 
are genuine symbols such as the vajra and the wheel. In the 
‘forementioned manner (of male & female Vairocana), these emblems 


extensively apply to the other (conquerors) as well. (First), 
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tnere are the seals of the m&le & female AksobDnhya (which comment 
on Ch. 8, 7-8): 

Oneself is visualised as the deity (Akeobhya), and in that 
disposition the right hand is clenched in the “indestructible 
fist". On its solar disks there are, apart from the syllable OM, 
four (bzhi) other seed-syllables (bru) which are cnnceatea 


(gpas) within it, and (nag). behind the raised (hbsgreng) index 


finger, cohere at his heart (thugs-kar bkan). On the tip of his 
(rtge-mor) index finger with the syllable OM (OM), the OM melts 
and therefrom is visualised a four-spoked wheel (*kKhor-lo) 


blazing ('bar) forth light. Meanwhile, the left hand forms the 
"indestructible fist" within which syllables are restrained 
(prtul) on their lunar disks (zla). These are the five concealed 
(abag) seed-syllables (bru) representing the female warriors 
which hold and Pring (gail) a bell (dril) with their "indestruct-— 
ible fist", and (zhing) so clasp the female consort (Buddha- 
locané). With an embrace (‘khril-pa'i tsbul-gyis) they place (the 


bell) by her left thigh, and support it on “reality”™ (chos-la 


brten). 
Again, (in the caae of the female consort Buddhalocan4d), there 
are four seed-sylliables ('bru-b2zni) concealed (abas-nas) within 


her right hand which cohere (bkan) behind the index finger at the 
heart (thuges-Kar).— On the tip of (rtge-mor) of her raised 
(Ragreng) index finger with the syllable LAM (LAM) the LAM melts 
and therefrom a ringing bell (ariisenid) bine forth. ('bpar) 


light, pressing against the heart. Meanwhile, situated on the 


fOlar disks (nyi-ma) of her right hand, the five seed-syliables 


726 


(‘pru-lnga) are drawn into (an “indestructible fist'') and, placed 
upon the right thigh of her male consort, they embrace “activity” 
(las-su 'kKhril). And she looks on (bita) the male coneort with a 
smiling demeanour ('dzum-rpa’i mdangs-kyis), bewing (btud-de) 


slightly towards his face. 


The seals of the male & female Ratnagambhava (comment on Ch. 8, 
9-10): 

Oneself is visualised as (Ratnasambnhava), and then there are four 
seed-ayllables ('bru-bzhi) which are concealed (gbas) within the 
right hand of the male consort, and (ngg) cohere (bkan) behina 
the thumb at nis heart (thugs-kKar). On the tip of (rtse-mor) the 
[raised] thumb with the syllable SVA (SVA-begreng), the SVA melts 
and thence there is visualised a gem (rin-chen) blazing (‘bari 
forth light and held at the heart. Meanwhile, situated on their 
lunar disks (zla) of nis left nand, are the restrained (brtul) 
Syllables. These are the five concealed (sbas) seed-syllables 
(‘bru) which hold and ring (gsil) a bell (dril) and (zhing) clasp 
his female consort (Mémaki). With an embrace ('sKiril-pa'i isnui- 
g&yis) in which the male & female consgorts are without duality, 
they support (brten) the bell at the side on (lg) her left thigh, 


Which is AmitAbha or "reality" (chos). 


Again, as for (the female consort MAmak!s), there are four seed- 
®Vllables ('bryu-bzhi) which are concealed (gsbas) within her left 
hand, and (nag) cohere (RKan) behind the thumb at her heart 
‘thugs-kar). On the tip of (rtge-mor) the raised thumb with the 


®SYllable MAM (MAM-bagreng), a ringing bell (drij-geil) is visual- 
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ly created, to blaze forth (thar) light from the MAM, and it is 
neld at her heart-centre. Meanwhile, on the solar disks (nvi-ma ) 
of her right hand the five seed-ayllablesa (‘bru-lnga) are drawn 
into (an “indestructible fist") and, placed on the right thigh of 
the male consort, they embrace "activity" (las-su 'khril). And, 
bpowing (btud-de) in this guise towards the male consort, she 
looks on with a samiling demeanour ('dzum-pa'i mdangs-kyvia bita). 


This is the geal or hand-emblem of the female consort (Mamaki). 


The seals of the male & female Amit&abha (comment on Ch. 8, Li- 
12); 
One is visualised as (Amitaébha). In that disposition, four seed- 


syllables ('bru-bzhni) are concealed (gbas) within the right hand 
of the male consort, and (nas) cohere (bkan) behind the raised 
fourth finger, at the heart (thugs-kar). On the tip of (rtse-mor) 
the raised (bsgreng) fourth finger with the syllable AM (AM), the 
AM melts and thence there is visualised a lotus (padma) piesa 
bans forth light. Along with this hnand-emblem at the heart- 
centre, the syllables of his left hand are restrained on their 


lunar disks (zla-brtul). These five seed-syllables ('bryu) are 


Concealed (pabazez) within the left hand, while they hold and ring 


(geil) the bell (drill) with their “indestructible fist", and 
(zhing) with an embrace (‘khril-pa'i tahul-gvis) of his female 


fonBort, support (brten) the bell at his side on (la) her left 


thigh, which is Amitabha or "reality" (chos). 
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Again, (&a8 for the female consort Pandaravasini): there are four 
seed-syllables ('bru-bzhi) which ave concenited (abag) within her 
left hand, and (nag) which cohere benind the fourth finger at her 
heart (thugs-kKar). On the tip of (rtge-mor) the raised (bagreng) 
fourth finger with the syllable PAM (PAM). there ig visualised 
from the PAM a ringing bell (éxi=enti5 hier blazes forth ('bhar) 
and té heia at the heart-centre. Meanwhile, on the solar disks 
(nyi-ma) of her right hand the five seed-syllables ('bru-linga) 
are drawn into (an “indestructible fist") and the fingers are 
placed on his right thigh where they embrace "activity" (las-suy 
“khril>. And bowing (btud-de) towards her male consort, she looks 


on with a smiling demeanour ('dzyum-ra'i mdanga-kvis blta). 


Tne se@éls of the male & female Amoghasiddhi (comment on Ch. 8, 
13-14); 
One is visualised as (Amoghasiddhi). There are four seed- 


Syllables ('bru-bzhi) concealed (sbas-nas) within his right hand. 
which cohere (bkan) behind the little finger at his heart (thugs- 
Kar). On the tip of his (rtge-mor) raised (hesreans) little finger 
with the ayllable HA (HA-bsgreng) there ia visualised a sword 
(ral-gri) blazing (‘bar) from the HA, and held at the heart- 
centre. Meanwhile, the syllables of hir left hand are restrained 
on their lunar disks (zla-brtul). These five seed-syllables 
(‘bru) are concealed (sbas) within it while they ring the bell 
(dril-geil) and (zhing) with an embrace ('knril-pa'i tabul-evis) 
of nis female consort (Samayat&ra), place the bell at her left 


thigh and thus support it on “reality” (chog-la brten). 
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Again, (a8 Por the femaie consort Sameyatara), four seed-— 
syllables ('bru-bzhi) are concealed (sbag) within her left nana 
and) 6 (nas) cohere (bkan) behind the little finger at her heart 
(thugea-Kar). On the tip of her (rtse-mor) raised (bagreng) littie 
finger with the syllable TAM (TAM), a ringing bell blazes forth 
fdriji-geil bar) from the TAM, ror is neld at the hneart-centre. 
Meanwhile. on the solar diuiew “Cneten) of ner right hand the five 
seed-syllables ('bru-lnga) are drawn into (an “indestructible 
fist") and then, placed on the right thigh of her male. consort, 
they embrace "activity" (las-su "khril). And bowing (btud-de) 


towards the male consort, ere looks on with a smiling demeanour 


(‘dzum-pa’i mdangs-kyie bita). 


Secondly, there are the seals or hand-emblems of the male & 
female bodhisattvas. (This comments on Ch. 8, 15): 

These are simtiar to the aforementioned (seals of the 
fonquerors). In particular, the male consorts hold the symbolic 
hand-emblems which emerge from their respective seed-asyllables at 
the heart-centre in their right hands, and the female consorta 
hold theirs at the heart-centre in their left hands. The left 
hands of the male consorts in addition support (a bell) on the 
left tnigh of the female consort, which represents reality, and 
the right hand of the female consort should embrace the right 


thigh of the male consort (representing activity). 


Then there are the symbolic hand-emblemes of the male consorts, 
l.e. tne symbolic hand-emblems (mtghan) which begin with (la- 
RQozs) the night lotus (utpala) that emerges from the gyllable MOM 
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(of Manjuari) and the orange tree (klu-shing) that emerges from 
the syllable MAI (of Maitreya). These are namely. the shoot of 
gems (rin-chen myu-gu) which emerges from the syllable KSIM (of 
Ksitigarbha),. the blazing saword (ral-gri 'bar) of light ores 
senece from the syllable TRAM (of Ak&ésagarbha), the white lotus 
(padma Gkar-po) which enenees from the syllable HRIH (of 
avalokite&svara), the blazing vajra (rdo-rie 'bar) which cnenees 
from the syllable JIM (of Vajrapani), the doctrinal wheel (chos- 
kyi *Khor-Jo) eee emerges ener the syllable THLIM (of 
Nivaranaviskambhin), and the corn-ear of gems (rin-chen anye-ma) 


which emerges from the syllable HOM (of Samantabhadrsa). 


Then, there are the symbolic hand-emblems of the female conzorts, 
namely, the mirror illustrative of beauteous form (gzugs-mdzes) 
which emerges from the syllable HUM (of Lasy&), the garland of 
gems (rin-chen ‘phnreng-ba) which shapes from the syllable TRAM 
(o? Mallya), the lute (pi-vang) which emerges from the soiiabie 
HRIH (of Gita), and the supreme dancing gesture (gar-mkhan mehog- 
nwid-de ) which emerges from the syllable AH (of Nartf). This is 
indicated by the three-pronged vajra Shieh she carries above her 
head in a dancing movement. Also included among there are the 
flower garland (me-tog “phreng) which emerges from the syllable 
HOM (of Pusp&), the censer of supreme incense (dang spos-mchod- 
ma) which eneracs from the syllable JAH (of nna. the butter- 
lamp (mar-me) which emerges from the syliebie VAM (of Aloka), and 
the doctrinal conch with its scented oil and Ko. CoN (Dbyug-pa) 


Which emerges from the 8yllabje HOH (of Gandna). 
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In the case of the female consorts, the right hand of the female 
consort embraces (‘kKhril) the right thigh of the male consort 
which represents “activity” (las-la). and (zhinpg) in the case of 
the male consorts, the left hand supports (a tell) on (la-erten? 
or clasps the left thigh of the female consort, representing 
“reality” (chos). The heads (dbu-rnams) of the male consorts are 
slightly tilted ('byo) towards their female consorts,. and 
(zhing) the female consorts are bowed ("dud-pa'’i tahul) in the 
presence of their male consorts. Ae in the case of the afore- 
mentioned great seal (xong-gi bhyvag-rgva chen-po bzhin). the male 
& female consorts embrace in the disposition of (=kyi ngeang-du 
“khrij) the expanse (dbyings) of reality, the nature of supreme 
bliss without conceptual elaboration, which is non-dual (gnyis- 


med) in terms of skillful means and discriminative awareness. 


Thirdly, there are the seals or hand-embliems of the male & female 
gatekeepers. (This commentea on Ch. &, 16): 

Among the eight male & female wrathful deities (khro-be) at the 
four gates (sgc-bzni'i) of the mandala, the seale or hand-emblems 
of (="3 phyvag-rgya-ni) the four mate consorts are as follows: 
The cudgel surmounted by human skulle which is brandished (nri- 
BQ gdengs). the five-pronged vaijra (rdo-rie) which subjugates 
{gnon), the skull with large anakes (thod-abrul chen-po) whieh 
subjugates (gnon-pa-dang) by ensnarement, and the crossed vadjra 
Which subjugatesz through activity (rdo-rie reva-gram las-kyi 
fn0n) emerge from the respective syllables HUM (of Yamdntaka. 
Mahabala, Hayagriva, and Amrtakundalin). while The four (gate- 


keepers) raise these embleme with their right hands, and clasp 
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their respective female consorta with their left hnands, their 
10 
index fingers are poised in the gesture of menace. 


The seats of the female consorts, emerging from the four 
syllables PHAT (of Perr rs Pada, Sphota, and Gantha), are 
respectivery the iron hook (lcoaga-kKyu), the lasao (zhage-pa). 
the iron chain (lcags-gzgrocse’ aphota), and the dell (he” dril- 
bu). These are grasped with their lett handa, while tneir right 


hands. clenched in an “indestructible fist", claap their male 


consorts. 


Theee (aeciaxs male & female gatekeepera, abiding at the four 
gates (ago-beznir gnas-pa) are such that the female conasorts bow 
("dud-tghul) to their male consorts, and the male consorta are 
Sligntly tilting towards their female consorts. So the male & 
female consorts embrace ('Khnril-ba) in a disposition of non-dual 


reality, in the manner (bznin) previously (gong-ma) revealed. 


Fourthly, there are the seals or hand-emblems of the six sages 
(Which comment on Ch. 8, 17): 

By the power of those to be trained, the six sages (thub-drug) 
have diverse (sna-tahboga-te) seals (Bhyag-rgevaea). Although they 
are without specific definition, number and extent, when subsumed 
(Mdor-pedus) according to their respective classes (of living 
beings), they number six seals (Rhyvag-reva drug win-ne). What, 


One might ask, are these? According to the ind@structible Reality 
11 


(NGB. Vol. 15) they are as follows: 
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They should be Known as the gealsa or hand-emblema 
of the lute. the armour, the begging bowl, 


The caaket, the book and the fire & water. 


Imerging from their reapective seed-ayllables (OM), these seals 

or hand-embDlema are maintained at the neane centres (eof the 
respective segea). One might think, by the way, that because thea 

sages have no female consorta they conform to the path in which 

ekdllful meana and discriminative awareness are not coalesced. In 

that case, it ia true that they lack a female consort who 
appeare as & referential objact, but they are revealed to have 

the non-referential exXpanse aa their female conamort. Therefore, 

their female consort (vyum-ni) ia the expanse of reality (choe-kyi 
dbvingg), non-referential (dmigs-med) in all reapecta and frea 
from extremes of conceptual elaboration. There are aome who hold 

that on tne left side of the six gages there are aix Samanta- 

bhadrfa, but that would contradict the precise number of daitinas 

(1.0. forty-two). There are alao those who say their (consorts) 

are combined in Gamantabdhadri, put that ia incoorrect because 
during meditation one would confuse the vieualiaed deities and 
their correct number. Again, there are some who hold that the six 

Agee have no female consort, saying! 

In order to benefit eternalistio extremists 


The buddhas’ queen is moet secret. 


The latter observation, however, refers to the circumstances of 
the Yogatantrea, and in this context (af Unasurpasacsa Yosgatantra) 


iS dg not relevant. Although the eage of the humen beings 
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(@akyamuni) did renounce’ the attributes of desire, he did not 
say that other (buddhas) should renounce them because emanational 
puddha-bodies appear to each in accord with his or her neecs. 
Therefore, the actual absence of a female consort depends on (the 


i2 
type of) emanation and the number of deities (in the mandala). 


Fifthly, there are the seais or hand-emblems of the male & female 
consorte Samantabhadra (which comment on Ch. 8, 18): 

The two hands of Samantabhadra (Kun-bzang) are meditatively equi- 
poised (mnyan-bzhag). From his palms he displaye the bpasis that 
arises as the glow (of the mandala) so that his five pristine 
cognitions (ye-shes) become aie fuaee ('phro) througkrout the ten 
directions as  light-rays of five distinctly radiant colours. 
Meanwhile, his feet assume the posture of indestructible reslity 
(rdo-rie'i -krung). The seal or gesture of the one who 18 
his female consort (yum-'gyur), Samantabhadrti, is perfect in 


sameness (mnyam-rdzogs) like that of the male consort; and her 


two feet are seated in the lotus posture (padma'i dkyil). 


Now, all of these (different seals or hand-emblems) are shown to 
te reduced in number as follows. (Tnie comments on Ch. 8&8, 19): 

Apart from these different seals which have been revealed, there 
are morecver (gzhan-yang) diverse modes of seal or hand-emblen 
(Ohvag-reva ana-tshoge-te). When each enlightened family is 
8ttained individually, these deities may be depicted with an 
Identical nand-emblem which ir symbolic of that particular 
*nitgntenad family, such as the vajra. Alternatively (yang-na), 


fither the very é(nyid) seals of their five (respective) 
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tatha@gatan (de-bzhin gehbegs-ps) should be applied, as indicated 
saci t or (dam vVYang-na) else the simple folding gesture of 
(nvid) the “indestructible palma" (rdo-rie thal-me). There are 
some who teach that these three steps indicate that the male & 
14 

female consorts Samantabhadra have diverse seais. This is the 
point in the following passage from the Injestructible Reality 
(NGB. Vol. i5)}: 

The male & female Samantabhadra, sky-like in colour, 

Have diverse and indefinite seals. 

In addition to their meditative equipoise 


And diffusion of pristine cognition, 


They are depicted with the vajra and bell. 


This passage however concerns the context in which the central 
deity is arrayed with the body-colour and symbolic hand-embieme 
of Samantabhadra; and it is said that the seale of the male & 
female Samantabhadra through whom the glow arises ( oe = 
ba'i kun-bzane yvab-vum) are exclusively those of meditative 


eguipoise, because they do not lapse into partiality. 


Synopais of the Mandala of Seals according to the Resultant 


Supreme Pristine Cognition (288.4-294.5): 


The third part (of the detailed exegesis of the nature of the 
Mandala of sea)s-- see op. 718) is a synopsis of the seals 
ieoonaite to the resultant pristine cognition. It is threefold, 
Comprising a genera) teaching on the natural seal of the abiding 


nature, ea detailed exegesir on the seals which provisionally 


®Ppear, and action on behalf? of living beings through the seal 
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which is the conclusive result. 


15 
4. The first (comments on Ch. 8, 20): 


The essence of originally pure mind-as-such is the disposition of 
the great geal (phyvag-rgva chen-po'ji), a genuine presence whereby 
all accumulated ideas that arise primordially abide as the 
supreme provision (tshogs-mchog-ni) of pristine cognition. If 
ips). realised tnrough the Kindness of the guru, this (great 
seal) ie encountered ('byor) by the mind of one who simultaneous- 
ly has (ldan) the objective attributes of apparitional skillful 
means (thabs-dang) and the naturally liberated awareness where 
discriminative awareness (sBhes-rab) arises without grasping, 
there is neither stirring (ma-Dskyvod) of the body nor movement 
(ma-bsagui) of the limbs. Indeed, ail (kun) eix classes of living 
beinge and paths of conduct in their entirety (thame-cad) abide 
(gnas) and are gathered in the disposition of the great seal 
(Dhvag-reyva chen-po'i ngang-du), go that no artificial seals are 


applied. 


ji. The second (the detailed exegesis of the seale which 
Provisionally appear) has four sections, the first of which 
concerns the emanation of the mandala of the forty-two buddhnas. 
(It comments on Ch. 8, 21): 

The energy of this (mandada) is increasingly acquired by 
experiencing the senteneietion in which the hand-emblems' are 
emanated in the above manner. In this way, the limbs (yvan-lag) of 
the body (of the centra) deity) are endowed (jdan) with the 


forty-two (bzhi-bcu rtga-gnyig) deities and the benefit of 


Lor 


16 
realisation then emerges. 


Yow, when oneself ia visualised as the male & female Vairocana, 


the five male consorts-- AksBobhye, Amitaédna, Vairocana, Ratnasam- 
bnava, and Amoghaeiddni, are located respectively in the crown, 
tnroat, neart, navel and secret centres of the male consort. The 


four apiritual warriors of buddha-mind-- Ksaitigarbha, Vajrapani, 
AkA@sagarbha, and Avalokited&vara, are RepBeOeIwers the right Be, 
ear, noetril and side of the tongue; and similariy the four 
corresponding organs on the left side are the four spiritual 
warriors of hmuddha-speechn-- Maitreya, Niv&éranaviskambhin, 
Samantabhadra, and Manju&ri. His right hand is (Famer wala) the 
liberator of Yama; and his left hand is (Mahabala) the liberator 
of discriminative awareness. His left foot is (Hayagriva) the 
liberator of the lotus. and his right foot is (Amrtakundalin) the 
liberator of impediments. These are the four wave eutereonenn: 
Tne six sages are respectively the crown, throat, heart, navel, 


Becret centres and the soles of the feet. Thus, there are twenty- 


three deities (within the body of Vairocana). 


Meanwhile, the five female consorts-- Buddhalocana, Pandara- 
Vasini, Dnatvibévar!, Mamak!, and Samayataéraé-- are located 


respectively in the crown, throat, heart, navel and secret centre 


of the female consort (Dn&tvidvart). Tne four female deities of 
the sense-objecta-- La&syd, MAly&, Git&, and Narti-- are respect- 
ively ner left eye, ear, nostril, and side of the tongue; and 


Similarly the four corresponding organs of the right side are the 
four female deities of time, namely Dhip&é, Pusp&, Aleka, and 


Gandn&. Her left hand is Ankuéé, and her right nand is Péasa; 
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while her right foot is Sphota and her left Gantha. These are the 


four female gatekeepers. Thus, there are seventeen deities within 


the female consort (Dhatvisvar!). 


Combined together, these forty are the so-called deities of 
skillful means because they coarsely and outwardly abide. With 
the addition of the two basic deities, the male & female 
(Vairocana), there are altogether forty-two deities refined (on 
this path). The number of male and female consorts ia inequal 
because the sages have no female congsorts; and the male & femaie 
Samantabhadra are (in this context) subsumed within the nature of 


the basic deities. 


Once this excelient visualization has pvbecome radiant, there 
followa the aecond section concerning the emanation of the 
mandala of the thousand buddhas (which comments on Ch. &@, 22): 

in the heart-centres of these (de-nyid) forty (deities), there 
abide corresponding beings of pristine cognition (Jjnanasattva) 
Bimilar to (the deities) in appearance. The latter are called the 
deities of discriminative awareness, forty in number, because 
they abide aubdtly and internally as limbs (yan-lag) which (the 


deities) themselves (bdag-ste) emanate (sprog). 


Although the forty-two (bzhi-beu rtsa-gnvis) deities of skillful 
Beans are mentioned (at this point in the text), they number 
forty with the exclusion of the two basic deities, the male & 


17 
female (Vairocana). 
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these (forty) then become ('gyur) one hundred and twenty when 
a‘ffused ('phro) in a threefold (gaum) manner, as the deities who 


are blessed respectively by buddha-body, Bpeech and mind. Each of 


these also has the five deities as their crown ornament, making 
six hundred. There are also another three hundred and sixty 
because those deities who are blegged by buddha-body, epeech and 


mind are themselves threefold. with the addition of the forty 
feities of diecriminative awareness, there is therefore a mandala 


of one thousand buddhas refined (on this path). 


Now, in the opinion of some, there are forty deities of skillful 
means, forty deities of discriminative awareness, forty deities 
of buddha-body, forty deities of buddha-speech, and forty deities 
of buddha-mind, i.e. two hundred, @ach of which hag the five 
crown ornamente, 80 that there igs said to be a mandala of a 
18 

thousand (buddhas). The point is identical. 

When these (deities) have been excellently visualised, there te 
the third section concerning the radiance of the mandala of the 
21,000 buddhas. (It comments on Ch. 8, 23): 

lllustrated by (gig) the supreme central deity (gtgo-mchog), the 
male & female Vairocana, who is endowed in this way (de-litar 
idan-pa'i) with the thousand buddhas, the four (other) 
enlitgntened families of conquerors (rgyal-ba) and Samantabhadra 
the supreme conqueror (rgyal-mchog) are also estimated to be 


Similarly endowed (de-bzhbin-du), sc that each has aie thousand 


(buddnas), making six thousand. Also endowed in the same way as 
these are the twelve (bcu-gnyis) (surrounding pairs), namely, the 
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eight pairs of male & female spiritual warriors, and the four 
pairs of male & female gatekeepers-- twelve thousand in number. 
the 1x (drug) who have a diffusion of blazing light (=i tod 
'phro-‘bar) are the #ix sages. who have no female consorts. The 
mandala to be refined (on this path) altogether has an 
enumeration of twenty-one-tnousand three-hundred-and-twelve 
(deities). Those who hold it to comprise twenty-four thousand 
(deities) conceitedly attribute female consorts to the s1x 


19 
sages. 


Ones this (mandala) has been experienced. there is the fourth 
section Honeesn ing the refinement of the mandala of inconceivable 
buddhas (which comments on Ch. &, 2&8): a 

When each buddha, including these (de-la sogs-te) forms, is in 
turn visualised as twenty-one thousand buddhas, the mandala (of 


deities) which is to be refined is inconceivable (baam-mi-kKhyab). 


fow, the bLa-ma Rong-Zom-pa commenta (on this same passage) a8 
follows: A single buddha-body of the aeiey <such asp Vairocana). 
is endowed with forty-two limbs, and each of these aiso ia 
endowed with three deities blessed respectively by buddha-body. 
Speech and mind. So it is that these themselves are the emanated 
limbs (vyan-lag spros-pa dag-ste). The forty-two (deities) become 
Giffused in a threefold manner. Also, he explains that the twelve 
(surrounding pairs) and the six (sages) have a diffusion of 
blazing light because the deities who are the limbs are also 
tetimated to have the same (number of internal deities) as the 
Sentral deity himself, so that in each one-hundred-and-twenty 


20 
(deities) emerge. 
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These apparitional deities are established as the result through 
the previous experience of yoga, and they are also established as 


the path because they are the causal basia vor attaining power 


over the lifespan during the performance of feast-cffering 
21 

ceremonies. 

5 Oo The third concerns actions on behalf? of living teings 

through the conclusive seals. It has five parts, the first of 


which reveale their diversity for the sake of those to be 
trained. (It comments on Ch. 8, 25): 

When conclusive buddhshood has been attained through meditation 
jn that manner during the circumstances of the path, in the 
unthinkable = § ( = -su) buddhafields subsumed within the ten 
directions and four times (phyvogs-bpcu dus-bzhi) the purposes of 
(—"4 don-rnams) the seals which bring about the training ('dul- 
ba) of inestimable trainees are differently revealed (so-sor 
&ton) by the buddha-body, acting on behalf of living beings in 
the form of thuddha, universal monarch, and so forth, corres- 


Ponding to the perception of the different sentient beings. 


The second concerns the appearances which accord with this 
teaching. (It comments on Ch. 8, 26): 

AB all (thams-cad) the vehicles (theg-pa)-- including the high 
(mtho ) ones, from mantra to transcendental perfection, and the 
low (dman) ones of the pious attendants and self-centred buddhas, 
8nd (dang) as the eternalistic extremists with their erroneous 


( -¢j- = } view and conduct and the unthinkably 
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(ppam-yas) numerous ordinary beings; and (dang) eas all the great 
aseemblies (tshogs-chen thams-cad-la) including those of deities 
whe are peaceful (zhi) for the sake of trainees and wrathful 
deities (khbre'i) such as Mara and Yama, they appear differently 
(go-Bor), training each according to his or her needs, and they 
are everywhere perceived (kKun-tu snang), corresponding (mtbun- 


byas) ta volition. 


The third illustrates that although they diversely appear they do 
not deviate from a unitary state. (It comments on Ch. 8, 27): 

AB in the case ('d@ra-ba) for example (dper-na) cf a single 
theatrical dancer (gar-mkhan-nyid) whose right leg ig extendea 
and left leg is drawn in, and who appears as the manifold peace- 
ful and wrathful deities, thie diverse (gna-tshogs) movement of 
the peaceful and wrathful deities and so forth ia indeed revealed 
(gatoen) espontaneously and through spirituality which corresponds 
to the perception of living beings; but it is not (mg) purpoge- 
fully Gepicted (bkod) or specifically referred to in isolation 
from (lags) the unique nature of the primordially pure body (lus) 


of pristine cognition. 


The fourth teaches that on account of those to be trained, the 
seals are indefinite in number. (It comments on Ch. 8, 28): 

In brief (mdor-na), all seals or hand-emblems (phyag-rgeva thams- 
fad-ni) including those of supreme enlightenment and those which 
Giscipline Mara, cannot be deecribed (briod-du med) exclusively 
ae "thia” ("'di-zhes) finite category or as "merely one", (gcig- 
£25), but they are multiplied twice (gnvig) through the power of 


6k:11fu1 means and discriminative awareness, and thrice (dang- 
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geum-Gu) through the buddha-body, speech and mind. They are 
moreover emanated (rnam-par 'rhro) as the four rites of 
enlightened activity and so forth because thie movement ‘(bskyod) 
of the body and (gang) all emanation (gpro-ba) of its limbs as 
seals or hand-emblems are indeed (‘ang) present as the real 


nature (de-bzhin-nvid) of the deities" seals. 


The fifth is the gathering of all (movements) in the great seal 
of the abiding nature (which commente on Ch. 8, 29): 

In brief (mdor-ne), all (thams-cad) movement (bskyod) of the 
limbs and stirring (bsgul) of the body in their entirety (kun) 
abide in the disposition of the great seal (phyvag-rgys chnen-po'i 
ngang-du gnag): but the abiding nature (gnus-nyid) of all is the 
reality of primordial buddhahood which does not imi) itself abide 
(gnag ) even minutely as impure (gestures of) sealing or 


phenomena, Indeed there is no such abiding at all (gnas-ps’ang 


Din). Rather, one's body abhidee as the seal or mandala of the 
deity, one's speech as that of mantra, and one’s mind as that of 
reality. 


Such (de-skad) verses as these were explained (behad) by Samanta- 
bhadra himself (pnvid-Kyis), the supreme one (mchog) in whom the 
two obscurations are without exception pure (dag), the buddha 
endowed with the excellence of fine learning. This indeed is a 
fround for conviction, as is eaid in the Sitra Requested by 
ii€nottara (T. 82): 

This is because one whose defects have ceased 


Has no reason to tell ilies. 
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the conclusion (comments on Th. 8, 30): 
this completes (-'o) the exegesis of the eighth chapter (le'u ste 
brevad-pa) from the (las) most Secret Nucleus (gsang-ba'i snyving- 


po) that ia the seal of pristine cognition, Refinitive With 


Reapect Teo The Real (de-kho-na-nyid nges-pa) abiding nature of 
reality, entitied (-'i) the Consecration (byin-gyvie brisbs) of 
All (tbhams-csad) Limbs (van-lag) of the body and thought as (du) 


the primordially pure Mandala (dkyijl-'‘khor) and the Subsequent 


(nap) Emanation (sgpros-ps) of the natural Seals or Hand-emblems 


(phyag-rgeya). 
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Chapter Nine 


Secret Commitment of the Indestructible Array 


Root-text: 
Then the tathagata, the Great Joyous One, became equipoised in 
the array of the secret commitments of indestructible reality, 
and then uttered this meaningful expression. [1] 

In the palms of the great seal, 

The most subtle and supreme commitment [2] 

Is the genuine mandala of buddha-mind. 


It should be four inches (sor-mo) in its dimension. (3) 


Endowed with five seeds, five scents, five gems, 
Five essences, five medicines, and five nectars, 
It is exceedingly level, 


And its lines should be pitched with awareness. [al 


It should nave a four-sSspoked circle and perimeter 
Endowed with & central axis and radial lines, 
And a courtyard with four corners, 


A quadrangle. and embrasured gates. {5} 


On disks of sun and moon, the size of a round fingernail, 
On a lotus seat, the size of a chick-pea, 

There is the syllable, the size of a mustard seed, 

And derived therefrom the (symbolic) seal is drawn, 


Tne size of a sesame seed. (6) 
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Surrounded by diverse kinds of manufactured cotten, 
And by ornaments, garlands, potabdies, and savouries, 
Offerings are excellentiy made with provisions-- 

A cloud-mass of songs, verses, dancing, 
Gesticulations, and musical traprings. 

Tne female consorts, the female gatekeepers, 

And the female spiritual warriors 


Make worthy offerings, just es they are desired. {7} 


Tre fire which has become a mouth, 

Endcwed with characteristics of shape and colour, 

is summoned forth into (the hearth) 

And offerings of the four rites are excellently presented 


With provisions of food, drink, and savouries. (8) 


This is similar for the mandala of wrathful deities. 
One who has refined the saucdeee (contemplation) 
Should indeed act in the same manner 

In the case of the unthinkable (mandalas), 


inscfaras they have been estimated by awareness. [gl 


The great seal through which offerings are made 
Comprises the buddhafields of all ten directions 
With their provisions, which form a wish-fulfilling 
Cloud-mass of the mind-- 

There is the ground composed of diverse gemstones 
Which iB pliant, soft and pleasant to touch. 


Beautifully designed and bedecked, 
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It blazes forth as a mass of precious things 

Which are the origin of all. 

There are snapely pools. most delicious to taste and cool. 
Diverse mansions of gemetones, 

Ornaments, groves of wish-granting trees, 

Melodious songs, the sound of poetic verses, 

Canopies, victory-banners, robes. parasols, 

Long pendants. shoulder-ornamente, hal?-pendants,. 

Diverse [/” supreme] Kinds of food and drink, 

And there are male and female deities, 

Themselves ornamented beauteously arid 

Numerous as atomic particles. 

Who fill the space of the ten directions 

With their untrinkable dancing, gesticulations and so on, 


And tnen make offerings extensively to all mandailas. [10} 
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According to distinctions in the clarity of fortunate ones, 
One is either gradually or immediately 

Equipoised in the expanse of reality. {11 ] 

And one should meditate on the great seal 


Through which these offerings are made. (12) 


When she (the kKarmamudra) has radiance or is consecrated. 
In the manner of the tricniliochosbm absorbed in a mustard seed. 
Offerings are made after inviting the mandalas 

from the tenes, 7 


And the Bupreme commitment of accomplisnment 


(Ie obtained) once they have been pleased. (13) 
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Through offerings of the Great Identity 
All m&ndalas of the buddhnas without exception are pleased. 
All living beings within the three realms of existence 


Are filled with supreme delight. [1a] 


Througn stabilits in the Magical Net 
All m&ndalas of the budddhas without exception, 
Which emerge in the ten directions and four times, 


And ‘the beings of pristine cognition) bpecome manifest 


To living beings of the three world-systems. (15] 


Body, apeech, mind. and all phenomena 
Bo not abide in any respect, and are non-referential. 
Like an optical illusion, through this union, 


Meditate on the space within space. (16} 


Having perforned all these, the mighty lord 
Should enter with awarenegs. 


Then the student should be ushered in. [17] 


Then this supreme son of the enlightened family 
Offers the Kingdom and his own body, 
Hie children, wife, and riches, 


Which are moet dear and pleasant to hig mind. {18] 


If offerings of the five raptures are made to the mighty lord, 


Offerings are made to all mandalas. 


It goes without saying that (offerings are made) 
To the mandala which is at hand! 


All defects are purified. (19] 
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If the ascetic discirfline of faith and perseverence 
is well understood. 

The empowerments of beneficence are given. 

And the empowerments of ability 

Should be given sequentially. 

And received with compassion, 


Such that they are net unproductive. {20} 


Alternatively, with palms Joined together. 

And in the lap of the great seal, 

One who i8 learned should confer (empowerment) in the 
Which is a full finger-span in dimension. 


In accordance with the ritual. {21] 


Alternatively, on a most level site 

The mandala grould be so full cubit in dimension, 

Or a full body-length in dimension. 

Or three body lengths in dimension. 

With kflas. threads, colour powders, 

And a plesgeant assistant, 

Beautified with robes and ornaments. 

The excellent ritual in which the linee are pitched 
Should be performed by the great learned one, 


Twisting (the threads) together. (22) 
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mandala 


Alternatively. it should be ecixteen, and twenty 
Or twenty-five cubits in dimension. 
One meditates on the five mandalas of enlightened families, 


And the forms endowed with buddna-body, speech and mind 


are also arrayed. {23) 


Alternatively. it is one reach of hearing, one yoijasna. 

Or an unthinkable expanse of space in its dimension. 

Therein one meditates on the diverse mandalas of the buddhas, 
And, in order that they might be pevedbed 

To deluded unseeing beings, 

Trey should be drawn with coloured powders 

Of twenty-five hues or of five hues. 


These are to be painted according to the ritual 


In which instruction is given. {2a8] 


The supreme infinite display of contemplation 

Is endowed with eyllables, symbols, heart-mantras. 
Seals, or the buddha-body, speech and mind. 
Consecrated in that (mandala), 

There are s&mazing and monies accomplishments 

Which are the commitment of all the buddhas. 

If the sequence of liberation will be obtained 

Even when seals have been made from clay and so forth. 


It goes without saying that (mind) will be purified 


By pure pristine cognition. This itself is (buddhahood)!(25) 
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The Great Identity of the mandalas 
of the directions and times 
Invites all mandalas from the mandala 


Of non-referential buddha-mind. {26} 


Through meditative union. characteristic of entry 
Into the self-manifesting indivisible mandala. 
Tne mandala of ritual service i8 well perfected, 


Emerging from &1i directions and times. 


This is the supreme commitment of the closest ones. (27 ] 


The wish-granting tree, 

The wish-fulfilling gemstone. 
And all things that emerge 
Are not substantial. 

But are the steadfast merit 


OP one's own mind. {28) 


This wondrous. marvellous. amazing reality 

Does not extraneously exist and come forth. 

But it emerges in those dispositions 

Which have the nature of discriminative awareness, 
Steadfast in skillful means. 

The real nature of the expanse of discriminative awareness 
Becomes the seals of skillful means. 

Thus pristine cognition is displayed in pristine cognition 


And the display of pristine cognition is itself gathered. (29) 
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Tne conquerors actually emerge and grant protection. 
They confer blessing and also become visible 

In tne same (aforementioned) manner. 

With charisma which can perform actions, 

This indestructible reality of magical display 


Is supreme among Kings. [30} 


Having perfected the five Kinds of ritual, 

If one perfectly endowed with the five requisites 

And perfect in the five aspects of mantra 

Perseveres to undertake (practice) without degeneration 
Tne genuine accomplishment of empowered awareness 

Will be achieved in six or twelve months, 

Or in fourteen, or in sixteen. 

Witnin sixteen lifespane (one will obtain) 


The spontaneously perfect five buddha-bodies. [32] 


In that nature, the seminal point of pristine cognition, 
The appearance of the seminal point 

Of pristine cognition itself is inconceivable, 
Infinitely supreme, and manifestly perfect 


Throughout the ten directions and four times. (33) 


The bDuddhafield, pure and unthinkable, 
In which there is the celestial palace 
Free from spatial dimensions, 

With its ornamental (form) on the wheel, 
And the agsgembly of its display, 


Comprises ell unthinkable mandealas. without exception. 
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(31! 


When it is seen. mastery is attained 
And the benefit which emerges 

From its vast buddha-speech 

Is the harmonious pristine cognition, 


Manifest in and of itself. [38 } 


The real nature which is free from 

The single and the multiple, 

And is without extremes or middle, 

Is not seen even by the buddhas. 

The naturally present pristine cognition 


Appears without abiding. [35] 


Purified of applied misconceptions, 

That pristine cognition is not extraneous to the expanse. 
As Buch, it makes connection through great spirituality. 
Whereby it appears to the six classes of living beings 


In all times and places without exception. (36 } 


If the faithful ones enter in the mandala of supreme bliss, 

Where the two spouses (are Srépentix. oF when 

Tne five (coloured mandala) has been formed, 

They will be equal io. eee desired and agreeable (accomplishment). 
The pristine cognition equal to one's fortune 

Will draw near if it is cultivated, 

And its most amazing (accomplishment) 

Is certain to emerge. 


But if those lacking faith spoil it, 


They will be lost.-- 
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--Such was his meaningful expression. [37] 


This completes the ninth chapter of the Secret Nucleus Definitive 
with respect to the Real entitled the Secret Commitment of the 


Indestructible Array. {38) 
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commentary (29&8.5-379.5): 


the third part {of the general teaching on the nature of the 
three mandalas of buddha-body, Bpeech and mind, gee p. 543) 
concerns the mandala of images which clarifys {the aforementioned 


mandala of contemplation}. It ineludesa an overview and an inter- 


linear commentary. 
Overview (294. 6-332.2) 


The overview has three aspecte, namely, a teaching on the drawing 
of the mandala and its beneficial attributes; the visual creation 


of the deities and the making of offerings to them; and a 


teaching on empowerment and its result. 


Drawing the Mandala and its Beneficial Attributes (295.1-30&.2): 

The first of these has four subdivisions-- the ritual associated 
with the site; the ritual associated with the coloured lines: the 
drawing (of the mandala) and the arrangment of its ornaments; and 


& teaching on the preparation of the offerings and their 


beneficial attributes. 


1. The first of these (the ritual associated with the site) has 

Seven topics, among which the first is tne inspection of a site 

or ground suitable for a level and pleasant mandala. It says in 

the Sequence of Indestructible Activity (P. 8720, pees: 
The site should have many peaks, 


Octagonal in shape and so forth, 


And water which does not flow out 
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In the manner of a river. 

It should also be level 

And endowed with pleasant springs 

Which pour from the mouths (of animsal-shaped rocks). 

Its characteristic atmosphere should be one 

In which sunashine is Known mostly to prevail. 

The land to the west and north should be high and steeply 
inclined, 

While that to the east and south ghould fall away and 2Blope gently. 

Inspect the site for high solitary peaks, 

(Tear-shaped) rocks, exposed valleys 

And rivers which do not converge. 

These are hostile perimeters for the mandala 

And its empowerment (gdajl-dbang). 

The site should be a forested mountain elevation, 

Extremely level and verdant. 

With rivers flowing from west to east. 

Inepect its gentle breeze, 

Ita flower grovea, and chirping birds. 

One which has a Known history ts indeed said to be best. 

Introspective and delightful, 

It should be remote from the enemies of concentration, 

Just like one's own home and so forth, 


Because it has a persistant ability and strength. 


Excavating a hole one full cubit wide by four cubits deep in such 


& location, one should remove the following impurities (op. cit., 


70.8.6); 
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Bog, cinders, and charcoal, 


Gravel, bones, and so fortn. 


the hole should be filled with water, and thia water should then 
be inspected at the diatance of one hundred paces (op. CAT: 4 
71,.2.6-61.3.1): 

Filled with water, it should be examined at one hundred 


paces. 


The indications are best if the water hae not decreased, mediocre 
ig it hag half decreased, and worst if it haa entirely 


evaporated. 


The gecond topic is the request for the site: The site should be 
requeated for the mandala from its human and non-human (owners), 
s ' ? 
in sceordance with the following words: 
One whose mind hae sbandoaned avarice 
Should make this request to its visible and invisible owners, 


With paymente and sincere persuasion 


In order to pacify disputations. 


Then, after earth-treasures of corn and geme have been con- 
3 

cealed, the ground shold be levelled, eprinkled with drops of 

Perfume, and the ritual of the goddese of the earth asahould be 


performed: The yogin must indeed conquer negativity in the manner 

of the Buddna who previously requested the site at Vajrasana and 
4 

Conquered Mara at the time of attaining buddnahnood. The golden 


scddess (of the earth) is visually created, holding a vare and 


riding on a pig. Once she has been invited, offerings and 


758 


5 
guicgies are made to her, along with the words: 


"Permit me, Buch and such a person of indestructible 


reality, to build a mandala in the vicinity or this aite:"™, 


the third topic is the domination of the site: One must pacify 
impediments, visualising oneself as the red Kilaya seh and 
neditating that tne site is filled with hia rays of light. 
the fourth topic is the purification (of the aite): At the out- 
set, (the aite) should be probed around (the abdomen of) the Lord 
ef the Soil, the Serpent-Bellied Spirit (urdga/’ ye eye, It 
should be probed in accordance with the following versea from the 
Commentary on the Eight Yolumes of Nectar (bam-brevad-kyi ‘grel- 
pa): 

The characteristic way in which 

The Serpent-Bellied Spirit abides is as follows: 

(Moving clockwise) with the motion of the Bun, 

During the three autumn months 

The spirit lies on his left side 

With head facing east and his face to the south. 

During the three winter months 

His face is to the west and his head to the south. 

During the three spring months 

His face is to the north and his head to the west; 

And during the three summer months 

His face is to the east and his head to the north. 


The Serpent-Bellied Spirit, lord of the soil, abides as such. 


O Great One! Dig at the abdomen of the serpent (lto-'phye). 
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one should indeed dig at the abdomen. Otherwise, if the head (of 
the epirit) is struck, the master will die; anda if the tail is 


etruck the student wil} die. 


then one should examine the supporting base (of the site). The 
and around it should slope downwards to the north and east: it 
should be leve) in the other two directions, and slightly higher 
in the middle. That (middle area) should also be annointed with 
five dairy products, five kinds of grain and Bo forth. The Fiash 
ef Splendour (T. 830) says: 

Blending a solution of mineral deposits, 

& 
Which are of five colours, 
Apply it thoroughly in all directions 


In the middle of the square, 


And plaster (the site) two euhits acresse. 


Then the site is also purified by fire: 

If the indications are entirely negative. 

One ghould proceed to another site 

Or purify it well by fire which paciries. 

9 

Then vigualising oneself aa the wrathful deity (Amrtakundalin), 
Pays of light emerge from the paims of his andes. euenine the 
trea of the site into the nature of a five-pronged vajra. 


Impurity ia refined, and one should then focus on emptiness. 


The fifth topic is the consecration of the site: The master 
Visually creates himself as the central deity, ana conceives of 
Manifold puddhas and bodhisattvas in that site, which is 
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radiantly visualised as a celestial palace of deities. Then he 
exclaims: 
Do not transgrese any of the commands given by me, the Great 
Identity! 
fe proclaims the SUMBHANI oath (which removes impediments) anda 
10 
encircles the site with the motion of his vajra. 
The sixth topic ia the guarding of the site: He meditatesr that 
from hiss own heart ten wrathful deities emerge to guard the site, 
ii 
blazing forth like a conflagration (at the end) of an aeon. 
The seventh topic is the seizing of the site; In order to pitch 
the linea (of the mandala) or project ite schematic points, (the 
Raster) visualiy creates the deit;, makes some offerings and 
evlogies, and then visualises that the deity dissolves to become 
12 


the ground of the celestial palace of deities. Through all 


these topics, the ritual associated with the site is completed. 


11. The second subdivision (see p. 756) concerns the consecration 
of the coloured lines: Yarn of five or twenty-five colours is 
spun by a sixteen year old girl. Ase is said in the Sequence of 
indestructible Activity (P., 4720, 72.2.1): 

Coloured yarn prepared from lotus fibres 

Should be excellently spun by a mudré of sixteen years. 

Each single yarn with its five strands 

Should establish the nature of the pristine cognitions. 

Nine yarns of three colours 


Manufactured from cotton wool 
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Represent the buddha-body, speech and mind. 


These are exceljiently arrayed on a4 pure receptacle or site. 


These strandr of yarn and thetr coloured ayes are consecrated as 
the nature of the five pristine cognitions. At the outset, the 
spatial line of indeetructible reality (rdo-rie genam-thiz) is 
grasped by a female assistant who is Significantly able to 
13 

duplicate the mandaie. She pitches it in accordance with the 
following words Seon the Flash ef Splendour (T. &30): 

The female agsistant who draws the linegr 

Is consecrated as one endowed with the signs 

Of a spiritual warrior of activity. 

With her hand-seal and gesticulation 

She pitches the spatial line of the natural mandala. 

Then the terrestrial line is also pitched: 7 

Distinguished by the acumen of those to be trained, 

The dimensions of the mandala are indefinite. 

Beginning with a dawehuacn of four inches, 

It may reach as far as yojanas. 
In this way, the dimensions (of the mandala) are said to be 

14 

between four inches and infinity. 
A consecration should aleo be performed: The coloured linee are 
Visualised as the deities, after which offeringa and eulogies are 
Made to them. In this way (the Jines) are transformed into 
Pristine cognition. The Sequence of Indestructible Activity (P. 


4720, 72.3.4) seys: 
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when the receptacle or site has been purified 

In a distinct sequence, 

Meditate that each single seed-syllable such as HOM 

Is represented by five (lines) with corresponding deiouke, 
And that on transfiguration, 

These become the deities with their twenty-five (colours), 
Endowed with akillful means and discriminative awarenegs. 
The five pristine cognitions indicative of 

Ruddha-boady, speech, mind, attributes and activities 

of the ten directions and four times 

Are absorbed therein. 

Consequently these five tranefigured material (lines) 
Should be considered as a mandala 

Materialised from the aniger weeds of pristine cognition-- 


The buddha-body, speech, attributes, activities, and mind. 


Moreover, when the seed-syllables are traced on coloured soil, 
they should be heaped up and then vanish into it (72.4.3): 

The mantras and seals, 

Which pnrify the coloured powders, 


Are heaped up and act as if impregnating them. 


Concerning the significance of the different colours discerned 
among the coloured powders, there ig & passage from the Tantra of 
the Extensive Magical Net (T. 834) which says: 

Al) sentient beingea without exception 

Are totally pervaded by the five pristine cognitions, 


But they have been obscured by their own thoughts. 
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In order to reveal the character of pristine cognition 
To all such deluded beings, 
Who do not see the meaning of the five pristine cognitions, 


The colourr white, red, yellow and green 


15 
Are revealed, including black. 
as for the material substance of these coloured dyes, the best 
are prepared from gemstones, as is said in the following passage 
from the Sequence of Indestructible Activity (P. 4720, 72.3.3): 


There are coloured dyee made from five Kinds of gems: 
These are prepared from sapphire, moonstone, 

Topaz (pyuspardégs), fine coral, and emerald (maraksata). 
ather Phadea) are synthesiged by combining them: 

To represent the bodhisattvas and wrathful deities 

In each intermediate direction and so forth, 


There are said to be twenty-five coloura. 


The mediocre ard inferior Kinde of matertal substance are those 


compounded from all sorts of coloured pigments. 


4414. The third subdivision (see p. 756) concerns the drawing (of 
the mandala) and the arrangment of its ornaments. This has two 
Parts 6¢ unten the former concerns the drawing of the lines: 

After the spatial line of pristine cognition (ye-shes-Kyi gznam- 
thie) nas been raised up, it i8 brought down (to earth) and then 
Pitched. The ritual for drawing (the lines) is then described in 


the following words (from the above text, 77.4.4): 
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When mighty ones endowed with appropriate implements 
Pitch the iinege (of the mandala), 

at 16 
Firet the site is circumambulated from the north-east 
And then those of powerful presence should daraw it, 
Engaged in contemplation and the hand-seais 


of “{ndeteructibvle palms" or "“eicat", 


And endowed with their respective seed-syllables. 


Sol 6Uilt de in accordance with a lineage-holder whoa discerne the 


Brahma lines (tahanga-thig), the diagonal lines (zur-thig), and 
so.)60O6forth, that (the Jines) are pitched to represent the double 
ae 


getegs and walls. 


There are algseo esoteric instructions which. to some extent, 
18 
analyse (the drawing of these lines): 
(The lines of the mandala) form sixteen large bance. 
Among them are cine ditentor bands 
Which shoulda be bisected, making six. 
Among (these eix), the first is divided in two, 
And ite outer half is further divided. 
The second should be divided into four, 
The third and fourth are left unmarked. 
The firtn is marked by two outer lines, 
But not in ita middle section. 
The aixth ia divided in two, 
And its outer half ia further divided. 


This all represents the inner gates. 


The fourth large band represents the outer courtyard. 
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Tne fifth is marked by two outer lines, 

But not in its middle section. 

Tne sixth is divided in two, 

And its outer half is further divided. 

Tne seventh Bhonld be divided into four, 

And the eighth is marked by two outer iines, 


But not in its middje section. 


The hole, marked by the Awesome Kfla ('gying-phur), is filled 
with coloured powders representing the Vive pristine cognitions, 
19 
and then the coloure are gradually applied. It says accordingly 
in the Magical Net of Yairocana (NGB. Vol. 19, T. 466): 
The coloured dyes should be applied from the inside. 
Tne coloured dyee ahould not be applied from the outeide. 
Starting first from the north-east 


Tne master himself should initially apply the paint, 


And then, as indicated, the student should do soa. 


And in the Awakening of Vairocans (T. 494): 
The coloured dyes ehould be applied from the inside. 
Tney should not he applied from the outeide. 
White should initially be applied, 
And subsequently red, 
Then yellow should be applied, 
And subsequently green is applied. 
Tnside all of these there is black. 
The ritusel associated with the coloured dyes 


Ie explained in that menner. 
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Now, in the cage of a large (mandala), et the central point in 
the middle of the area jemencaced te the double gates and walls 
there is a four-spoked circle. In the middle of that and (on the 
four epokes), i.e. in five locations, there are four-spoked 
etreles with their own perimeters. These (are painted) in order, 
corresponding to the colours of the deities. Then the aress 


covered by the four tnner and outer rightangled corners are 


painted. 

Thereafter, the Five walls are successively coloured from the 
inside-- biuve, green, red, yellow, and white. In gereral, 
{(mandalas have) a wall with two layers, representing the layers 


of pristine cognition and huddha-hody. In thie (Secret Nucleus), 
however, the inner wall (of the mandala) is the layer of pristine 
cognition and the outer wall is the layer of buddha-body. The 


latter i8 (coloured) from the inside in the order of blue, white, 


yellow, red and green. 


The courtyard ie green, and the tiered pediments are ornately 
Coloured, while appropriately ornate colours should also be 
applied to the other areas. There are some who hold that these 


(other areas) refer to the four apoked-circles at the base of the 
tlered pediments, but the majority hold them ta indicate the 
four half-vajras (rdo-rjie ra-ba) because (colours) are applied to 
them in harmony with those otherr. Whichever view is held, there 


20 
1s indeed no contradiction. 
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(The mandala) of intermediate dimension is similar to the one 
which immedistely follows. The condensed (mandeéla) ie claimed to 
have four right-angled corners and emprasured gates without an 


inner courtyard. 


Symbols are then arrayed in these locations of (the mandala): In 

the case of a constructed (mandala), they form an sopeocpiate 

array of the images of ee eee ee peed-syllables, and symbolic 

hand-emblems; and if. unconstructed, one should gust employ 

symbolism, indicating the body-colours (of the deities) with 

heaps of coloured powders. The Flash of Splendour (T. 8360) says: 
The central] deity is perfectly drawn in form, 


The retinues should be indicated by their hand-embleme, 


And the ordinary (deities) py their seed-syliables. 


tv. Tre fourth subdivision (see p. 756) concerns the preparation 


of the offeringe and a teaching on thetr heneficial attriputes. 


This has three parts: The fireat is the preparation of the 
offerings, ineluding outer and inner offerings, ornamenta and 
clothing, eymbale and other euch mueical instruments. These 


should be adornec with an abundance of edibles. 


The second js the consecration (rab-gnas): The mandals if 


Visually created in an immediate manner and the being of pristine 
Cognition (ipdnasattyva) penetrates it, whereupon one meditateg on 
it 


8&8 an image stabilised py the esssential tokens or the three 


8eed-syllables. The Flash of Splendour (T. 830) accordingly says: 
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The 


Whatever object has been constructed, including mandalas, 
tT? it lacks consecration and pristine cognition, 


Ite provisions and drawings will be impotent. 


third concerns the beneficial attributes: The merita of 


drawing such a mandala of coloured powders are inestimable. Le 


says 


Also, 


Kern, 


in the Extersive Pristine Cognition (ve-shes rgyvag-pa): 
Those who draw the supreme mandala of the conquerors 
With lines and coloured dyes 
Have an immeasurable mage of meritorious deeds, 
21 
Granting the seven precious things 
To all the Biuddnatielde of the ten directions. 
Their deeds will be accomplished, 


And, intended by the conquerors, 


Tney will obtain unthinkable mandalas. 


in the White Lotus of the Genuine Doctrine (T. 113, Cf. 


Whoever construct a stipa from atone, 

Whoever conetrict a stiipa of aloeswood, and sandalwood, 

Or whoever conatruct one of medicinal wood, 

And those who make one of wood or other materials, 

And who build a joyous field of conquerors!’ stitipas 

With clay, bricks and so forth, 

And who similarly construct them from mounds of dust 

In deserted wildernesses, 

And those who construct sat0pas dadicated to the conquerors 


In a mound made of send 


769 


During random childnood play, 

And othera, too, who commission representative images 

Will all obtain enlightenment. 

Those who have made images of the sugatas 

From the seven precious thinga 

And those who have eimilarly made them 

From copper and belli-metal, 

Ali will obtain enlightenment. 

Those who have made images of the sugatas 

From lead, iron or clay 

Or nave made them of mud, reautifiul to behold, 

Wi) al) obtain enlightenment, 

Thoaew who have made line drawingr of images 

On the surfaces of walla 

And the buddha-brodies complete with axtensive merits 
and atrrithutes, 

Whether they have them@atver drawn or commissioned them, 

All will obtain enlightenment, 

Thowe, old or young, 

Who, during their studien 

Or in play and in private 

Have drawn images with fingernai) or a piece of wood 


All will obtain enlightenment, 
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Visual Creation of the Deities and the Making of Offerings to 
them (304.2-313.1): 

The second section of the overview (see p. 756) includes both the 
creation and visualisation of the deities, and the making of 


offerings to them. 


Ls Ag to the former: When the boundaries of this location and 
the commitments associated with it have been established, one 
should sit there in a comfortable posture. Initially, one should 


cultivate an enlightened attitude with the verses which begin 
COWs. 2. -695 

Emaho! This wondrous marvellous reality 

Ts the secret of ail perfect buddhasgs. 

All tS created through the uncreated. 


At creation itself there is no creation. 


One shovld then meditate on the three kinda of contemplation from 
within this diapoaition that is without conceptual elaboration in 
22? 

all respects. Uttering the words (Ch. 9, 16): 

Body, speech, mind and all phenomens 

Do not abide jin any respect, and are non-referential. 

Aa an optical illusion, through this unton, 

Meditate on the space within space. 
One should meditate from the disposition or contemplation of the 
real, which ig non-referentia] in all respects, upon that contem- 
Plation in which great compasaion universally appears for the 
Bake of al] sentient beings. Then, from that disposition, one 
Meditategs on the contemplation of the causa) basie which tis 


@xXDpressed in the following words (Ch. 5, #2): 
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Mind-as-such without basis 
Ie the baeis of all things. 
Mind-as-euch is the nature of the syllables. 


Tne syllables are a cloud-mass of wiah-fulfilling gems. 


One recites the syllable A, and thereupon, from a disposition in 
which the nature of mind radiates as the white syllable A, one 
utters the following words (Ch. 4, 2): 

AH The steadfast white syllable A 

ananates tiny syllableg A 

Which radiate and fill the ten directions, 

It (re-)absorbe them, and yet remains constant. 


Without increase ar decrease. 


In this way, there naturally emanate from the syllable A in the 
middle of a lunar disk, which itself? derives from the syllable A, 
the vocalic seed-sylladles representing the major marks (of the 
buddha-body) and the congsonantal seed-syliables representing the 
minor marks. Surrounding it in two rows, theze essential 
£yllables from A to KSA meit into light and are thence trans- 
formed into a vajra wacked with the syllable HUM. That toon ig 
transfigured and one meditates that from it thera emerges the 
body of dark-blue Samantabhadra, the natural ground, seated in 
the posture of indestructible reality and biazing forth a meses of 


light-rays which pervade the expanse of space. 


Now, (the contemplations) concerning the real nature and (great 


compassion) which universally appears refer to the identity of 


the pristine cognition of emptiness and the enlightened family of 
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the tath&gata. The solar and lunar disks refer to the mirror-like 
pristine cognition and the enlightened family of indestructible 
reality. Tne mass of light refers to the pristine cognition of 
sameness and The enlightened family of gemstones. Tne vaira 
marked with the syllable HOM refers to the pristine cognition of 
discernment and the aAiieneened family of the lotus. The vbuddaha- 
body (of Samantabhadra} refere toa the pristine cognition of 
accomplishment and to the enlightened family of activity. Thies is 
indeed se complete meditation on all realities of the puddna- 
level. 

Tnen, with the worde (Ch. 7, 2): 

BHRIM VISVAVISUDDHRFE 

there re eee the great celestial palace which is located on the 
immeasurable ground, the circle of pristine cognition. Ir is 
endowed with four gates, four sides, and four tiered-pedimentge. 
Upon ita five walls there are cornicer of gemstones, pendant with 
necklaces sand half-necklaces of precious gems. Adorned with 
battlements and corbelled brackets (pu-Bhu), its bulbous and 
symmetrical vase-shape fills the expanse of space. Outside and 
inside it ie pure, radiating the light of pristine cognition. It 
has both outer and inner gatewayr, and (ahove them) a denge 
Cloud-mare of parasols, victory-banners and musical instruments; 
While ai cloud-mass of offerings is gathered by tinestimable 
fOddeeses endowed with Geeired attributes. Thue the celestial 
Palace is most radiantly created with the following verses (Ch. 


6. 2-5) from: 
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down 


Then, 


Pristine cognition ts considered 
In terms of the four directions and centre. 
to: 


With (their cushions of) sun, moon, lotus and gems. 


on one’s left, one visually creates the dark-blue female 


eonseort Samantabhadrf!, similar to her male consort (Samanta-— 


bhadra), with the following words (Ch. 4, 16 & 23): 


Then 


The syllable A is the uncreated real nature. 


KSA is the spirituality of pristine cognition, the buddha- 


mind. 


one utters the verser (Ch. 4, 27): 
This wheel is a joyous cloud of 


Skillful means and discriminative awareness, 


It is the causal basis of the provision of enlightened mind. 


Its result is the maturation and accomplishment of the 
conquerors. 

These wondrous forty-two consonantal Byllables, 

Not compounded by nature, 

Are the compounded indestructible reality 

Which discloses the mandalas. 

Their commitment toa Ae.ae ig not transgressed-- 


Nependent are they on the great force 


Of their accumulated causes and conditione. Aho! 


Thereupon, the male and female conaorts (Samantabhadra) embrace 
indivisibiy, and from their heart-centre a cloud of SYlliables 
emanates, It 1s visualised that these turn into the mandala of 
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deities, accomplishing the deeds of the pbpuddhas, and are then 


rpeabgaorbed in the mandala. 


Then one vtters the verses (Ch. 4, 17-24) from: 
THA is the indestructible reality of magical emanation. 
down to: 


AU is the destructor of all. 


Thereupon, the male & female Vairocana dissolve into the male 8 
female Samantabhadrsa, and the other deities are visualised to te 
present within their respective (periphera} ) abodes. Then, the 
Samantahhadra of awareness comes forth alone from the heart Of 


the central deity, atanding upright with his ankles touching and 


Palme folded together, and with the ornaments of a spiritual 
ao 
warrior. Circumambulating the deities of the mandala three 
times, he scatters flowers from the western gate and uttere the 
eu 
verses: 


OM The great past commitment of buddha-mind 
Unites all world-systems without exception 
In the fields of the conquerors, 


Thereby, may I unite with the great seal' 


The deities grant their consent and emanate light-rays of 
8killful meane and diacriminative awareness towards oneself. The 
thoughtea of one's mind and the body and speech derived therefrom 
are purified and transformed into a single masse of light which is 
Naturally free from the subdject-object dichotomy. Tne light raya 
of the body, speech and mind of those deities are emanated in the 


form of the syllables OM, AH, HOM, which penetrate and vanish 
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into that mass of light. Congequently it becomes the syllable 
HOM, a nature ijn which buddha-body, speech and mind are 
ineivteinie: It jie then visualtrsed to vanish into the heart of 
the central deity s80 that the body of the central deity becomes 
prilliant. Then it nhecomes the “geminal enlightened mina" 
(hedhicitts) of the msle & female central deities without 
duality, and abider in the secret centre of the female coneart. 
All the deities dissolve into this "seminal enlightened mind”, 
&long with the eounds of their respective secret mantras. Then, 
in tne middle of the mandala on a lion (throne) with sun and moon 
(cughions) one wieG@aitess the nature of the “seminal enlightened 
mind” in which all these are unified as a mere orb of light. It 
yet again turns into the syllables HOM and MOM, and through the 
emanation & arbsorpticn of Monto nave sheen Suse into a vajra and 
bell. It i8 through the transfiguration (of these hand-embleme) 
That the bodies of the male & female Vairocana are (finally) 
visualised. 
Then beginning with the verges (Ch. 7, 14): 

OM MAHASOUNYATAJIRNANAVAJRASVABHAVATMAKO/HAM 
the empowermentsa of the five pristine Scenes and the 
Conferral of blessing through the fivefold buddha-body, Bpeecn, 
mind, attributes and activities are performed. Then, when the 
secret centres of the male and female consorts have heen 
consecrated respectively af 4 vajra and a lots, their union is 
fymbolically indicated by the words (Ch. 7, 11): 

SAMAYA HOH 


; 25 
and they become meditatively equipoised without duality. The 
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“seminal enlightened mind" of the male consort isa diffused into 
the gecret centre of the female consort, thereby consecrating 
that secret centre age the celestial palace. Within it, the heart- 
mantras of the deities, tf.e. their different seed-syllables such 
as HOM and OM, are radiantly visualised, and these are trans- 
Lonnee: into nga bodiee of tre different deities simply hy 
reciting the recret mantras of the different deities. Then, just 
by reciting the syliable JAH, they immediately come forth from 
the gecret centre of the panaie congort into the space before 
one, and are visualised to be present in their respective 
locations (of the mandala), their body, speech and mind blessed 
by the syliables OM, AH, and HOM and accomplishing the deeds of 
the buddhas chvbiict the enematten & absorption of their rayr of 
light. The mantrae of the different deities which have previcualy 
been revesled are then recited and visually created: The male & 
female consorts Samantabhadra are visualised in the heart-centre 
of the central deity, and the six sages should be geated in the 


outer courtyard, The others are (te he visualized) in the afore- 


mentioned manner. Such is the visual creation of the mandala. 


Then (the being of pristine cognition) ia invited with the 


following verses (ch. 9, 26-27): 
The great identity of the mandalas 
Of the directiona and times 
Invites a) mandslag from the mandala 
Of enperetenttet buddha-mind. - 


Through meditative union, characterirtic of entry 


Into the self-manifesting indivisible mandala, 
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The mandala of ritual service is well-perfected, 
Zmerging from all directions and times. 


Thig is the supreme commitment of the closest ones. 


And (Ch. 7. 9): 
OM EHYEHI BHAGAVAN MAHAKARUNIKA DRSYA HOH SAMAYASTVAM JAH 


HOM VAM HOH. 


In this way, the great mandala arrives from Akanistha in the 
espace before one, just as it hae been visually eneatea: Offerings 
are then made mentally to it. The (offering) flowers of one's 
awareness are scattered with the following words (Ch. 7, 10): 

OM VAJRA SAMAYA OM 

AH VAJRA SAMAYA AH 

HOM VAJRA SAMAYA HOM 

SVA VAJRA SAMAYA SVA 


HA VAJRA SAMAYA HA. 


Consequently, the buddha-body, speech, mind, attributes and 


activities of the natural mandala and the buddha-body, Bpeech, 


mind, attributes and activities of contemplation should be 
realised to be indivisible in nature. This is because all that 


emanates from mind is Pprimordially pure. This is known indeed as 


the scattering of the (offering) flowers of one's awareness. It 


is also called the “seal indicative of undifferentiated aware- 


26 


nese", and the “entrance into the self-manifesting mandala". 


ee 


Then, in order that the hadies of the deities might he indivisib- 
ly dissolved therein, one utters the verser (Ch. 7, p Ras ap 

OM King of priatine cognition! 

rauvneteed now jin the moet wondroue buddha-body, 

Speech, mind, attributes and activities, 


May I unite with the great seal! 


In this way, the deities approach to confer their accomp- 
lishments, and with the words (Ch. 7, 11): 

OM VAJRA SAMAYA HOM 
the Natay or HHA Beta cognition (indnsesattvs) dissolves in- 
divisibly into the being of commitment (Samavaeasattya), just as 
water is poured into water, 
Then with the words (Ch. 7, 11): 


OM VAJRA SAMAYASTVAM 


onesel? i= visualised to he estanplished in the mandala of deities 
until buddnahood has been obtained, 
With the words (Ch. 7, 11): 

OM VAJRA SAMAYA HOH 
thie eupiuedetes BaeameD powerful and joyful; and with the 
worde: 

JAH HOM VAM HOH 
it beecned: elem. padiant, and then extremely radiant. Then, the 
Geities are radiantly visualised with the following verses CCH: 
6, 6-11): 

On there seats, in the posture of the perfect (buddhas) 


And the posture of the Spiritual warriors. 
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down to: 
(Pervasive without extremes or centre) 


Is this unthinkable, spontaneously present mandala. 


41. The latter part (see pb. 771) concerns the making of offerings 
to (the mandala). It has three sections among which the first 
concerns the common offerings: According to the traditions of the 
cuter mantras oneself is present in the mandala of deities as Aa 
apiritual warrior of activity, emerging erom the heart-centre of 
the central deity. The acts which one should then perform include 
prostrations, offsrings, eulogies., confession, the receiving of 
accomplishments, and prayers of aspiration. One should know that 
these are also the indivisible essence because they are aimply a 


27 
display of mind. 


The second concerns the uncommon offerings: In the manner of the 
8 
gods of Nirm&narata who enjoy rapture of their own er 
goddesses ehaowed with desired attributes iseue forth from the 
heart-centres of the deities and sre visualised making offerings 
to them. All the ten directions are visualised as pure buddhafields 
and the inconceivable offering-cloud of Samantabhadra is emanated-- 
a great uninterrupted and spontaneous offering of all excellent 
desires including clouds of songs, verses, and music which are 


displayed with ornaments of great rapture. The offerings should be 


made in the manner of deities at play with deities. 


The third concerns the unsurpassed offerings. dineluding in this 
context: the presentation of the non-dual offerings associated 


with the paths of sexual union and “liberation™, the offering of 
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nectar which is a sacrament of the commitments, the offering in 
song of the seals of pristine cognition, and the offerings in 
praise of the Great Joyous One (Samantabhadra), which are 


29 
mentioned above and pelow. 


In particular, after the nectar (has been offered), amandala is 
visually created, the size of a mustard seed, in a Vebunancupeyand 
symbolic of sexual union with the female consort, actual or 
imaginary, who possesses the (appropriate) eral Then the 
mandala eQual to the confines of space is invited from Akanistha 
ana it dissolves therein. An offering should then be made thmouen 
the tliss of the display (cof "seminal enlightened mind"). This is 
the sacrament of offering which ig offered with supreme bliss to 
its object, i.e. the supreme bliss of the buddhas. In this way, the 
resultant pristine cognition or supreme pliss which is the 
intention of the puddhas is actualised from the present moment, 
making this therefore supreme among all the provisions of merit and 
31 

pristine cognition. 

Then, there ig the Bequence of recitation: Light, emanating from 
the syllables in the heart-centres of the deities, makes contact 
with the infinite sentient beings of celestial expanse, in such a 
Way that it is visualised to purify all their obscurations and so 
forth through the succession of the four rites. Tne sentient 
beings shoulda recite the mantras of these different deities, 
transforming themselves into the syllables and vanishing into the 


heart-centres (of the deities) until they have received an 


injunction from the central deity. 
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Alternatively, the garland of mantras thoroughly permeates the 
podily form of the different deities and from their secret 
centres it emits supremely pbpiissful enveloping rays of light, 
which make contact with sentient beings in such a way that 
obscurations are purified. (Sentient beings) snould persevere in 
one-pointed recitation of the mantra of the basic deity and the 
seed-syllablies alone of the retinue, transforming themselves into 
the nature of the deities and reabsorbing themselves in the 


heart-centre. 


No precise number (of recitations) nas been specified in this 
context, but it is held that recitation snould continue until 
one becomes accomplisned. In general it is claimed that ritual 
service zhould be performed with a number (of recitationa) which 
ammountse to ten million for the central deity and ten thousand 
for each of the retinue. Therefore one should also follow that 
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custom in (the practice of) this (Secret Nucleus). 


Now in order not to transgress the mandala of deities, one should 
Visualise it at all times during ‘cna apes sessions of medita- 
tion. During this disposition, one should be meditatively equi- 
Poised, recollecting the meaning of the four seals and the 
ebiding nature of the natural Great Perfection. Then, after 
dedicating the merit for the sake of sentient peingsa one a«houla 
arise (from tnat session) and freely perform activities on the 
Path of conduct, with the volition that all Phenomenal existence 
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becomes the deities, celestial Palace and buddhnafield. 
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Eapowerment and Ita Result (313.1-332.2): 


The third aspect (of the overview-- see p. 7£65) is a teaching on 
empowerment and its result. It has three sections. namely: a 
teaching on the burnt offerings which form the common preliminary 
Practice; the entry and empowerment of the student {in the 
mandala); and a teaching on the result achieved through 


meditation on the creation and perfection atages. 


1. Concerning the firat of these (the burnt offerings), it says 


in the Sequence of Indestructible Activity (P. 8720, 74.2.4); 
38 
There are said to be four kinds of burnt offering-- 
Each of them concerns the vite, 


The two participants in the consecration, 


And the actual time for the conferral of bliss. 


Thus, during the rites aeuocietea: with the site there is 
Dacification of negative eigns, enrichment or increase in the 
lifespan of the one who consecrates the mandala, subjugation or 
bower over the lifespan of the one who is enpaweredi anc during 
the preparation of the etudent there is wrathful suojugation of 


35 
bad dreams which arise. 


For the rite of pacification, the hearth (fthab-khung) is white 
and round. If it ia constructed with walls, it mhould nave a one 
Cubit deep railing in three tiers which are Marked respectively 
(With tne motifea) of wheel, half-vaijra. and a white lasso with 
four darts. If it ig drawn, it hes the form of an eight-spoked 


Wheel, the extremities of which are marked with the syllables OM, 
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the motif of a lion-headed capital (gens-mgo apal-ma), and a 
white lasso with four deeces 
For the rite of enrichment, the hearth is square and yellow. tI¢ 
it is constructed with walls, they form a one cubit deep square 
in three tiers, the innermost one of which has (the motif of) a 
cheat of gems, the middle one @ vajra, and the outermost one is 
encircled by @ yellow lasso. If it is drawn, it has the form of 
an octagonal gemstone, the tip of which is marked with 
37 
gemstones, 
For the rite of subsugation, the hearth is semi-circular and red, 
if it is drawn, it has the form of an eight-petalled lotus. If it 
is constructed with walls, they are square and red, with (the 
motif of) four eg 
For the rite of wrath, the hearth is triangular and blark. If it 
is drawn, it nas the form of the saping Jaws of a wrathful deity. 
If it im conatructed with walle, it has (the motif of) four darts 
surrounded by a black audee 
The firewood is piled Up corresponding in colour and shape to the 
different (kinds of hearth). Yor the rite of pacification the 
burnt sacraments are the three white things (i.e. curd, milk, and 
butter), sesame o1l and edibles which are white in eolour. For 
the rite of enrichment the sacraments are the three sweet things 
(1.0, molasees, honey and sugar), curds and various kinds of 


Yellow grain. For the rite of sudjugation the sacramenta are sour 


things, flowers and various kinds of food and drink which are red 
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in colour. For the rite of wrath the sacraments are pungent 
things, poisons, blood, and various effigies (dings) which are 
black in setae @ 

Then, once the hearth and the sacraments of the burnt offering 
have been purified with incense-smoke, one visually creates in 
the midst of the fire-light of pristine cognition, endowed with 


Al 
the colour of the rite, the ayllables OM, TRAM, HRIH, and AH. 


Therefrom emerges Agni, the fira-goad se the nite Shieh ie Salas 
performed, upon a goat (ya-skyes) and nolding rosary-beads, a 
chest, @ lasso, and a trident, while hia left nana carrys a iadie 
(Kunda). He is endowed with the colour@ of the respective 
(nites). Then he ia invited with the following sta 

HOM By virtue of my faith and commitment 

T beseech you, great elementa:, 

To come here, Come here! 

May the god of fire, supreme sage and brahman, 

Come to this very place! 

OM AGNAYE EHYEHI SAMAYA JAH JAH. 
Then with the words: | 

JAH HOM VAM HOH 
(the fire-goa) Vanishes into the (hearth). A welcoming meal 
(Byon-zan) is presented to him with seven ladies of molten 
butter, and then offerings and euvulogies are made. Once the burnt 
Sacraments have been offered and praises made seven times with 
the mantras of the fire-god, then, during both the rites cf 


Pacification and enrichment, the peaceful deities are invited 


into the stomach of the fire-god; while during the rites of 
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subjugation and wrath the wrathful deities are invited, This 
invitation may be visually created or not. When these deities are 
prefsent (in the hearth), they are each given seven ladles-fvull of 
the welcoming meal, after which offerings and eulogies are made. 
Then, once the burnt sacraments including the firewood have been 
offered in conjunction with the root mantras of the different 
(deities), (diagrame) of the mantras for the respective (rites)-- 


SANTIM, PUSTIM, VASAM KURUYE SVAHA, and MARAYA PHAT-- are 


attached (to the fire) and offered (through recitation) one 


43 
hundred, or one thousand times and eo forth. Then, praying for 
one’s desired purpose, one implores (the deities) to come forth. 
The other deities common to thia enlightened family are 


radiantiy visualised, along with country divinities, the lords of 
the locality, and the fire-god himself, and all that one 
possesses is offered to them. Having assigned Sten their 
enligntened activities, one shoulda pray for forbearance’ and 
(complete the rite) from the departure (of Agni) down to the 


benediction, Thereby, the rites are accomplished and obstacles 
4a 
are pacified. 


ii. The second section (see P. 783) concerns the entry ana 
empowerment of the student (in the mandala). It has three parts, 
namely: the preparatory ritual ooh the student's entry; the 
Sequence of the actual foundation of empowerment; and the 
beneficial attributes which have been proclaimed along with the 


rites wnich conclude the feast (offerings). 
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Concerning the first of these, it says in the Sequence of 
indestructible Activity (P. 4720, 74.2.6): 

Tne entrance of the mighty lord into the mandala, 

His prayer for forbearance, 

The ablution, covering, and acent, 

The offering of the body, and expu)sion of impediments, 

The consecration (of the master) as the deity, 

Tne granting of commitments, their appraisal, 

And the bestowal of the water (of commitment), 

The proclamation (concerning commitments), 

The castinz of one's offering geme, 

The descent of the deity, the earnest entreatvty, 

The opening of the eyes, 

The excellent revelation of the mandala, 
And the provisions which are ge ranea ane Ppresented-- 


These are the eighteen aspects (of the entrance). 


Thue, there is one factor associated with the entrance of the 
master, and eeventeen aesociatedn with the entrance ofr the 
Student. AS to the former: The master of indestructible reslity 


‘vairfcdrya), clad in nie rea robe, stande at the eastern gate of 


the mandala. He holds a flower and reciter the mantrae (Ch, 7, 


10): 
OM VAIRA SAMAYA, OM 
Thereby, he visuslisee that the deities of the mandala are 


indivisinie gram the buddha-body, Bpeech, mind, attributes and 


&Ctivities. Then, after reciting the verses (Ch. ae 11) which 


begin: 
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OM King of priatine cognition... 
he adumaie forth accomplishment with mantras such as: 

OM VAJRA SAMAYASTVAM 
and vieuayases that he and the mandala are present without 
differentiation. That ig a somewhat prier explanation. Wher this 
entrance jis elaborately made, (the master) enters in the manner 
of a student and receives the empowermenr. 


Then, when the students outside the mandala nave waehed with 


scented water, their faces are covered with a red blindfold (mig- 


Gar) made of cotton and aa fortn, and lowers are placed within 
their palms, Polded together. Inside (the mandals), the master 
folds his hands together and utters the following words (Sequence 


of Indestcuctible Activity, 74.3.3): 
T intentionally pray that my studente 
May be permitted to enter this mandala-- 
The palace or nucleus of all the cathueatas 
Through which the pristine cognition 


Of indestructible reality is obtained. 


In this way, aj] the tathAagatas rejoice, and it is visualised 


that the students obtain permission to enter. 


Then the master of ceremonies (KarmAc&ryva) leads the dirgciples, 
their eyes covered with a blindfold, into the presence of the 
guru, through ~a door which jie@ not adjacent to the mandala, and 
where they make the following request to the guru (MavAJAl apni - 


Pekavabyaka, P. 4721, 78.4.6): 


I bow before you, the central deity, Vajrasattva. 
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T desire the great path to liberation. 


I seek refuge in thie empowerment, its commitments, 


Its natha protectors, and its viras or warriors. 


Aes I enter into the mansion of tne greater vehicle, 


Bestow the pristine cognition of excellent knowledge on me! 


The guru then asks: 
Disciple, in what do yon say you delight? 
To which the students reply: 
T delight in my good fortune. 
The guru then speaka (the following words from the 
eekavasyvaks, P. 4721, 78.4.7): 
My child! Come hnither' 


Attend to the ritual conduct which ia plesesant, 


" ear 
Mavajdelabni- 


And grasp the indestructible buddha-body, speech and mina. 


In order to abide non-referentislly 


In the supreme bliss of prefect prietine cognition, 


Practice liberality with a confident mind 
Which hae abandoned avarice, 


And firmly grasp the mind itsel?. 


T grant the perfect empowerment of the Magical) Net! 


Than 


mn the master of ceremonies presses nalf of &@ vajra tnta their 


hands. Tne atudents grasp it and are led into the presence of the 


mandala where they make obeisance, and offer their podies with 


if 45 
the mantra: 


OM SARVARBUDDHA POJOPASTHANAYA ATMANAM NIRYATAYAMI. 
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The guru then expels impediments with the crosrsed-vajra ana ao 
forth, while he visualises the five fingers of his (right and 
left) hands as the male and female conserts of th] five 
enlightened families respectively, and makes 8 solemn declaration 
of truth. From the points of contact made by pressing the fingere 
tcegether light-rays of "seminal enlightened mind” are emanated, 
which sever the obscurations of the disciples, causing them to 
melt into ight, and then to abide in the manner of mercury. 
Through the three kinds of (contemplative) ritual the etudents 
are equipped and protected for the visualisation of Vairocana. 
Ee) 

Then, again, they make the following requeste: 

In the manner of the offerings made to the buddhnags 

By the indestructible enlightened mind... 


And the words which begin: 


Glorious holder of the body of indestructihle reality... 


Afterwards the guru, with the words KAYA SIDDHI OM and so forth, 
inserta the three seed-syllables in their three centres, and 
these then are emanated and absorbed. Uttering the worda: 


SARVATATHAGATA KAYA STDDHI OM 


and so forth, he confers the commitmente of buddha-body, epeech 


and mind, 


He also presses «a vajra to the hearts of the disciples and 
Sppraises them of the commitments with the following words 
‘Sequence of Indestructible Activity, P. 4720, 74.4.1): 

This secret of ail the puddhae 


Should never be divulged 
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To those tainted by violation of commitments. 

Do not scorn or despise me, 

The one who reveals the greater vehicle. 

Abide constantiy in buddAha-hody, speech and mind, 


And act on behalf of sentient peings without exception. 


Then, he voours out the water of commitment with the words 
(op. eit., 74.4.5): 

This is water of nell for you. 

If you transgres the commitments 

47 
It will burn. 
Turning into a great wrathful deity of indestructible 
reality, 


Drink this water of indestructible reality! 


OM VAJRA YAKSA HOM. 


Then again, he shonld bestow the offering-water with the worde 
COP. ott... 7a bob ys 
So it is, my eon, 
That you should guard the commitments. 
If you guard the commitments, accomplishment will come. 
Drink therefore this water 
Which is nectar of indestructible reality! 


OM VAJRA UDAKATHAH Hfm. 


Then he proclaimea nis understanding of the commitments that are 
Ohtained with the words Cop. cit., 7.4.5): 
Through mind-ar-sguch endowed 


With skil]ful means and discriminative awarenesa 
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es een: 


One should never harbour doubts, 
&8 


But experience the five desired attributes. 
Then the studentea cast their diadems or flowers (of offering), 
and these adhere to the particular deities (of the mandala) with 


whom they are connected through (past) deeds. At that time, they 
Ag 
speak as follows: 
May the garland of gems, flower. and so forth 
Fall upon that deity whose pristine cagnition 
I performed ritual service for in past lives, 


And whose intention isa to receive me with spirituality. 


OM PRATICCHA VAJRA HOH. 


Then, picking up their flowers, they place them on the crown of 
the head and respectively invite on to the crowns of their heads 


the particular deities on whom their flowerg have landed, saying: 


EHYEHI. 


The deities disrolve therein through the mantras JAH HUM VAM HOH, 


4anqgd a declaration of truth is made. Subsequently the etudentz 
call their particular deities by name, making them ait in front 


of their hearts. Saying: 


May I therefore achieve excellent accomplishment! 
it is then visualised that the breast of each student is opened 
by the mantra PRAVESA, and that the deity and student become in- 


divisible through the mantra AVESA. 


Then, corresponding to the enlightened family of the deity on 


whom one’s flower has landed, one is given a secret name, such as 
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Vajraija (King of Indestructible Reality), and one should apply 
oneself? to the meditation and recitation (of mantrae) connected 


with that deity. 


50 
The covering over the face ig then removed with the words: 


Today, by dint of faitn, 

Behoid the genuine mandala. 

Take bhirth in the gai fentenes family of huddha-speech, 
And resort to supreme accomplishment. 


VAJRA CAKSUH PRAVESA PHAT. 


On opening the eyer the darknese of tgnorance is removed. and one 
should? have th] volition to gee the mandals oF prictine 
cognition. Then the symbolic meanings of the aniaie are revealed 
in the worda (op. ait., 74.5.2) which begin: 

The light rays which diseolve all things 

In the non-dual expanse are radjant. 

Devoid of unity and al} conceptual elaborations, 


They form a circular mandala, without eonceptnal elshoration. 


And the real natures of the respective deities are revealed with 
the words (74.5.5): 
Because everything j4¢ naturally pure, 
The forty-two deities oF the Magical Ner 
Constantly comprise sgl) things in their divine nature. 
Everything without exception forms the supreme mandala. 


One should know well this cnaracteriatic nature, 


793 


Then alii offerings that one possesses are actually presented, or 
if one has none, they are promised and mentally offered. The 
51 
offerings are pledged with the following worda: 
HOH JT pray intentionally 
7H the identity of great pristine cognition 
5? 
And its secret mandala which do not abide. 
In the presence ee eae and Buch, 
Who is a holder of indestructible reality, 
And my guru or great mighty lord of yoga, 
I have purified the buddha-mind in reality, 
Subtlest of 311 the atoms of aeone and fields. 
Thue I am present at thie time as a master 
Of the great eecret mandala. HOH! 
When an empowerment mtr as enee profound Magical Net, 
Most uncommon of 9211 transmitted precepts, is requested, 
May JT be the one to give it 
With an intantion directed to sentient beings 
Who posreesar the natiral mandala, 
Even if they are unworthy recipi epee: HOH ! 


These offerings are merely an indication 


That payment for kindnere is not forgotten. 


This completes the ritual connected with the entrance of the 


Btudent (into the mandala). 
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The second aspect (of the entry and empowerment of the student-- 
is the procedure for the actual empowerment. It has two parts, of 
which the former compriser the ten empowerments of teneficence. 
These are descrited as followr (Th. 10, 9-10): 

When the empowerments have been conferred 

Of crown-ornament, diadem, rosary, 

Armour, victory-banner, seals, 

Parasol, vase, fond & arink, 

And of the five essences, 

Henceforth one wilt become a aon of the Conqueror, 

Will be without all evil existences, 

Will have the excellent nappiness of longevity, 


And tecome a master of celestial realms and liberation! 


The atudent is radiantly visualised as a deity, and then a crown- 
ornament of gemstones is fastened (to the head), whereby he is 
empowered as a doctrinal king of the three world-syateme, and 
Crowned by the five enlightened families to indicate that this is 
irreversible. The advantage of this (empowerment) is that the 
aggregates of consciousness hecome radiant a2 the five pristine 
cognitions. 

The diadem is then ettached (to the head), the advantage (of this 
empowerment) being that skillful means and discriminative aware- 
ness are coalesced. By (the empowerment of) the rosary one 
obtaing the advantages of the branches of enlightenment, ana of 
retention (of mantras) ana contemplation. Similarly. by (the 
empowerment of) armour, one ie unharmed by the weaponr”r of = con- 


flicting emotiones, and one purifies the network of 13 million 
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energy channels. By (the empowerment of) the victory benner, 


ene conquers disharmonious aspects and is triumphant in battie 
over samséra. By (the empowerment of) the seals, the forty-two 
(syllabic) aggregates of thought attain the level of the Cyclical 
Mass of ane By (the empowerment of) the parasol, one ig 
protected ?rom the torments of conflicting emotion, and a rain of 
spirituality descends, purifying the thirty-two petalled lotus- 
centre in the skull (dane eeneye By (the empowerment of) the 
vase, the stains of conflicting emotion are purified, and the 
wind is mollified by an unceasing etream of water. The (empower- 
ment of) food & drink causes the desired attributes to arise as 
ornaments, thereby removing degeneration and bringing satis- 
faction through the blies of concentration. And (the empowerment 
of) the five easences purifies the five conflicting emotions and 
five components into the five pristine cognitions and five 
enlightened families respectively. At the time when these ten 
empowerments ere conferred through their respective sacraments 
Of empowerment. one should visualise that one is endowed with the 


ability of the excellent body, apeech, mind, attributes and 


activities of all the buddnhas. 


The essence of these (empowerments of vbeneficence) is described 


as follows in the Tantra of the Penetrating Magical Net (NGB. 
Vol. 15): 
The ten elements, the two “pathways of bliss", 
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The contenta of the central channel, 
57 
The energy channeis which form a network of Knots, 


And the sense-organe, components and so forth 
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Become piiseful centres of pristine cognition, 

And this blissful pristine cognition (1s symbolised by) Ht!™. 
The eight aggregates (of consciousness) 

Become the five natural pristine cognitiong. 

The sacraments of mantras wich are intentionally adopted 
Arise on all rgides, and through their protection 


Liberation from suffering is correctly ascertained. 


The latter part comprises the five empowermente of shility, among 
which the firet ie the empowerment of the listener (nvan-pa'i 
5&8 
adbang): The gurn, i.e, the male & female consorts in union, 
becomes radiant as the male & female central deities, and from 
their point of union, Ss reddish yellow syllable BHRUM emanates, 
and is visualised to make contact “ithin tha aeudent sn ear. With 
the ritual vajra (the guru) places a drop of nectar thereon, 
melting the syllable BHRUM se that it confere on the (student's) 
two ears (the shape of a weieeeial Palace) with ita four-spoked 
circle, folr rightangled corners and four gates. Therein, are 
five pairs or tern single syllables TRAM, along with the sylisbles 


JAH, HI™, VAM, HOH, which melt into light, and sare thence 


radiantiy visualised as eighteen (deities). There comprise the 


ten deities of the palace, J.e. the male & female Ratnasambhava 
Surrounded in their four directions hy Vajraratna, Vasrastirya, 


Vajradhvaja, and Vajrapaba with their female consorts Mallya, 

PuspA, PABA, and Vajrasukht; along with the male & femaie gate- 
. 59 

keepers, Then, the four femaia deities of the seals inapue forth 


from the heart-centre of the guru. and the beings of pristine 
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ee ee ee ee ee ee ee eee ee 


cognition (itjf@nasattva) similar to them are invited from 
nena Disgsolving (into their respective beings of commit- 
ene: chad purify a11 obscurations in general, and those obsacura- 
tions connected with listening to the doctrine in particular. The 
student and the deity melt into light, and are visually created 
as Ratnasambhava. Entrusting the volume of the Gacreat Nucleus (T. 
832) to him, (the guru) makea the following proclamation (Ch. 
10, 3): | 

TRAM! One should liaten to all aacrets-- 

which are secret, most secret, and supremely secret. 


One should examine the secret meaning itself, 


And thence it ahould not be divulged to others. 


The subsequent (four empowermenta of ability) are arranged in a 
similar manner. The second ia the empowerment of the meditator 
(amom-pa'i dhang), according to which the mandala of the deity on 
whom cne'a flower has landed is visually Staaten from the seed- 
Syllables of its five enlightened families, Melting into light, 
it ia recreated as that very deity, who entrusts (the student) 
with the rosary, which is a sacrament of empowerment, and utters 
the following verses (Ch. 10, A): 

OM Great gon of the conquerors of the three times, 

araae the indestructible reality 

Of buddna-body, speech and mind! 


Make offerings which please all the conquerors, 


And be evenly united with all the conguerors. 
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Buddhaguhya adds that the sacrament of empowerment is (not a 

rosary ) but actually a vajra because (in his view) it ia 

visualisad that within the heart is the syllable HOM, which 
61 


transforms into a vajra, and then becomes Aksobhya. 


The third is the empowerment of the expositor ('chad-pa'i abang): 
The syllable BHRUM emerges on the tongue, and is tranaformed into 
a celestial palace, within which are the syllables HRIH and JAH 
HOM VAM HOH. From these one visualises that there eres: in thie 
seevicus iannens the male & female AmitAbha, (surrounded by) the 
deities Vajradharma, Vajratikena, Vajracakra, and Vajravak, along 
with their female consorts atta, Alok&, Sphot&, and Dyuticitraé 
Pe rer Entrusting into the hana (ot the student) a 
sharp-edged wheel which is the sacrament of empowerment, he 
utters the following versea (Ch. 10, 6): 

OM The unsurpassed nectars of the doctrine 

rere poured to satisfy faithful individuals. 

Corresponding to those of superior, mediocre, 

And inferior intelligence, 


The secrets should be proclaimed, but not otherwise. 


The fourth ia the empowerment of enlightened activity (phrin-las- 
Kyi Gbang): The celestial palace which was previously 
(visualised) emerges on the two hands (of the student), and 
within it are the syllables HAM and so forth. Through transform- 
ation, these are visualised co eeanee: in the previous manner, as 
the male & female Amoghasiddhi (surrounded by) the deities Vajra- 
karma, Vasraraksita, Vajrayaksa and Vajramusti (rdo-rie 


i] e ve@ 
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Khu-tshur) and their respective female consorts Nart!i, Gandha 
. 63 

(pyug-pa), Kinkinf (dri-'kKhrol) and Praveaad (‘bebs-ma). 
Entruesting the rT ree which ig a sacrament of empowerment 
into the hand (of the student), he uttera the follewing verses 
(Ch. 10, §): 

OM You should engsege in activity of indestructible reality. 

Pankarm all activities without exception. 

AjJl the emanations and absorptinns 


Of the multitude of intermediaries 


Perform your requirements! 


The fifth is the empowerment of the king of indestructible 
reality (rde-rje rgyal-po'i dbrang): One meditates that on the 
head and limbs there are five mandalas, outside cf which is a 
ring of wrathful deities. Now, an ste shoulder te the right side 
of the nesad there are the male &® female Aksabhya, surrounded in 
the four directions by Sattvavedra, SacHepadsa: Dharmavaira, 
Karmavajra, and their respective female consorts Sthiravaigrsa 
(ldan-me’ prtan-ma rdo-rie), Jvalavajraé, Valivajréa (sduq-ma rdao- 
mie), and Keorhyavajr&. On the head are the male & female Vairo- 


cans with their retinue of Vajragsattva, Vadjdrar&ja, Vajrar&éga 


(rdo-rjie chage-pa), and Vajras&danu, and their respective female 
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coneorts VajraladeyA, DPndpaé, Anku&é&, and T&r&. On the tlteft 
ehoulder is the mandala of Ratnasambhava, as previously 
described, On the right and left lege respectively are the 


mandalas of Amoghasiddhi and Amitabha, AaB hefore. In the ten 
cardinal directions outside (the body), Including zenith and 


nadir, one meditatep on the mandala of the ten wrathfu) 


800 


65 
deities. 


The beings of pristine cognition become abgorbed therein, and, 
joyfully united, they meit into light. Thereby, the student is 
visualised as Samantabhadra. The vajra and bell which are sscra- 
ments of empowerment are entrusted into his hands, and a 
permissory initiation ig granted with the following verses (Th. 
MO OPIS 

OM Great indestructible reality 

oF the body, epeech and mind 

Of all the ten directions and four times, 

Creator of all mandajaat 


Enact the gift of a11 mandalas't 


Then, & mantais is offered and prayers are made in connection 
with the Apae and empowermente (zab- ): The guru, i.e. the 
male & female consorte, ie visualised as the male and female 
central deities, and their secret centres sre consecrated. The 
“seminal enlightened mind" (pyang-chub-kyvi gspeme) praduced py 
their sexual union emerges from the vajra (=penis) of the male 
consort as a stream of syllables HOM, and focuses on the tip of 
the lotua (=vagina) of the annie consort, where it therames 
radiant ae the beady of Vaitrasattva and ia placed directly on the 
tongue of the student. In thie way, the secret empowerment of 


Skillful meane (thabs-kyi gsaang-dbang) is conferred, 


If it is impossible to receive thin (empowerment), the disciple 
Should extract the "seminal enlightened mind" from the tip of the 


lotus of the female conaort, Thie is the sacret empowerment af 


discriminative awareness (shes-rab-kvi zeang-dbang). 
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And if that too is impossible, (the "seminal enlightened mind") 
is extracted from the serret centres of the maie & female 
consorts by the tongue of the male consort, and then Airectiy 
transposed on the tongiie of the student. In this way, the secret 


empowerment in whieh skillful means and Aigeriminative swarenere 


are without duality (thabs shes-rab gnvis-sy med-pa'i ggang- 
66 
@bang) {is conferred, Placed directly on the tongue in this way, 
the stream of nectar descends to the heart. The deeds of the ei» 
eclaeseas of living beings and the propenasitier for sleep are 
purified, and the mind should abide in a disposition of pbiisas, 
67 

radiance, and non-conceptualigarion, 

Then the mother, herself representing diracriminative awareness 
(praingraramita), and the digciple are consecrated, ap in the 
secret empowerment: The “seminal enlightened mind", the product 
of their meditative equipoise, Gesacend# on the tip of the letus, 


and is thence potently reversed by rhe guru who becomes radiant 


in that diapomition of blige. This ie the empowerment of die- 


AR 
criminating pristine cognition (ghes-rab yve-shes-kyi dbang). 
Then, one ia introduced to this disposition of blias az 8 nature 
Without inherent existence, and ae the essence of the Great 


Perfection free from all extremes of conceptual elaboration. Thie 

ig tne conclusive path, the empowerment of supreme bliss (bde-naA 
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Shen-po'i dbang). 

Acenrding to this (tradition), the guru cannot confer the secret 


empowerment on other@# unless he has received the empowerment of 


discriminating pristine cognition; and the student alan doer not 


AN? 


traverse the path uniese he has completed the empowermente. The 


empowerments are therefore conferred and received in this manner. 


The preceding account refers to those students of powerful 
intelligence who are free from attachment. During the path of 
liberation which is followed by thore of ilittie tntellectual 
ability, an the other hand, {the empowerments) are achieved 
aimply through contemplation and througn pills compounded af the 
79 
nectar of enlightenment. 
There are also some who claim that this (tradition of the Secret 
Nucleus) refers only to the secret empowerment, but they do not 
gee 

discern the actual and implicit meaninze (of this text). 
Concerning the sequence of those (empowerments af ability) the 
indestructible Reality (NGB. Vol. 15) saya: 

The seed ie planted by the Pirst. 

Ability is generated py the second. 

Experience is cultivated py the third. 

The real nature is eecured by the fourth. 

And one who experientially cultivates the fifth 


with steadfartners 


Will achieve the supreme accomplishment in this lifetime. 


Now, there are some masterr of the past who hold that these 
(empowerments ) number eighteen, namely, the ten empowermente of 
beneficence, the five empowermentr of ability, and the three 


empowermenta of profundity. Some also hold that there are sixteen 
when the three empowermente of profundity are subsumed together, 


In this tradition however, the empowerments are suhsumed into two 
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categories, namely, empowerments of beneficence and empowermente 

of ability, making fifteen. Here, the empowerments of profundity 
72 

are subsumed within the empowerments of ability. 

idii. The third Rapect (of the entry and empowerment of the 


student) concerne the heneficial attributes which have been prac- 


laimed along with the rites which conclude the empowerment feaart, 


It has five parts, among which the first concerns the heneficial 
ettributes of empowerment. This also has for subdivistone, 
namely. instatement among the conquerors’ ontldaren, nen- 
regression into the lower vehicles, temporal) proximity (of one's 


goai), and the obtaining of prophetic declarations. 


Concerning instatement among the conquerors! children: Starting 
from the time when one obtains empowerment, one ‘gs regarded ae s 


child of the buddhae. In this lifetime one's degire will he 


accomplished, and in the newt, the celestial realme and 
liberation will be attained. The continuity of atl evil 
existences will the interrupted. Tt gays accordingly (Ch. 19, 10): 

Henceforth you witil pecome a gon of the Cenqueror, 

Will be without all evil existences, 

Will have the excellent happiness of longevity, 

And hecome 8 master of celestial realma and liheration. 
Concerning (the henefit of) non-regresgion into the lower 


vehicles, it says in the Indestructible Peak (T. 480): 
As long as one has not obtained the eighth level), 
One will fear the lower vehicles. 


Whoever enters into and abides in 


AOA 


This most secret vehicle 
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Is on the level of the conquerors’ sons. 
Concerning temporal proximity (of the goal), the same text says: 
That which others attain in sixteen lifetimes 
74 
Will be obtained in this very lifetime. 
Though you would obtain this level of the conquerors' gons, 
How will you do so 
Without resorting to the secret mandala? 
Similarly, those with conviction dn. ene vehicle 
Endowed with indestructible reality 
Who actually persevere 
In this birth and in all births, 
Will, at the conclusion of sixteen births, 
Odtain the buddhahood of quiescence. 
Though you may obtain this level of the conquerors' song, 
Without entering the secret vehicle, 


You will experience two “countless aeons", 


And not become transformed within sixteen lives. 


And also in the Secret Treasury of Tantra (rgvud gsang-mdzod): 
When genuine empowerment is granted and possessed, 
The empowerment will take effect from lifetime to lifetime. 
Within seven births even one who is not accomplished 
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Will obtain accomplishment. 


Concerning the obtaining of prophetic declarations. the Tantra of 


Buddhasamfvoga (T. 366-367) says: 


Once the student has indeed entered the mandala, 

And once the supreme offerings have been accepted: 

The empowerment of the indestructible name is conferred. 

This declares prophetically that the student 

Will become a tathdgata. 

Until the nucleus of enlightenment (is obtained) 

Through unity with these seals, 

That one isa well Known by hie indestructible name, 
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And then will indeed attain buddhahood. 
Now, although the enlightened attributes of those who have. ob- 
tained the levels (of realisation) and those who have obtained 
empowerment are diasimilar in their miraculous abilities and so 
forth, this empowerment is a profound path because it draws one 
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near to the attainment cf bdSuddhahood. 
The second part (see p. 804) concerns the defects of one who has 
not obtained empowerment: This text (Ch. 10, 8) accordingly says: 

Thoge who begin to study and so forth, 

Without pleasing the master 

And without obtaining empowerment 


Will have no result, and will be lost. 
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And in the Kriyétantras, it says: 


If one recites the secret mantra of mine 
Without cultivating the enlightened mind 
And entering into the mandala, 


That one will be ruined. 
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The third part concerns the pleasing of the guru, on which 
subject the Sutra Which Gathers All Intentions (T. &29) save: 

In all ways one shoulda particularly please him, 

Tntroducing polite speech ar the beginning 


With the words "genuine guru and spiritual henetfactor", 


Regarding the way in which he if to he pleased, the came te vt 
also @ays: 
There are eight requirements for plearing 
Which are perfectly offered to the genuine one: 
Faith without sorrow and fatigue, 
Flexibility without obatinacy and pride, 
Material concern (zang-zing) without avarice, 
Respect without doubt, 
Hone#ty and directness without basis in dereit, 
TAcenehdance of mind without loquacity, 
Discriminative awarenese without delusion, 
And gupertor mind withont staing-- 


These eight are perfectly offered toe the genuine ane. 


Now ane should not disregard the injunetions of the gury, and one 
should do whatever im asked. The same text aleo maya: 
The burnt offerings associated with the mandala and ara forth, 
The accepting of atiudentsa, and the Cawenine oF doctrine 
Are not begun without authoriaation. 
These are inappropriate activities 


Except for one who i a genuine object (of refuge). 


To act on hahal? of others, 
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Ane should not enjoy possessions, 
But offer them all to the genuine ons. 
it jig inapprepriate in the presence of a genuine one 


Ta etudy under even a genuine one's atudent, 


If one were freely to enjoy the possessions of the guru, that 
woulda te a defect. As the same tevt says: 

The wretch who poesessea 

Tne requisites of a genuine ore 

But distributes them ta another, 

Will indeed make the latter destitute. 

Without genuine sustenance, 

And deprived of grest rapture, 


That one will #all into the desolation of famine. 


Now after one hae been taken into the following of the guru, one 
Bhould be respectful: 
After accepting someone as a genuine (guru), 
Whether or not he ts certainly genuine, 
How can one who nae disregarded injunctions be authorised. 
If one is ensnared in this way, 
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One will proceed to the Indestructible Hell, 


And andure great unhearahle suffering. 


And in the Flash of Splendour (7T. 830): 
Even when lacking in enlightened attributes, 
Tf a guru i# abandoned after being accepted, 
One has contempt for the mastera of everyone. 


One depreciates the buddhar of the three times, 


And has indescribable defects. 


Briefly, the defects (of such misconduct) would be immeasurable. 


The Sequence of Indestructible Activity (P. 4720) also says: 
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The mighty lord who has become a field of accomplishment 
Has the characteristics of all buddhas. 
One who does not please him with endeavour 
Is obscured for aeons and separated from bliss 
By darkness and the like. 
The paths including those 
Of skillful means and discriminative awareness 
Become exceedingly remote. 
The transmissions of the sugatas 
Endowed with ability, power and grace, 
Are similar to gemstones, oceans and space, 
And should be accepted with degrees of reverence 


Even by great pbpodhisattvas of the tenth level 


Because their ability and power are not deceptive. 


The fourth part (see p. 804) concerns the commitmenta which are 
to be guarded: It is said in the Siitra of All-Gathering Aware- 
neagz (T. 831): 

One who has thoroughly perfected the empowerments 

Should guard against violations 

Of all basic and ancillary commitments. 
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Supreme accomplishment will thereby be obtained. 
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The fifth Part concerns the activities of the feast-offering: 
This (Secret Nucleus, Ch. 9, 18) says: 

Then this supreme son of the enlightened family 

Offers the kingdom and his own body, 

His children, wife, and riches, 


Which are most dear and pleasant to his mind. 


The third section (o? the third aspect of the overview-- see p. 
783) if a teaching on the result of meditation through the 
creation and perfection stages. Tr has two parts, among which the 


former (concerns the provisionsl resanlte). 


Provisitonally, those who have obtained empowerment maintain the 
commitments. By meditation on the stages af creation and 
perfection, they obtain the status of an awareness-holder of 


maturation (rnam-smin rig-‘'dzin), and thence the status of an 
awareness-holder with Power over the lifespan (tshe-dbang rig- 
82 
"d2in). The Secret Nucleus (Ch. 9, 32) accordingly says: 
The genuine accomplishment of empowered awareness 


Will be achieved in six or twelve months, 


Or in fourteen or in cixteen. 


And on that basis one will also accomplish the etatus of an 
83 
awareness-holder of the great sea) (phyag-chen rig-'dzin). 
Then concerning the conclusive reaeinlt, one will obtain the atatus 
of an awareneess-holder of spontaneous presence (lhun-grnb rig- 
Au 
"dzin). The Secret Nucleus (Ch. 9, 32) continues: 


Within sixteen livgetimes one will (obtain) 


The spontaneously perfect five buddna-bodies. 
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While it ise also reported that supreme accomplishment wj 1) be 


attained in about sixteen Jifespana of one hundred years, the 
number of years contained in these aixtreen lifeesepans, tn which 
individual aAwarenace|e-holdere actually hecame accomplished, 13 


caleonisted in terme of the lifespan of thetr own humen conteam-— 
8s 
poraries. The Indestruectiple Pear (T. UB) indeed gays: 


At the conclusion of sixteen births 


The buddhnahoacd of quiescence will he obtained. 


This coneludes the exegesis nf the overview. 


Interlinear Commentary on the Mandala of Images 
C342. 4-370: 3 7 
The interlinear commertary on Chapter Nine includes as nynrief 
teaching on the enuncistion of this mandala, and a Aetailed 
exegesis of ites nature. 
The former (comments on Th. 9, 1): 


Onee the mandala of contemplstion had been reveslecd then the 


tath&égata (de-ynss de-pzhin gehegse-nrs), the Great Joyous One 


(degvegs-pa chen-pog) Samantabhadrs himgelf, for the sake of living 
beings, became equipoitsed (anyvome-par zhuge) through his itnean- 


Ceivable pristine cognition in (la) the sequence of empowerments. 
These accord with the mandala array (Pked-ps) of the secret 
commitments of iindeuemiceipie reality (rdo-rje gsang-ba'i dam- 
tshig). Then (nas) in conjunction with hie female consort, he 


Uttereq (priod-do) this ('41) foliswing meaningful expression 


(ched-du priod-pa). 


814 


Detailed Exegesia of the Nature of the Mandala of Images 


(332.4-370.5) 
The latter has three parte, namely the empowerment into the 
supreme mandals for those af highest scumen, the empowerment into 
the mandala of coloured powders for thase of Jow acumen, and a 


synopsis concerning the hetrgs toa whom empowerment if given. 


Empowerment into the Supreme Mandala (337.5-3H90.5): 


The first part Ras two subdivisions, namely, the empowerment 


ints the mandala of the female consort and the empowerment into 


the mandtals of? the male «ennacrt. 


Empowerment into the Mandala of the Female Conrort (332.5-3UR8. A): 


The former has three aepecte, namely: the projection af the 
manials and the rites of burnt offering: the making of offerings 
which are apparent but not inherently exieting; and the &otua 


entrance and empowermert, 


i, The first of theee aspects ineludee hoth the projection oo” the 
mandala and the rites of burnt offerings: and the former (3237, &- 
337.3) comprises beth the revelation of the mandala ana the 
Preparation of the offeringr. 

The revelation of the mandala (of the female consort) hag five 


Fectiongs, among which the firaet concerne the location in which 


the mandala im@ projected. (It comments on Ch. 9, 2): 


The supremely secret great bliss is a most subtle (abin-tu phra- 
pa'i) topic because it is hard to know and appreciate; and it is 
the supreme commitment (dam-tahig mchog), inappropriate for those 
who would not attain supreme (accomplishment) in this very life- 
time. Therefore, the mandala which confers empowerment abides in 
(du) the pure secret (on nexuan) centre of the female consort, 
(seated) upon the palms (phyag-mthil) of (-'1) the body geealea 
with great (chen-po) biisea, i.#. in union with a seal (phyag- 
rgva) or mudrd possessing the appropriate signs, who is created 
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from and retains (that bliss). 


The second coricerns the dimensions of the mandala. (It comments 


on Ch. 9, 3): 


This is the genuine mandala of (-kyi dkvil-'khor dam-pa-site) the 
buddha-mind (thugs) of all buddnas, where pristine cognition and 
great bliss are indivisible. As for its measurement in inches 
(sor-ni), fit should be (bya) four (inches) in its dimension 
(hzhi-vwi tebad), indicative of tne (four) delights, namely. 
delight, supreme delight. the delight which is free from delight, 
and the coemergent Seieae, = Accordingly it saye in the Tantra 
of Radiant Expanse (klong-gmaal., NGB. Vol. 7): 

The secret centre of the female consort 

Is the secret and profound mandala 

Of #11 the buddhas. i. 


It indivisibly'confers empowerment 


Into the nature of the four pristine cognitions. 
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The third concerns the pitching of the lines. (It comments on 
Ch. 9. &): 

This refers to the purification of the mind of that location 
(i.e. the mudra or female consort). It is endowed with five seeds 
(‘pru-lnga’), namely, the seeds of birth or the five poisons which 
(inherently) abide as the pristine cognitions; the five scents 
(eapos-lnga)., namely, the five pristine cognitions which are their 
inherently pure nature; the five gems (rin-chen Ilnga), namely, 
the five components; the five essences (snying-po lnga), namely, 
the five buddha-bodies: the five medicines (dang sman =lnga), 
namely, the five enlightened families; and (dang) the five 
nectars (bdud-rtei Inga), namely, the nature (nyid) of mind where 
the fivefold buddha-body, speech, mind, attributes and activities 
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are indivisible, and which is pure inner radiance. 


The mandala ig also said to be exceedingly level (rab-banyvame-la) 
in that it reveals all things ase sameness in buddhahood. This is 
because they are such and are known as such. It is with this 
awareness (rig-pas) that its supreme and pure Brahma lines (thig- 
ni) should be pitched (gdab-psar-bya) or visualised, representing 
the mind of the female consort as it radiates great pristine 
89 

cognition. 

If the mudr& is one whose niind has not previously been purified 
in accordance with the secret mantras, the master should pitch 
the lines which gradually make her mental continuum pure and 


Padiant according to the lay vows and so forth. Once her mind has 


been purified, the ritual activities included in the creation and 
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perfection stages, and in the training of the energy channels are 


also expregsed in these lines. 


At thie dJunecture, There are some who draw the four-inch mandaia 
on (8 base of) ivory and so forth. Then the lines are (phystesl.-— 


ly) pitched: The five seeds are barley, wheat, peas, sesame, and 


rice, which derive from the nature of the five components 
perified as the five bhuddha-hodies. The five scents are camphor, 
saPrvfroan, white snd red sandalwood, and aloeawood, Which derive 


from the nature of the five sense-organs purified as the five 
enlightened activities, The five preciause things are gold, 
eilver, coral, pearl, and gemstones which derive from the nature 
of? the five sense-objects purified 42 the Pive enlightened 
attributes. The five essences are Salt, honey, molasses, butter 
and fruite which are derived from the nature oF the five 
aggregater of coneciournees Purified as the five pristine 
cognitions. The Pive medicines are white Acorues Calamia (eahy- 
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Skar-po), Cedrus Dendars (dbang-po Jag-Pa), Tinospora Cordifolia 


(2le-tree), Solanum Xanthocarpum (Kantakar?), and mango fruit 
(amraty “bragr-pbu), Which derive from the nature of the five 
9c 


desired attributes purified aa the five modes of buddha-speech. 
And the five nectars are the pure-essences of eun, moon, water, 
farth and human flesh which derive from the nature of the five 
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@lementa} Properties purified as the five enlightened families. 


It 12 held that the lines are pitched after the yarn has heen 
8Caked in a 2O0lution of these ingrediente in equal proporrian 


Then the mendalsa of painted colours is Placed on the palme of the 


master, and it ie claimed that the empowerment im conferred, 


B15 


peginning from the point when (the mandala) dae surrounded) with 
offerings in its cardinal directions and continuing as far ag the 
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attainment of the mandala. 


However that procedure is not intended in thie text (the Serret 


Nucleus). Tt is indeed imposeiple to draw such 2® mandals, = and 
even if one could, the empowerment inta it would lack thea 
eurerior enlightened attributes. And if, hneing emall, {t nad 


(these attributes) it would he implicit that even the smallest of 
physical forma and the like would nave the greatest of merita. 
This artificial (mandala) ie, rather, Aesigned for those of 


feehie acumen. The Cakragamvara Tantra (T. 362) concurs with rhe 


following words: 
There ig the ritual for drawing (the mandala), 
The procedure for ecslouring the linea, - 
And the mandala naturaily farmed 
By these ritae heings. 
The former two artificial sorte of mandala 
Are eseentially objects tc ba avpaghea: 


But the learned do not regard them 


As the actual object of their attainment. 


Thue, the empowerment is canferred in the natura) mandala of the 


body. 


The fourth concerns the drawing (of this mandala. It comments on 
Ch. 9. 5): 7 

The nature of the secret centre of the female consort ig 
visualised in the form of the celestial palace. In the middle, it 
is endowed with a central axis and Padial lines (lte-ba rtaibs- 
dang iJdan-pa-vi), the essental nature of which is the  four- 
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petalled centre within the Vagina. This has a four-spoked 


circle and perimeter (rtsibs-pzhi —Kkhor-lo mu-khyud-bcag), 
outside of which is a lotua in the form of a courtyard (bar- 
Khyama) shaped with four rightangled corners (gru-chad bzrni- 
Gang) and a quadrangle (gru-bzhi-yvi): and it gsnould (bya) be 
Visualised to have enbrazsured gaten (gago-kKhyud Jdan-par). 


The fifth concerna the array of its symbols. (It comments’ on 
Ch. 9, 6): 

In that location (or secret centre) of the deity, lilustrating 
the essential nature of flesh-coloured impurities, on ai seat 
composed of the disks of gun and moon, the size of a round 


fingernail (men-zlum-team-evi noyi-zla-la), and on a iotua seat, 
the size of a chick-pea (tea-na'i 'pru-teaam padma'i dan) or a 


aplit pea, there is the exceedingly clear essence, the size of & 
Mustard seed (yungs-'bry tgam-gyvi), which radiates in the form of 
the syllable (wi-ge) HOM. And derivea therefrom (lag), the vajra 
Which is the symbolic neat (pNvag-rgva) of the non-dual nature, 


the size of a sesame seed (til-'bru tgam-du) is radiantly 


Visualised to be Grawn (bri). 
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Secondly, the preparation of offerings (associated with the 


mandajs af the female congort-- see Pr. 812, commente on Ch. 9, 7): 

On the left side of the mudrd, (the mandala) should be adorned 
ao ou 

with pravisionge and offerings, with or without visual Feupport. 


Surrounded by (bekor) diverse kinds of (sna-tshogs) manufactured 
(beos-bu'i) and eotton (rag) fabrice which have been dyed and 
(dang) by (bas) diverse ornaments (brevan) itneluding diadems ana 
necklaces, hy diverse garlands ('phreng) including pendante ana 
hel?-pendants, ty diverse potables (ptung) tnelouding tea ana ale, 
and savouries (dang bro-bas) such as meat, cheese-cake (thud) ana 
cheese ( = vm), one sings the sweetest of songs (gly and 
begnuti Pul verses (tshig) of praise, and executes dancing (bro) 
steppe and gesticulations (gar) of the hande. Thus, the offerings 
are excellently made (rab-tu mehod) with provisions (tshogs-kyis) 
forming an inconreivable ¢clcud-mags (eprin-phung) of (yi) musical 
trappings (rol-mo) such as coneh-shells, cymbals, Jutes, Plutes, 
parsscole, and victory-banners. 

Moreover, the female consorts (yum-dang) on whom thece offerings 
are conditional, the female gatekeepers (ggo-ma) who grant what 
is wished, and the female spiritual warriors (seme-me yis) who 
bring shout rejuvenatation should adorn (the mandala) and thue 
make worthy offerings (las-bzhin mcnod) of three errs Just as 
they are desired (44-itar ‘dod-pa'i). These (three kinda of 
Offering) respectively generate Aelignt in this (blies#i) ) 
display itself, in the object of enntact and the eye (or saubiert 


of contact). It is claimed that the faremaet objects of offering 


made in this context are these outer, inner and secret feamale 
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consorts who confer pbiiae. 


The latter (337.3-338.2), which concerne the rites of burnt 


offering, has two vections. The first is an sbbreviated teaching 
on the hurnt offerings of the four rites. (It commentea on Ch. Q, 
ro | 

According to the sequence of the four rites, the heerth is 


endowed with (ldan-par) complete characteristics of (mtshan ) 
different shapea (dbvibs)-- round and so forth, and (dang) aso 
colours (kKha-dos) such as white. The supramundane deity of fire 
(me) 1s summoned forth (bos-la) and invited into the cavity where 
the nature of the fire god has become a mouth (zha)-du gyur-pa'i) 
tc consume the offerings. Offerings sre then made with provisions 
of food, drink and savourtes (bza'-btung bro-bs's tshogs-rnams-— 
kyis ) including curd porridge (zho-zan) and melted butter: and 
offerings of the four rites (las-p2zhi mcohed-pg) sich as sesame 
oil for pacification and gemstones far enrichment, are to he 
exceliently presented (rab-tu Bbyin) in congunetion with their 
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respective mantras and contemplations. 

The eecond section igs 24 particular exegesis of the burnt 
offerings made te wrathful deities. (It comments on Ch. 9, 9g): 
In the manner of the burnt offerings made to peaceful deities, 
this characteristic ritual of the hearth, deity and so forth is 
to be similar (de-pzhin-te) for the mandala of wrathful deities 
(Khro-po'd dkyij-'kKhor). The Jenin on one who has (yis) 
excellently refined (sbyvangea-pa) the subtlest (eahin-tyu phra-ls) 


and most profound ersentials of contemplation and so forth ahaulad 


indeed act in the same manner (‘ang de-bzhin bya) of ritual 
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sequence in the case of (la) the unthinkable (Deam-vas- dae’ 
mandalas of deities, pleasinz them with purnt offerings. The waye 
iy nies burnt offerings are made to the mandala of ary daAeity 
through any rite should he applied insofaras (team-au) they have 
been well estimated (dpag-ra) by one's own awareness frig-pes) 


which connects with their provisional eituationa, 


1i. The second arrert fof the empowerment into the mandala of the 


female consort --see p. 812) eoncerne the making of afParings 
whieh are spparitional put not inherent exietring (4328, 2-34N8.93)., 
There are two parte, namely, mental offerings of contemplatian 


and secret offerings of supreme hlises. 


The former comprises poth offerings of relative eppearance which 
are jillusory, and offerings of pristine cagnition which de the 
ultimate relity of the perfectian etage. The firat of these gtag 
has two aspects, of which the former isc the array of the clnana- 
mags of the offerings of eoantemplation. (It enmments on Ch. 9, 
10): 

The great seal through which offerings are made (mchod-pa'i 


Phvag-rgeve chen-pn) tn the mandalage by mental emanation compriges 


(oi) the buddhafields of ail AWanee eae fangs-reyvss zhing) world- 
Systems of the ten directions (phyogs-bhou) with their provisions 
(Sghogs-kyvig) whieh gvorm a thick cloud-mase (gprin) of wish- 
fulfilling (yid-pznin) gems, the projection of one's own mind 
(seme-kyi). There are of the neture of Aiverse and pure gem- 
Stones, radiantly visualised through the syllable BHRUM, in the 


manner of the #1e14 of the Bounteous Array’. 


fhere ia the ground (gzhi). an entirely level surface composed of 
gemstones (rin-rpo-che'i) diverse (gna-tahogsa) in substance, 
which is ornately bedecked with inconceivable and agreeable 
details of ornament anc array, and is pliant, soft, and pleasant 
to touch (mnyen-’jam reg-na bde-ba-yi). Beautifully designed 
(mdizes-par brig) with diverse geme in the manner of a chequer- 
board, and (ashing) bedecked (apras-pa dang) throughout the ten 
directions with the diverse gems of deities, adorned in clusters, 
it has a pounteous mountain which dlazes forth (‘bar) from the 
syllable TRAM as a network of light-rays or as a mass of (phung- 
rer) the seven precious things which are the origin of all (kun- 


‘byung rin-cen) that is desired. 


There are, Gerived from the syllable KHAM, beautifully coloured 
and shapely (dbyiha-legre) lotus pools Gaston) including lakes 
and ponds, filled to the brim with water possessed of eight good 
Qualities-~- most delicious to taste (bro-mchog), coor (bai)) 
and so forth. These are covered with flowers and resound with the 
Pleasant chirping of birds. 
Concerning these eight qualities (of water), it eays in the 
Tranamisgiong of the Vinava (Vinavagcama, T. 1-7): 

Light, delicious, and soft, 

Clear, ccol, and unsullied, 

Not harmful to the stomach when drunk, 

And not harmful either to the throat -- 


These are the eight attributes 


With which water ia endowed. 


There are, derived from the syllable BHRU™M, a multitude of 
mansions of gemetones (rin-cen kKhang-pa), ccernka with diverse 
(esna-tshoge-dang) details of shape, colour, and array; and 
derived from the syllable OM there are, in parklands, garlands in 
the form of ornaments ixeuan@aanes of precious gems, and groves 
o? (tehal) dAtvine wish-granting trees (drpag-heam Jien-pe'i), 


pendant with a network of diverse drapes and gems. 


There are, derived from the syllable  HRTH, all languages, 
Pleasant melodious songs (glu-dbyvenes), the Bound of poetic 
verses (tshigs-su pbead-pa'i agra) including praises and hene- 
C121 6ns, which are naturally ariaen. Derived from the 28yllable 
OM there are drapes and offering utensila, canopies (bla-bre), 
Gl iaeycuanneok (revsal-mtshan), parasols (‘(gduge), and diverse 
robes ‘na-bza') tnecluding both upper and lower garmente. Derived 
from the syliahblie TRAM there are the inconceivable dAetaile af 
ornamentation such ag “aa: necklaces, long pendants, shoulder 
ornaments, and half-pendants (do-ehal dpung-rgvan Be-mo-do). 
Derived from the syllable OM there sre diverge kinds of food 
(bza") endowed with a anamea supreme savoure, diverae {or 
supreme) (gna-tshogs” mchog-rnams-dang) kinds of delicious 
nectarine drinks (dang btung-ba'i), and diverse garment-fabhricr, 
a full mearure in size (gos-zunge), bedecked with diveree geme. 
And, derived from the syllable HOM there are the bodies of a1) 
Bentient beings ana the natural ainpanetious of the male and 
female deities (lha-dang lha-mo), ornamented (brgyvan-pa-vi) 
beauteocusly (mdzes-par) with raiment, ornaments and 8060 forth, 


“hich are appropriate to themselves (rang-ls), egual in numher 
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to and #8 numeroue as atomic particles (rdul-snved). All of them 
are pleasing with their unthinkable (bsem-yvaa-kyia) dancing (bro) 
movements of the feet, gesticulations (gar) of the hands, the 
melodious songs of their music, and so on (la-soge). It is they 
who completely f111 (bkang) the entire space of the ten 
directions (phvoga-bcu nam-mkha'i khbama) with this cloud of 
offerings, and then (nas) make offerings (dbul) individually and 
extensively (rgyas-bar) to all mandalas (dkyvil-'khor kun-la) of 
ground, path and reault, sibsuned an the expanse of samsdéra and 


nirvana. 


* 


The latter aspect (of the offerings of relative appearance which 
are illusory) concerns the way in which these are presented. (It 
comments on Ch. 9, 11): 

According to distinctions (Khyvad-par-gyia) of non-clarity and in 
the clarity (gmal-ba'ti) of the contemplation of yogins or 
fortunate ones (akal-jdan), one is either graduaily or immediate- 
ly (rim-gyia vang-na cie-car-duy) equipoised (mnvam-sbyvor) in the 
expanse of reality (chos-kyi dhyings-dang) which is vast in 


radiance, and (zhing) then the offerings are presented. 


Secondly there are the offerings of pristine cognition, which is 
the ultimate reality of this perfection stage. (It comments on 
Ch. 9, 12): 

And, in order to renounce actual attachment to these cfferings of 
Contemplation, one should meditate on the great seal through 


Whien these offerings are made (mchod-na'i phyvag-reva chen-por 


hagom). This accords with (the view) or tradition that these 


offering clouds do not exist anywhere apart from one's own mind, 
that the mind too is of a sky-like nature, without abiding any- 
where, and that the threefold interaction of the object of 
offering, the subject of offering. and the act of offering is 
essenceless in that disposition, free from all extremes of 
conceptual eleboration. One of highest intelligence meditatee in 
this way from the very moment when the offerings are made, and is 
without grasping or attachmert, and one of lower intelligence is 
established subsequently in that non-referential Pe 
It says in the Sitrsa of the Lamp of Precious Gema (T. 145): 

Know the object to which offerings are made to be sky-like. 

And the subject who makes them to be non-referential, 

Without apprehension in any respect. 

Thien is the most genuine of all offerings. 


Which will excellently obtain the inestimable, 


Unthinkable pristine cognition. 


The second part (see >. B20) concerna the secret offerings of 
fupreme bliss. These include both offerings of the supreme blisc 
of eakillful means, and offerings of discriminative awareness 


which does not abide in the two extremes. 


The former comprises both the actual offerings and a teaching on 
their beneficial attributes, and the first of these (commente on 
Ch. 9, 13): 

When she (ma), che action seal (karmamudré), has radiance (ggaal- 
idan) of contemplation, or (‘am), if lacking that, is ritually 
consecrated (byin-briabs-la) by a yogin who visualises himself as 


the deity, consecrates her secret centre and so forth, the white 
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and red pure-eesences on the tip of her lotus, the size of 
mustard seeds, are visualised as the mandala. This resembles the 
miraculous ability of sublime beings wien can consecrate all 
world systems of the trichiliocosm (atong-gsum) to be absorbed 
(gzhug) or enclosed in a mustard seed (yvungs-'brur), with the 
result that the trichillocosm is not diminished and the mustard 
98 
seed does not increase. In that manner (tghul-du), offerings 
are (mched) to be made after inviting the (sbyan-drsangs ) 
inestimable mandaias (dkyvijl-'Khor) of the conquerors and 
absorbing them aes her "lotue-courtyard" frem the expanse 
(dpyinga-nas) of reality, without the supporting mandala of her 
"lotus-courtyard" increasing or the being of Spravine cognition 
(dndaénasattva) decreasing. Aroused by the signs of thie union, 
offerings should be made of the bliss that is displayed. Once the 
deities of the mandala have been pleased (mnyegs-nas) thereby, one 
is thought to awe obtained the rank of the supreme commitment 
(dam-tahig mechog) of ('1) inconceivable great accomplishment 
(grub-pa). This (offering) is clearly described in the sequence 
of ritual service and attainment associated with the afore- 
mentioned four-inch mandala array, prior to the entrance of the 
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being of pristine cognition and the conferral of empowerment. 

The second, the beneficial attributes of that offering. are both 
Provisional and conclusive. The former are of two sorts, the 


first of which are those pleasing to all the  buddhas. (It 


comments on Ch. 9, 14): 
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Through offerings (mchod-pa-yig) of the blissful Great Identity 
(pdag-nyid chen-po) which is made in the mandala of the secret 
centre of the female consort. all mandalas oe the buddhas (gangs- 
revyas dkyil-'kKhor) of the ten Mieccosns and four times without 
exception (ma-lusg) are pleased (mnyes). Also, through the 
offerings of her blise that is displayed to the Great Identity or 
pristine cognition of intrinsic awareness, the deities of the 
forty-two mandalas and so forth in which sensory vdases and 
activity eVaiae are primordial buddnahood are pleased. Further- 
more, through the offering-sacraments of the Great Identity, 
which the male consort confers on the female consort and the 


female consort confers on the male consort, the deities of 


skillful means and discriminative awareness are pleased. So one 


should Know (this offering) to be threefold: outer, inner. and 
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secret. 

All living beings, too, are satisfied in the following maniier: 


All living beings ('gro-bs thams-cad-la) possessed of feeling and 
accumulated thoughts ere subsumed within the three realms of 
*xistence (sgrid-ggsum). namély, the existence of the desire realm 
which Physically appears through the display of that bliss, the 
existence of the form realm which is pure and semi-manifest, and 
the existence of the formless realm which is mental and invisib- 
101 
le. They are filled (Khyab-par-'gyur) with the supreme (chen- 
Reg) inner radiance free from conceptual elaboration and the four 


realities which are indivisible from the four delights (dga'-ba) 


Of great pristine cognition. 
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Tne four realities are namely: The reality of non-dual body. 

liberated from the entire subject-object dichotomy because there 

igs no apprehension of the male & female consorts, the reality of 
non-dual speech. liberated from ail conceptusl elaboration and 
attachment because it is inexpressible; the reality of non-dual 
mind. liberated from accumulated thoughts in Supreme cliss. 

which thus perceives the essence of the natural buddha-body of 
reality; and the reality of non-dual pristine cognition. which is 
an uninterrupted cycle cf inner radiance, abiding in the great 
disposition where there is no subjective apprehension with 
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respect to bliss. 

The four Kinds of inner radiance are namely: The inner rédiance 
of bliss through which at that time the three media (of body. 
speech, and mind) are filled with delight, causing phenomenal 
existence to arise as delightful blisa: the inner radiance of 
radiance through which the naturally radiant essence of mind 
unimpededly appears from that disposition of bliss as skillful 
means and digecriminative awareness; the inner radiance of non- 
conceptualisation through which sensations of attachment to 
subtle and coarse phenomena subside, so that one abides in a non- 
conceptual state without digression in any respect: and the inner 
radiance of the inconceivable through which the apparition of ten 


Bigns arises from the disposition of reality. 


The ten Bigns are the indications of tne single savour of the 
expanse and pristine cognition. which emerge through the entry of 


4 ~ — = = ae os a = i ~ =- 7 ~- — 
Vital energy and mind into the central channel, namely those 
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which resemble smoke, mirage. clouds. fireflies, gun, moon. 


plazing gemstones, eclipse, stars. and the appearance of light 
rays. A slightly dissimilar enumeration of the ten signs is also 
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explained in other classes of tantra. 


The latter refers to the conclusive result. or the attainment of 
bnudehahood. (It comments on Ch. 9, 15): 

Through (wis) (attributes) which emerge from excellent stability 
in (Brtan-pa) the experience of reality. indicated by the ten 
contemplative signs of skillful means and discriminative asaware- 
ness associated with the Magical Net (agvu-'phrul dra-ba). the 
result is that the nature of all mandalas of the buddhas without 
exception (gangs-rgvas dkyil-'khor ‘in eae which emerge in 
the ten directions and four times (phyvege-beu dus-bznir geshegs- 
ka-vi) and (dang) the beings of pristine cognition who perceive 
with spirituality become manifest (mngon-du-'gvur) to the living 
beings of the three world-systems (Khbame-gsum 'gro-rnams). Alter- 
natively, it is said that the mandalas of all the buddhas) con- 
clusively cause the componente, wenedny bases and activity fields 


to radiate as the deities, and the three media to become manifest 


4&8 wheels (of adornment), the essence of buddha-body, speech, and 


Mind. 


Secondly there are the offerings of discriminative awareness 


Which does not abide in the two extremes. (This comments. on 


Ch, 9. 16): 


Pes al ae trae ta 
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The conflicting apprehension, attachment and ordinary thoughts of 
these male & female consorts who are equipnised in non-duality 
should be purifvied right where they are. Therefore, the body, 
speech. and mind (lus-ngag-sems) of oneself and the female 
consort, and (dang) the nature of all (thams-cadg) outer and inner 
phenomena (chos) indicated by bliss do not abide in any (gang-: 
la'anzg mi-gnas) objective respect, and are non-referential (mi- 
Gmiga~te) also in terms of a gsubjective mind. In that 
disposition, like an optical illusion (mig-yvor tgahul-du) which is 
non-existant but apparitional, and through this union (gbyvor-ba- 
vis) of the male & female consorts in non-duality, one should 
meditate on the space (nam-mkha' bsgom) of the unimpeded pristine 
cognition or mind-as-such within the space (nam-mkha'-lg ni) of 
the uncreated expanse where skillful means and discriminative 
awareness are without duality. One should become equipoised and 
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Playful in the essence of their indivisible reality. 


iii. The third aspect (of the empowerment into the mandala of 
the female consort --see p. 812) concerns the actual entrance and 


the empowerment (345.3-348.6). Its two subdivisions are therefore 


the entrance and the empowerment. 


The former (comments on Ch. 9, 17): 

It has two sections. First there ia the entrance of the master 
himself. Having performed all these (Kun byasg-nas) requisites 
Which precede the ritual, beginning with the meditation on the 
Contemplation of the echt the mighty lord (dbang-phyusg) of 


the assembled feast-offerings and of yoga. a tester oF 
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indestructible reality in person, should enter ('jug) first into 


the mandala with awareness (rig-pas) of contemplation. 


oe 


Then there is the entrance of the student: Once the master has 


entered, then the student (de-nas glob-ma) should be ushered in 


( h = = ) to the mandala in accordance with the seventeen 
106. , 
procedures for entering. 


The latter ie the empcwerment, which includes botr the 
presentation of offerings (for empowerment) and the actual 
empowerments connected with the degrees of (the students') 
intelligence. 

The first has two sections, and the first cf these concerns the 


actual offerings which are presented. (It comments on Ch. 9, 18): 
After the procedures for entering have been concluded, then (de- 
nag) this (deg) s6on of the enlightened family (riga-kyvi bu). 
endowed with supreme (mchog) fortune, should make offerings to 
the guru with all his possessions. He offers (dbul) the kingdom 
(rpgval-grid) with its provinces, and (dang-ni) his own body 
(Pang-gi lug), his children, wife, and riches (bu-dang chung-ma 
noer-gyi dbyig)., which are diverse precious things including gold 
and silver. If he has two of each of these, he offers those which 
are most dear (rab-tu gces) and (dang), in brief, the things 


which are agreeable and pleasant ('thad) to nis own mind (vid). 


The second section concerns the beneficial attributes (of this 
bresentation, commenting on Ch. 9, 19): 
If offerings are made (mchod-na) of the five (lngas) kinds of 


Gesired raptures (longg-apyvod) to the master of indestructible 
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reality who is a mighty lord (dbang-phyug) of yoga, offerings are 
made to all mandalas (dikvil-'khor thams-cad mcbed-ps win) of the 
puddhas of the ten directions and four times. If so. it goes 
without saying that (smos-ci dgos) offerings are made to the 
meditational deities in the mandala which is at hand (nvye-pa'i 
dkyvij-'kKhor)! The Tantra of the Array of Commitments (dam-tshig 
rmnam-par bkod-pa'i revud) says: 
If offerings are made to the guru or holder of indestructibie 
reality, 
Offerings are made to all mandalas. 
It goes without saying that Caseenings are made) 
to the mandala at hand! 


When defects have ceased, supreme accomplishment will be 


obtained. 


So it is that all defects (nves-pa thams-cad) of the commitments 


and vows are exclusively purified (dag-par 'gyur). 


secondly, there are the actual empowerments connected with the 
degree of (the student's) intelligence. (This comments on Ch. Q, 
20): 


If (na) (the student) igs known to have the good fortune whereby 
the ascetic discipline of faith and perseverence§ (dad-psa-dang 
brtgon-pa'i prtul~zhugs) is well understood (rab-rtogs), the ten 
empowerments of beneficence (phan-pa'i dbang) and (dang) the five 
empowerments of ability (nus-pa'i dbang) [shovld be given 
SeQuentially /“ rim-pa bzhin-du sbyin-par-bya] by the master: and 


these are received (gZung) and conferred on the student's mind 
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with superior compassion (anving-ries). such that they are not 


unproductive (chud ma-zogs-par). 


If one is without good fortune, (the empowerments) are not given, 
or else only the empowerments of beneficence are sonferred. The 
empowerments of ability are not given because there would be a 
great defect. This is also said in the following passage from tne 
Tanira ef the Supreme Commitment: the Great Array of Pristine 
Cognition (ve-shes bkod-pa chen-po dam-tshig mchog-gi rgyvud): 

If empowerment has been given to a student 

Who 1i8 an unworthy recipient, 


Both ‘master and student) will be lost. 


In this circumstance one would be obscured by the unending 
darkness of wrong view which is a vast dense forest of error, one 
Would be disturbed by the brigandry of conflicting emoticon, and 
the light rays of the sun which is the pbuddhas' spirituality 


Would have no chance to enter into enlightened activity. 


There are also some (among you) who Bay, "Other tantras mention 
the four empowermenta and their fourteen subdivisions, but this 
tantra of yours (i.e. the Secret Nucleug) if not authentic 
because it has a disparate enumeration of fifteen derived from 
both the empowerments of beneficence and ability". Alas! those of 
unfortunate disposition such as yourselves have not comprehended 
the classifications (of empowerment) and its meaningful sequence. 
Such intellects have not even been directed towards the intention 
Of the different classes of tantra. For, the Yogatantras speak of 


three empowerments, namely, those of the vase, ascetic 
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discipline, and the master of indestructidle reality; the 
Purification oF All Evil Destinies (T. 483) speaks of eleven 
empowerments, cr nineteen when they are subdivided: the Summation 
ef the Real (T. 479) and the Tantra of tne Hidden Point of the 
Meen (T. 477) mention three empowerments. i.e. vase. secret, and 
Giscriminating priatine cognition. Even tne Buddhasam@yogza (T. 
366-7) would be an inauthentic tantra because it subsumes these 
in the two eMmpowerments of tne master and the student. 
Considering. however, that all these (tantrsees) are not flawed 
becausa thair meanings are similar. how ia there a defect in 
this (Tantra cof the Secret Nucleus)? It too if similar in 
meaning. It is the root of all tantras, end all the methods of 
empowerment according to the other tantras are gathered within 
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The empowerment of the vase. which is explicitly mentioned, ia 
the water empowerment of Akgsobhya. Those of the crown, diadem. 
and flower are the enpoverments of Ratnasambhava, Those of the 
Geale, 1.@. of vajra and bell, are the empowerments of Amitabha 
and Amoghasiddni respectively. And, diring tha empowerments of 
ability, there is the aa of Vairocana which begina with 

10 


the verses (Ch. 10. 3): 


You should engage in activity of indestructible reality. 


All attributes such as ascetic discipline, prophetic declaration, 


and inspiration are revealed through the empowerments of ability. 


Which dinelude the empowerment of the King of indestructible 
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Peality (pdg-rig xcesaloag). 


The secret empowerment is explicitly revealed (here), while the 
empowerment of discriminating pristine cognition and the precious 
empowerment of word (and meaning) are implicitly indicated as its 
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subdivisions. 

Inasmuch as this (tantra) conforms in its meaning to the clacses 
of tantra, where is the defect init? The tongues of those who 
scorn such a tradition would visibly (i.e. in this very life) 
protrude below the larynx, «and at the time cf their death a great 
apparition of fire would blaze forth. Who but you would 
experience such extraordinary indications of the descent into 


os Uae 
hell? You would deserve compassion for many aeons. 


Empowerment in the Mandala of the Male Consort 


(348.6-349.5) 


The second part (of the empowerment into the supreme mandala for 
those of higheat acumen --see p. 812) is the snpsnernent in the 
mandala of the male corsort. (It comments on Ch. 9, 21): 

There ia another tradition derived from the (aforementioned) 
secret empowerment and the empowerment of discriminating 
pristine cognition in the mandala of the female consort, in which 
it is revealed that the snpowerment is received from the tip of 
the vaira (penis) of the male consort: Alternatively (yang-na), 
one who is learned (mkhag-pas) in the skillful means of bilias 
Bhould visualise himself as the male consort, with palms (thal- 
Go) in meditative equipoise, joined together (rab-banol-nas) 
(With the female consort) as the great seal (phyag-rgva chan-po) 


or body of the deity. Then indeed (yang), in the lap of (pbang- 
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@Gu-ni) (that deity), he should confer (bya) empowerment on the 
disciple by means of the pure-essence (=semen) in (dy) the 
mandala (dkyil-'kKhor) of his penis (guhyvavaira) which is @ full 
finger-apan in dimension (mdzub-gang re ans This ie done in 
accordance with the ritual (cho-ga di-bzhin) of empowerment. 


Then, the empowerments are completely granted. 


There are gome who, in this context, first confer the empower- 
ments of ability, and subsequently those of beneficence ase 4&4 
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permissory blessing. Or indeed they confer all these through 
the secret empowerment alone. However this refers only to those 
(etudents) of keenest acumen. They have not correctly ferceived 
the statemant found in the Sequence af Indestructible Activity. 
Reality (P. 4720) that there is another (order) for those of 
feeble intelligence. This text itself says (Ch. 9, 20); 

The empowerments of beneficanca 

And the empowerments of ability 

[Should be given sequentially) 


And received with compaaion, 


Such that they are not unproductive. 


This passage mentions the empowerments of beneficence first. The 
Order is such that the vase empowerment ia found at the 
beginning, and in then followed by the secret. one, the 


discriminating pristine cognition, and the fourth 
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(empowerment). 


Empowerment in the Mandala of Coloured Powders 


(349.5-369.4) 


The second part (of the detailed exegesis of the mandala of 


images --see op. 812) is the empowerment into the mandala of 
coloured Powders for those of low acumen. This has three  gsub- 
divisionga, namely: the drawing of the mandala; its means of 


attainment; and the result of this attainment, 


Drawing of the Mandala (349,6-353.6): 


The first of these also has three sections, namely, the rituals 


for the drawing of the small, intermediate, and large mandalas. 


1. The drawing of the small mandala (comments on Ch. 9, 22): 

Firet there is the ritual sennectee with the site. Apart from 
those empowerments in the supreme mandala, there is alternatively 
(yang-na) another method in which ithe mandala) i8 drawn on a 
most level (rab-mnvam-lg) surface, in eccesaanee with the ritual 
cf the site (ga-gzhi). A site which has not formerly pbeen 
purified does not subsequently become pure. But one, who knows 
that (Ch. 2, 2): 

Earth and water are respectively Buddhalocand& and Mimaki 
and so forth, subsequently siueie eas the site by clearly visual- 
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{ping that it nag been pure from the beginning. 


Secondly there is the actual drawing (of the small mandala). The 


*mallest form of the small mandala (dkyil-'‘khor) of images shoulda 


be a full cubit in Gimension (Khbru-gange tahad-du 


bya). O> (yang-na) the intermediate form of the small (mandala) 
should be a full body-length in dimension (lus-gang tehad-du 
ate). i.e. four cubits (‘dom-gang). Or (vang-na) the large form 
of the small (mandala) should be about three body-lengths in 
dimension (lug-n4 maum-evi tehbad). It is endowed with kflas 
(phur-bu) of human bone and so forth, which include the Awesome 
Kila (‘gying-rphur) of four inches in the middle of the mandala 
and those of eighteen inches for guarding (the mandala) seen 
jeceaineheee with threads (grad-bu) of cotton, ee lotus 
fibre, hair from a charnel ground and so forth, double the size 
of the mandala, which are used to distinguish ite savedeee 
with eeieused powders (tahon-phye) of five kinds and so forth, 
which form Gistinct colours to symbolise the different 
enlightened families: and (dang) with a sixteen year-old action 
seal (karmamudré) or pleasant (yvid-'ong) female assistant (groge) 
who is beautified (mdzes-pa'i) with robes and (gos) fine orna- 
ments (r¢yvan) in order that the rite might be nee cae 

Then the assietant holes thi ends of the ‘threads, while the 
excellent ritual in which (='i cho-ga phun-sgum tgaghogs) both the 
line (thig) of pristine cognition and the line (thig) of action 
@re pitched (gdab) should be performed (bya) by the master of 
indestructible reality, the great one (chen-pog) who is learned 
(mkhas-ldan) in the rites of the mandala, twisting (bagsrima-te) 
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(the threads) well together, without wavering in body or mina. 


ii. The second section concerning the intermediate (mandala 
comments on Ch. 9, 23): 7 

This (mandala) also has three forms: Alternatively (yYang-na), the 
small Foun of tne intermediate (mandala) should be (bya) sixteen 
cubits (kKhru-ni beu-drug)., and (gang) the intermediate form of 
the intermediate (mandala) twenty (nyi-shu). or ('am) the large 
form of the intenmediace (mandala) twenty-five cubits in 
Gimension (nyi-shu rtsa-lingar). in this (mandala), the lines 


should be pitched in the previous manner. One meditates on 


(begom ) the coloured lines as the five mandalas of the 


enligntened families (rige-kyi dkyil-'khor jiica Pane)’, and 
visualizes the coloured lines of the five pristine cognitions 
which arise from their fusion. And, once the lines have been 
Pitched and the colours have been applied, the appropriate forms 


(azugs) indicative of buddna-boay,  gpeech, and mind ere also 
(Kyang) to be arrayed (dgod) in the reapective locations of the 
deities. These include tne pictures (tea-ka-1i), relief’ images, 
or mould angravings symbolic of pbuddha-body (gku) which mark the 
different locations of the deities; the seed-syllables or heart- 
mantras symbolic of buddha-speech (gsung); and the vajra and 
wheel with which they are endowed (ldan) and which indicate the 
nature of the deities by their hand-implements. Bymbolic of 


buddha-mind (thugs). 


1.44 :; The third section concerns the large (mandala, and comments 


On Ch. 9, 24): 


This also nas three forns: Alternatively (yvang-na). the small 


form of the large (mandala) is one reach of hearing (rgvang- 
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grags). This is the point expressed in the following passage from 
the Treasury of the Abhidharma (T. 4089): 
There are twenty-four inches (angult) in one cubit (hasta). 
Four cubits in one bow-span (dhanuh), 
Five hundred bow-sypans in one éavenar (krosa). 
Which ia held to be a long measurement. 


Eignt of these are called one yojana. 


Then, there is the intermediate form of the large (mandala) at 


one yotane ‘doag-tahbad). or (dam) the large form of the large 
(mandala) at an unthinkable expanse of space in its dimension 


(oAam-mkha'i dbvingea-ni beam-yvae). Therein (par), the mandala of 


the awareness-holders is actually emanated, or else one meditates 
on the diverge (sna-tahboga bagom) enlightened families of the 
mandales of the buddhas (sange-reyasa dkyvil-'khor), while the 
sapamewaents are conferred. 

This implies that empowerment is conferred on the student while 
the mandala which pervades the entire expanse of space ia actual- 
ly snanavea: It is exemplified in the past by the master Buddha- 
fuhya who, (seated) by the shore of Lake Manrasarovar, pitched 
the lines on the lake and then actually revealed and granted the 
empowerment of the mandala of the indestructible expanse (Vadjra- 


Ghétumandala) to Manjuérfkirti; and also by the great master 


Padmasambhava who revealed the mandala of Vajrakuméara, equal to 
the dimensions of space, in the Lion Cave of sTag-tshang, and 
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then conferred empowerment cn Ye-shes mTsho-rgyal. 
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Although the five buddha-bodies and five Pristine cognitions 
abides primordially in the mental continuum of sentient veings, 
they have been obscured by ignorance. In order that they might be 
revealed to deluded unseeing beings (ma-mthong rmongs-la bstan- 
Rhyir). they should be drawn with (gyig bhri-bar-bya)> colourea 
powders (tsaheon) of twenty-five (nyi-shu riga-jinga) hues (kha- 


gog), which are compounded by dividing (a basic colour) such as 


white into its five respective shades -- yellowish white, reddish 
white, greenish white, bluish white, and white itself, while the 
other four (basic colours) are similarly divided. These symbolise 
the twenty-five facets of pristine cognition, the bodhisattvas in 
the intermediate directions (of the mandala} and s0 forth. Or 
(‘am) if a11 these (twenty-five) are pee ne: it should be drawn 
with coloured powders of five hues (lnga'i tahon). namely, 


white, yellow. red, green, and biuve. Accordingly, it says in the 


tantrs of the Extensive Magical Net (T. 834): 
All sentient beings without exception 
are totaily pervaded by the five pristine cognitions, 
But they have been obscured by their own thoughts. 
Then, in order to reveal the character of pristine cognition 
To all such deluded beings 
Who do not see the meaning of the five pristine cognitions, 
The colours white, red, yellow, green, and so forth 


Are revealed, including black. 


AS to the drawing of (thia mandala), there are detailed, inter- 


Mediate, and condensed structures and so forth which are to he 


Deinted (deve) by a perceptive lineage-holder with pure practical 
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application and according to (Rzbin-du) the tradition of the 


ritual in which instruction is @iven ('dul-pa'i Sho-ga) in this 
context. The Flagh of Splendour (T. 830) accordingly says: 


The imsges are indeed drawn 


corresponding to the mandala of one's contemplation. 


There are some who claim that thege (mandalas of coloured 


powders) apply to the traditions of the Kriyaétantras and Carya- 


tantras, and there are some who utilise them as & means of 
instructing those to be trained. Such persons however Beem to 
misunderstand that the extensive, intermediate, and Condensed 


mancalas of images are indeed distinguished according to the 
intelligence and resources of individuals. For universal monarchs 


and B80 on there ie (the large mandaia) of one Yojana and go 


forth: for ordinary Persons who are Supremely endowed there is 
the intermediate (mandala): and for those or méagre resources 


there is Bald to be (the Mandala) of gmall dimension. The large 


form of the large mandala ig distinguished according to the 


acumen of a Supreme student who is empowered by a sublime guru. 


The texts 8180 expiain these three Kinds (cof mandala) without 


Confusion: During (the Preparation of) the small (mandala) they 


Sheak of the sequence ofr the lines. During (the Preparation of) 


the intermediate Mandala they speak of the consecration and 


drawing of the coloured lines, and the means of arraying the 
Symbole; ang during (the preparation of) the extensive mandala 


they Bpeak of the pervect method of drawing according to the 


*SGuence in which the symbols gare painted. 
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Attainment of the Mandala (353.6-356.4): 
The second part (see p. 836) concerns the attainment of the 
nandala. It has three sections, namely: the creation of the 


mandala; its invitation; and its absorption in a non-dual manner. 


i. The first (comments cn Ch. 9, 25): 

Through the generation of an enlightened attitude and the supreme 
infinite display of contemplation (ting-'dzin rol-me mthsa’-vas 
mchog) of the real nature and so forth, the mandala if visually 
created, reaching the limits of the expanse OF epaée: Within it, 
the locations of the different deities are visualised, endowed 
with (ldan-par) their respective syllables (yi-ge) such as “THA, 
or (lam) ‘drops of colour heaped up as symbole (prda'-am) to 
incicate the deities corresponding to their body-colours, heart- 
mantras (anyving-po) such as HOM and MOM, or (‘am) seals (phyag- 
rgya) including the vajra ana én wheet. or the ('am) complete 
buddha-body, speech, and mind (gku-geung-thugs) of the different 
deities, whichever are appropriate. Thus, the mandala of coloured 
bowders is said to be consecrated in that (iv in nana mandala of 
contemplation or pristine cognition. Ags to the goals achieved 
thereby, there are ('‘gyur) the common four rites which are 
amazing (yva-mtshan) and provisional, and the wondrous (rmad-po- 
She) conclusive accomplishments (‘grub) of the mandala of 
deities. These are the gresa*~ commitment (dam) of all the buddhas 
(Range-revar kun-gyvi). If, even when the forms of the seals 
(Rhyag-reva) of buddha-body, speech. and mind have been made 
(Dyas) from (las) crude external materials including clay (a8), 


“Cod, stone and so forth (la-sogs), the sequence of liberation 
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(rnam-grel rim-pa) corresponding to the fortune of respective 
trainees will be obtained (thob-par-'gyur) in the three different 
1i2Zi 

degrees cf enlightenment, it goes without saying that (smor-ci 
dges-te) the objects of the mind will be purified (gbyangs-pas) 
by (-gywig) the contemplation of pure pristine cognition (dag-pa'i 
ye-shes). They will become primordial inner radiance and buddha- 
hood will be accomplished. Accomplishment will take effect merely 
by visualising that this ('‘di) mind itself (nyid) is (yin) 
primordial buddhahood. It says in the Sitra of Pristine Cognition 
At the Moment of Decease (T. 122): 

If the mind is realised, there is buddhahood. Therefore, one 


Bhould meditate well on the perception that buddnahnood is 


not elsewhere attained. 


And in the All-Accomplishing King (T. 828): 


Mind-as-such is pervect buddhahood. 


The second section (of the ettainment of the mandala) is the 


invitation (which comments on Ch. 9, 26): 


The Great Identity of (bdag-nvid chen) all the mandalas of the 


(dkvil-'kKhor) ten directions (phyogs) and four times (dus) 
invites a11 (thame-cad spyan-drang-ngo) mandalas (dkvil-'knor) of 
the beings of pristine cognition which ane Geaised from (lags) the 
disposition of the buddha-body of reality or mandala of buddha- 
Mind (thugs-kyi dkyil-'khor) which is the eunaamental abiding 
nature, non-referential (mi-dmigge) in any respect, and free from 


Conceptual elaboration. 
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Now, these (beings) are said to be invited simply when the 
intellect wills them to come, and they are also consecrated py 
all-knowing asapirituality because the central deity experiences 
them as a mere emanation of his own mind. This is consistent 
because the mind is itself pbuddhahood, and the mandala igs 


attained by ite experience and radiance. 


The third section (of the attainment of the mandala) is the 
absorption in non-duality (which commente on Ch. 9, 27): 

The visualised mandala of contemplation = and the natural 
spontaneous eendata we the ground both abide in an indivisible 
(dpyver-medq) sienna in the self-manifesting (rang-snang) essence. 
This absorpticn occurs through (-bas) the meditative union 
(MOYam-shyor) of these two mandalas, in the manner of water being 
poured into water; and rer characteristic of (mtshan-nyid) 
the entry ('iug-pa) and absorption of the invited mandala of the 
being of pristine cognition into the mandala (gkyii-'khor-1s) of 
natural commitment, which has been vieueti wad. Therefore one 
performs ritual service (benyen-pa), aspiring that the tathagatas 
might become present before those who visualise them in person-- 
a6 has happened to some in accordance with the former acts o7 all 
the buddnas, emerging from all the (kun-nas gshegs-ps-yvi) ten 
Girections (phyogs) and four times (dus) for the sake of living 
beings. In consequence of (='i) thig (ritual service) being 
accomplished, the mandala (dkyvil-'kKhor) of enlightened activity 
Which performs acts ie” penerre in accordance with the real nature 


frrives tnrough epirituality and enters in a well perfected (rab- 


tu Rdzoge ) manner into the mandala of the being of commitment. 
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This invitation and absorption ig the supreme commitment (damn- 
tahbig mchog) because ita intention is directed towards those sons 


who are the closest ones (nve-bar gyur-pa'i). 


Result of the Attainment of the Mandala (356.4-369.4): 


Thirdly, there is the result which ig attained through the 
mandala. It has three sections, namely: the appropriate array of 
accomplighmenta which emerges from the mind; & teaching on the 


skillful means through which it is attsined; and a description of 


the result accomplished by that skillful means. 


i. This also has three parts, among which the first is an illus- 


tration (of this array. It comments on Ch. 9, 28): 

The wish-granting tree (dpag-bsam SBhing-dang) of the gods, the 
Wwish-fulfilling gemstone (yvid-bzhin-gyi rin-po-che) and (dang) 
moreover all (kun) the desired things that emerge  ('byung-bs) 
with the appearance of external objects seem to be different 
wonderg and attributes. However, they (de-dag) are not (vod ma- 
vin-te) substantial (rdzas) objects existing independently and 
externally. The youthful Jyotiska exchanged his mansion of gen- 
Stones for the house of iatabareu: and yet it followed after 
him. Udagata stretched out his own hands, and brought forth food, 
clothing and so forth from his well, but others did not. When the 
femetone and the wish-granting tree were taken by the gods and 
the inhabitants of Uttarakuru they experienced all that they 
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desired, put others did not. But, if you ask from what primary 


“ause these appearances come about. they ripen in this way as 
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the steadfast (fortan-pa) and mature result of the merit (Daod- 
pams) of one's own mind (rang-sema), the seed or propensity of 
one’s past liberality which abides in the ground-of-all (kKun- 
gzubi). Through its encounter with those conditions, the desired 
neccessities are (yin) seen to emerge. In the same way, the 


material formes of the cdifferent things which emerge in the world 


manifoldly appear through the propensity fo. objective 
appearance in the beginningless ground-of-all. The individual 
components emerge through the propensity for physical 


appearance, and the outer and inner phenomena or sensory bases of 


sentient veings along with the aggregates of individual 


conscicusness emerge through the propensity for conceptual 
appearance. However, these do not exist as diacrete objects. and 
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are similar to dreams. 


414. The second concerns the genuine meaning (of the appropriate 
array of accomplishments which emerges from the mind. It comments 
on Ch. 9, 29): 

So this (ultimate) mandala of buddha-body, speech, mind, 
attributes and eovottiee, which is the wondrous marvelous (ngo- 
miahar cho-'phrul) astonishing and amazing reality (rmad-kvi 
Shas), and provisional accomplishmenta such as the four rites 
are obtained in the abiding nature of genuine mind-as-esuch. 
However one does not arrive at (this result) by tranacending 
(one's present level). It doas not extraneously exist (gzhan-na 
KQS) in space, and it does not come forth ('enge ma-vin-te) 
having been summoned into one's presence. But rather, it natural- 


ly emerges 93 (pyune) and appears a6 a spontanecus mandala of 
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puddha-body and pristine cognition in (-du) the dispositions 
‘pgang) of thome (de-lta-bu-yi) who master the ereation and 
perfection stages. Such beings have become thoroughly steadfast 
in (lacbrtan-pa'i) the mental cultivation of graat compassion in 
the creation stage of skillful means (thabs). beginning with the 
visualisation of the outer containing world as the celestial 
palace, ita inner contenta as the male & female deities, ana 
onesslf ase the body of the conqueror: and they hava thence become 
purified in the nature (nyid) of non-dual coalescence through the 
cultivation of the perfection atage of discriminative awareness 


(gheam-rab), free from all extremes of conceptual alaboration. 


The real nature of the expanse of (dbvings-kyi da-brhin-nvid) 
reality or G@iacriminative awarenese (shes-rab), a nature free 
from conceptual elaboration, is tne disposition of the buddha- 
body of reality. It becomes (gyvur-pa'i) tranaformed into the 
feals of ekillful means (thaba-kyi phyag-rgva). « display of 
spontaneous pristine cognition which is arrayed as the self- 
manifesting mandala of the body of form within the spontaneous 
Bounteous evades Tnus (phyir). the pristine cognition (ve-shes) 
of the buddha-body of form is displayed (rol) in (la-ni) the 
Pristine cognition (ve-sahas) of the buddha-body af reality; and 
it is from this disposition that the display of the pristine 
cognition (yve-shes rol-pa) of the emanational body is itself 
(nyvid-kvang) said to be gathered (gsog). in the manner of the 


moon's reflection in water, without etraying from ite (source) 


8nd corresponding to the perception of those to be trained in the 


6. It seaye accordingly in the Intermediate Mother (T. 9): 


The all-Knowing one ia like a dream, an illusory diaplay. 
the moon's reflection in water, and an opticai illusion. 

The pristine cognition of the ail-kKnowing one too is like a 
dream, an illusory diaplay, the moon‘a reflection in 


water, and an optical illusion. 


Some interpret this verse to mean that the buddha and his 

priatine cognition are both “gathered", i.e., gradually acquired, 

but their view ia unconnected with the real nature of the buddha- 
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body of perfect rapture. 

4ii4. The third aection (of the appropriate array of accom- 

plishmenta which emerges from the mind) concerna the benefit for 

the sake of othera which thereby emerges. (It comments on Ch. @Q, 

30): 

if one were to think that when the display of pristine cognition 

is gathered, it would be improper to perform acta of pbenefit 

through it on behalf of othera, it is said eae? 


Through the appearance of thia gathering 


Acts of benefit are indeed perfored. 


Now, the conquerorsg (rgyal-ba) actually (mngon) emerge (byung) 
ee the six sages and go forth corresponding to the volition of 
Sentient peings, and they perfarm acts of benefit through their 
twelve deeds and #o forth which grant protection ( -pa-dang) 
from the suffering of living beings. They conver blessing (byin- 
Tiaba) whereby they appear from the disposition of the Dpbuddha- 


body of reality as the buddha-tody of perfect rapture in the 


*}ontaneous Bounteocus Array; and thence they slaeo become visible 


(aton-pa ang ) to bodhisattvas of the tenth level as the 
ih emanational body of natural expression, or the buddha-body of 
s perfect rapture of the five enlightened families. Indeed, they 
appear in the same manner (de-bzhin-te) as the (aforementioned) 
dllustrative gemstone and the wish-grarting tree, (which appear) 
‘ through the spirituality of the Teachsr corresponding to the 
merits experienced by the individual minds of iiving beings. The 
; Introduction to the Madhvamaka (T. 3861) accordingly says: 
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The fields and bodies are radiant like the wishing tree. 
They are non-conceptuslising like the wieh-fulfilling gem. 


Ever remaining to guide the world until beings are liberated, 


They appear to those who are free from elaboration. 


Therefore, the emanaticnal body without independent existence 
arises of its own accord as a digplay of enlightened activity, 
endowed with the charisma (gzi-byvin-gyvig) of spontaneous 
tpirituality, which can perform actions (bya-hved nusa-pa'i) of 
benefit for the sake of living beinga. It is similar to the 
illumination of the four continenta by the brilliant light of sun 
and moon, and to the reflection of an open lotus flower in a 
Pool. One who possesses the nature of this indestructible reality 
of (rdo-rje) buddha-body, speech, and mind, a magical display 
(Agvu-ma) of pristine cognition, is supreme among (mchog) the 
S@nuine great kings (btgan-po) because that one is master over 
41) things. It says = the Ind@structibie Reality (NGB. Vol. 15): 
The self-manifeating magical display of pristine cognition 
Te the supreme conmitment, or indestructible king. 


The great accomplishment of buddha-body, speech and mind 
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Which illuminates all living beings. 


The second section (of the result attained through the mandala 
teaches the skillful meana through which it 1a attainea. (it 
comments on Ch. 9, 31): 

One who has been accepted by a spiritual benefactor or guru who 
reveals the unerring path, who has obtained the empowerments from 
him, who has Kept the commitments and vows, and who ia learned in 
the esoteric instructions of attainment can attain (the result) 
by excelling in perseverence. Having (byvas-shing) mentally 
pervected (rdzoge) the five kinds of ritual (cheo-ga Ilnga-ni) 


through which accomplishments are attained, one who is perfectly 


endowed (rdzoge-par-idan) with the five requisites (yo-byvad inga- 


ni) appropriate for attaining accomplishment, and who is perfect 
in (rdzoge-pag) the five aspects of (-kKyi van-lag Inga) attain- 


ment according to the secret mantra (gngagea) will swiftiy become 
accomplished. 

Now, the five requisites are namely: to be without obstacles and 
to be in sympathy with the object of attainment: to heve a female 
assistant with complete and auspicious characteristics; not to 
fall into the two extremes regarding the necessities of one's 
livlihood and to be without wrong livlihood; to maintain without 
degeneration the complete sacraments of accomplishment; and to 
accumulate and have as a support the sacraments *¢€ comnitment. 
The five aspects of attainment according to the secret mantras 
fre those which concern the real nature respectively of oneself, 


the deity, the secret mantra, the recitation, and the emanation & 
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absorption (of light). 
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This accomplishment will occur if (na) one perseveres (rab- 
prtgon) to undertake (‘jug-la) and maintain one's practice, 
without Gegeneration (ma-nyvams) in the general view and commit-— 
ments, and without degeneration in the particular provisions 
which are appropriate conditions for attainment, and provided 
that one has, by day and night, renounced lethargy and fatigue 
with respect to attainment. It is said that if one does not 


persevere there will be no acccmplishment. 


In some versions of the text, the words "by persevering" (brtgon- 
eas) are found (instead of "if one perseveres"; brtgon-na), in 
which case the general tenor (of this means for attainment) ia 
explained, but (the opposite condition under which) there will be 
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no accomplishment is not implied. 

There are also some who hold the five kinds of ritual to be 
namely: the real nature, ite universal appearance, its seed- 
SYllables of buddha-speech, its harnd-implemente symbolic of 
buddha-mind, and the perfect buddha-body; the five requieites to 
be the possessions of food & drink, dance steps & gesticulations, 
Song & verse, robes & ornaments, and "vowels & consonants"; and 
the five aspects of mantra to be namely: the visual creation of 
the limbs as a mandala of fifty deities, the Knowledge that their 
corresponding Scncepeual aspects are the forty-two deities, the 
Subdivision of each of these deities into forty-two, the 
Consecration of their buddha-body, speech and mind, and their 


empowerment which is conferred by the five enlightened families. 


However that opinion is unsuitable because it is exclusively 
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biased in the direction of the creation stage. The real nature cof 

the perfection stage, with the requisites of its locations anda 
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sacramenta are incomplete. 

The third section (of the result attained through the mandala-- 


ip a description of the results accomplished by these skillful 


means. It comprises both provisional and conclusive results. 


The former (comments on Ch. 9, 32): 

The genuine accomplishment (dam-pa) of (=Kyvi) the awareness 
‘ypigs)-holder who is empowered (dbang-bagyvur) with control over 
the lifespan will be achieved ('grub) by those of highest acumen 
and perseverence within #1ix months, or literally six times thirty 
days (zhag-ni gsum-cy ochrag-drug)., or (gam) by those of mediocre 
acumen in twelve months (bcu-gnyia). or by those of inferior 
acumen in fourteen (bcu-pzhi), or even by the basest in sixteen 
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(beu-drug-gig). 

Now, the term "genuine", in this context, does not describe those 
(accomplishments) possessed by the higher (awareness-holders) of 
the (great) seal and spontaneoug presence. Why therefore is this 
(power over the lifespan) described as genuine? It is so-called 
because it surpasses (the accomplishment of the awareness-holder) 
of maturation and because it refers to the attainment of buddha- 
hood in this very body. just ag the term "supreme phenomenon" 
(mchog-chom) is employed to describe the supreme phenomenon = on 


131 
the path of connection. Accordingly. the Seaguence of the Path 


(P. 4736) also says: 
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Through accompiishments attained by the performance 

Of feast-offerings, which conclude one's entry 

into the vigion of truth, 

Corruption of body, sensory bases and womb comes to an end. 
One 1s transformed into the body of indestructible reality 
And passes into nirvéna in the reality 

Where awareneas of the lifespan is discerned. 

This is the level of the conquerors 


Whereon the body is not relinquished, 


On the basis of this attainment of power over the lifespan. one 
will obtain buddhahood in the number of years or time occupied by 
sixteen (beu-drug) prolonged lifespans (de-tshe). Within (tshun- 
cShad-kvyig) sixteen such "births", one will obtain the spont- 
énecusly perfect (lhun-gyis razegs-pa-ni) puddhahood of tne five 
buddha-bodies (gsku-lnga). 


It 18 neld in certain mantra-texts that the (level of the) sky- 
farers will be traversed and buddhahood attained by means of a 
Single body within a Bingle lifespan, and that even if one 
tolters buddhanood will be obtained within seven birtha or in 
Sixteen. Although this is indeed the case, here in the (tradition 
Of the Secret Nucleus) one who has obtained power over the life- 
®Pan if capable of a Bingle lifespan (which lasts) for one 
thousand six hundred years, and then obtains the status of an 
aWwarenes-holder of spontaneous presence. When the habitual 
impulses of the (normal) lifespan come to an end, the lifespan is 


Prolonged through skillful means. Snortening the course of each 
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century sixteen times in that way, one abides in a single 
wage It says in the Extensive Magical Net (T. 834): 

One abides for sixteen lifespans, 

Shortening the course of each century, 


And attaina buddhahood 


Without relinquishing the body. 


And in the Indestructible Peak (T. 480): 


At the conclusion of sixteen births 


The buddhahood of quiescence will be obtained. 


There are some who say that although there ig a Bingle iifegpan, 
the reduction in the age of the body sixteen times is effected in 
the manner of resurrection from the dead, but they are refuted 
because buddhahood ig said to be attained without relinquishing 
the body. 

In connection with the two (kinds of awareness-holder which are 
revealed) here, namely those of power over the lifespan and 
Spontaneous presence, the (other) awareness-holders of maturation 
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and the great seal are also 2mplicitly indicated. 

The latter concerns the conclusive result or the awareness-holder 
of spontaneous presence. It has three parts, namely: the 
accomplishment of self-manifesting buddha-body and pristine 
Cognition in the spontaneous Bounteous Array; the presence of the 
inwardly radiant field of the body of reality which is the 
*Xpanse of the real free from conceptual elaborations; and the 


reemergence of the emanational body in the world-systems of those 
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The first of these has two subdivisions, among which the former 
concerns the manifest awakening. (it comments on Ch. 9. 33): 
In that nature (de-nyvid-la) or reality of the unique seminal 


point (thig-le) of pristine cognition (we-shes) free from ail 


extremes of conceptual elaboration, which is the expanse, tne 
naturally pure mind-as-such, and primordial buddhahood, without 
form or radiance, there is found the unceasing and uncreated 


pristine cognition in which suddenly arisen and imaginary stains 
are pure right where they are. The appearance (gnang-ba) of the 
seminal point (thig-le) iteelf? (nyvid), where pristine cognition 
(yve-shes) is mingled indivisibly in that expanse in a single 
savour, like water poured into water, is inconceivable (bgam-gyig 
mi-khbyab) and infinitely supreme (mtha'-yvas mchog). For, it ig 
Spontaneously present as the five buddha-bodies, 4.@., those of 
awakening, indeetructible reality and Quiescent reality, the 
radiant body of perfect rapture, and the emanational body of 
Pristine cognition. The supreme accomplishment is said to be 
obtained because there ig a manifestly perfect (mngon-rdzogs- 
ra'i) awakening, indivisible from the nature of the indestruct- 
ible body, speech and mind of all the tath&gatas throughout the 
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ten directions and four times (phyvogea-bey dus-bzbi). 


The latter concerns the appearance of the buddhafields. (It 
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Comments on Ch. 9, 34): 


At that time (of manifest awakening), the buddhfielad (zhing- 
Khama ) of the spontaneous Bounteous Array becomes present, 
naturally pure (rnam-dag) and entirely immaculate in its 


“nthinkable (Raam-yas) disposition because it pervades the 
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expanse Of reality and the infinity of space. In it is situated 
the celeatiai palace (zgzhal-yvas-kKhang) without spatial dimensions 


(raya) in the ten directions and free from (=<dang hbral-ba'i) 


being considered as merely one specific object. With its 
ornamental (rgyan) form, based on the wheel (1Khor-lo'i) of 
pristine cognition, or the immeasurable ground, which ig also 


symbolised by a wheel of gems: and (dang) the great assembly of 
its display (rol-mo'i tsahoegsa) where excellent desired attributes 
are arranged throughcut the ten directions, it comprises the 


nature of all unthinkable (baam-vas kun) mancales (dkyvil-'khor) 
of the five enlightened families, without exception (ma-lus). For 
these are spontaneous appearances of inner radiance, pervading 
the confines of space. 

When it is seen (mthong-nag) as an object of the pure vision of 
pristine cognition, mastery is (Ove-bar brnyeg-pa) actually 
attained over the ground of great rapture; and (dang) the benefit 
(don) of living beings which Bpontaneocusly emerges ('byung- 
ba'sng) from its (las) amassed syllables of buddha-speech 
(Qaung), vast (reva-chen) because they are inexpressible and 
impartial, is itself said to be the pristine cognition (ye-shes). 
This is naturally harmonious (mthun-pa'i) with primordial pbuddha- 
hood in the mandala of the spontaneous ground, with radiant 
Visualisation thesuen the profound contemplative mandala of the 


Path, and with the indivisible three degrees of enlightenment in 


the original abiding nature of the result. Through its presence 
and the knowledge that it isa present, that presence is directed 
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Peached, 


This buddnhafield moreover is not materially seen by any beings 
confined within any spatial direction. Rather, it ig the pristine 
eognition of buddhahood, manifest in and of itself (rang-snang- 


ba'o). 


The second part (of the conclusive result, concerning the buddha- 
body of reality. comments on Ch. 9, 35): 

This apparitional buddhafield is also absorbed into the field of 
the buddha-body of reality, an expanse which resembles the mcon 
of the darkest night. It is therefore without outward appearance, 
but its cognition as inner radiance is unimpeded. This ia the 
real nature (de-bzhin-nvyid) of the buddha-body of reolity which 
is (xi) naturally free from the single and the multiple (gcig- 


dang du-mar bral-ba), and without extremes or middle (mtha'-danz 


dobus-med). In that expanse where all conceptual elaborations are 
Quiescent, the reél aspect of the body of perfect rapture, 
present when external perception has vanished. ig not seen (zi- 


RZige-te) as a relative appearance even by the buddhas (ganga- 
Rivas-iwis kvyang). This is because the naturally present (ranz- 
byung) and most subtle pristine cognition (ye-shes) itself 
@ppears (gnang) or abides in the expanse of Qguiescence, without 
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(g0as—-med) in any (reiative) respect. The Tantra of 


abiding 
the Marvelous King (NGB. Vol. 2) accordingly says: 


In the palace of reality's expanse all buddhaa of the three 


times are present without seeing one ancther. 
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There are some who hold that this (reality) is not seen by the 
six classes of living beings but is seen by the buddhas. However, 
that isa not the intention of this present passage, which is 
connected with the conclusion of the four visionary 
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appearances: 

Now, the visionary appearance of actual reality occurs at the 
time when an (awareneass-holder) with power over the lifespan 
first perceives the pristine cognition of inner radiance as amoke 
and so forth. The visionary appearance of ever increasing 
experience occurs when that diffusion intensifies so that outer 
and inner signs are perceived. Then, the visionary appsarance 
which reaches the limit of awareness occurs when the field of the 
buddha-body of perfect rapture is perceived. And the visionary 
abPPearance of the cessation of reality occurs when that too 


becomes inward quiescence, so thet there is no apprehension. 


Then, when the appearance of the field of the buddha-body of 


berfect rapture vanishea in the original disposition, the ground 
is directly reached, and it is present without veing seen, in an 
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enclosure of spontaneous gemstones. 


The third part (of the conclusive result) which concerns the re- 
emergence of the emanational body in the world-system of those to 
be trained (comments on Ch. 9, 36): 

Then, in the world-systems of those to be trained, with 
Sbontaneous enlightened activity for each in accord with his. or 
her needs, the emanational body endowed with the pristine 
CoOfnition of awareneasa actually appears. This pristine cognition 


Of spirituality or awareness is purified of (rnam-dag) the entire 
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twofold obacuration of the essence along with its propensities. 
without exception. which are applied (Dbrtagsg) in an imaginary 
manner by erroneous miaccnceptions (Jog-par rtogr_). Indeed, the 
pristine cognition which qualitatively and quantitatively knows 
all things without exception is vast throughcut§ the ten 
directiona. That same pristine cognition (ye-ghes) is not 
extraneous to (-lasg mi-e#zhan) the treasure of enlightened 
attributes which form the expanse (dbyvings) or naturally pure 
buddha-beody of reality. but is identical in essence. As auch 
(phyir) it emerges spontaneously and in a non-conceptual manner 
for the sake cf iiving beings. Through great spirituality (thugs- 
rie chen-pogz) in which both the object or world-syatems to ove 
trained and the subject or omniscient priatine cognition are 
primordially and spontaneously present, aconnection ia made 
(“hreal) between object and subject. whereby (-bag-na) the eye of 
Priatine cognition seea the world-sayatems of the impure six 
Classes of living beings ('gro-drug) in all times (dus) --paat, 
future and present, and cognises those for whom instruction is 
timely. And so, in all places (gnags) without exception (ma-lus). 
including the celestial abodes, which are filled with sentient 
beinga, an immeasurable number of emanations including the eix 
‘agen appears (anang) and performs acts of benefit correaponding 
to the perception of different (beings). The Sitra of the Ten 
Wheels ('khor-lo beu-pa'i mdo) accordingly says: 
The spirituaiity of the sugatas 


Over a long period of time 


Cognises living beings as an object of training, 


And then acts on their behalf. 
Without passing beyond time. 
It immediately appears to different beings, 


Obeisance to you. perceiving with pristine cognition! 


Now, these (emanations) emerge without straying from the buddha- 
body of reality. (as it is said in the Supreme Continuum of the 
Greater Yehicle. T. Kage 

Without straying from the body of reality. 


Through diverge natures of emanation... 


According to the tradition of the transcendental perfections, 
this buddhahood may also pe accomplished upon the completion of 
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three “countiess" eeons. This its stated in the following 


passage from the Ornament of the SOtras of the Greater Yebicis 


{T. 4020): 
One who has completed three "countless" aeons 
Reaches the conclusion of meditaticn. 


The beginning of this (gredual path) is also apprehended as a 


Lae 
SPecific aspiration on the path of provisions. The same text 


Continues: 


One who is good and has the power of aspiration... 


According to the cuter traditions of the secret mantras, one who 
has been authorised through transformations in fortune, volition 


‘nd contemplation, and who Maintainge the symbols of ritual 


Service will see the visage of the buddhas in thie lifetime. Then 


4t is reported that within one, two, or three lifvetimee, and £0 
p 

forth buddnanood will be ea 

According to the tradition of Man&yoga, it is said that through 
volition, perseverence and the power of the spiritual benefactor, 
the level (of an awareness-holder) with power over the lifespan 
will be obtained in this body and then one will be icin 

Here (in the tradition of the Zecret Nuclaus). it is revealed 
that one who has obtained empowerment and keeps tne commitments 
will attain power over the lifespan within aix months and sa 
forth, and then on that basis will accomplish enlightenment in a 
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Bingle livetime and in a single body. 

All these (views) are indeed true according to whichever 
tradition one enters. One should not recognise simply this or 
that one to be true, because they do differ in their antidotes, 
bathe, effort, and the potency of their conditions. Although 
detergents ('dag-chal) of different power proceed quickly or 
Slowly to purify stains on a single object, and their speed 
indeed appears to accord with their respective strengths and 
powers, for the object itself there is no distinction between 
Close and remote (purification). Therefore, until ona has 
obtained power over the mind, one should adhere to (the sequence 
cf) conditions and deeds, but thereafter time itself freely 
SPPears. A long time may become short, and a short time may be 
emanated over a long period, and so forth, because time is indeed 
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nothing but an appearance of the mind. Accordingly it is said 


‘n the Sates Revealed by Yimalakirti (7. 176): 


For those who desire time to be short, I consecrate them 
to pass many aeons in seven days. 
and so forth. Therefore, until the rank of the sublime (bodhi- 
gattvas) has been obtained, the profundity of the path may appear 
close or remote, but thereafter, one who has obtained power over 
mind has the individual power to attain liberation by whatever 
means. It says accordingly in the Intermediate Motber (T-. 9): 
Subhati, when the immaculate eve of tne doctrine has been 
obtsined with respect to phencmena, one will, if desired, 
attain buGdhahood in unsurpassed enlightenment within seven 
days. Or one will. if desired, attain buddhahood in 
unsurpassed enlightenment over a multitude of = 
aeons. This indeed is the first distinction of learning in 
ekillful means made by bodhisattvas who are great spiritual 


warriors. 


Synopsis concerning the Beings to whom Empowerment is Given 


(369.4-370.5) 


Thirdly (see p. 812). there is the synopsis concerning the beings 


for whom empowerment is given. (It commenta on Ch. 9, 37): 


In the mandala of supreme bliss (bde-ba chen-po'i dkyvil-'khor- 


na), where supreme empowerment is conferred in the aforementioned 


Banner and where the two spouses (gstange-dbyal gnyis-san). i.e., 
the male & female consorts, (are present), or when (vang-na) the 


five (jlnga) coloured mandala of coloured powders has been formed 


(byas-te), if (na) the students who are faithful enter (dad-ldan 


Tab-zhugs) therein, they will be equal to (mnyvam-par-'‘syur) 


their desirea ('dod-pa) agreeable (yvid-'ong) accompiishment, 
which was obtained by others in the past. The great pristine 
cognition (vwe-aheg). equal to one's fortune (sksl-ba mnyvam-pa’'i),. 
will draw near (nye-bar 'byung-ba) as the great accomplishment in 
this very lifetime, if it is cultivated (gnver-na): and its (-yi) 
natural expression -- the most amazing (yva-mtshan shen-po) 
supreme accomplishment, buddhahood itself. is certain (nges) to 
emerge ('byung-ba) and be obtained on the basis of the four rites 
and power cver the lifespan which were (previously) obtained. It 
accordingly says in the Mirrer of Indestructible Reality (T. 
833): 

Any merits displayed by one who enters, 

Manifestly to see the mandala 


Of Vajrasattva and the other deities, 


Will later nave their corresponding effects. 


But otherwise, if (na) those lacking faith (dad-ldan) in the 
doctrine and the guru, and who degenerate (nyams) in the basic 
and ancillary commitments, engage in these practices, diverge 
undesirabie conditions such as illness and harm will emerge in 
this life, and in the next life they will be born in evil 
existences. In this way, they will be lost (phung-par ‘gyur). It 
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Saye accordingly in the Yogatantras: 

One who has not cultivated enlightened mind, 

But harbours hesitation and doubt 

Does not speak according to the transmitted precepts, 


And is faithless, 


Will not become accomplished. 


863 


That one will subsequently turn to suffering itself. 


Such (zhesg) was the meaningful expresion (ched-du bricd-do) 


uttered by the tathA&gatas and the assembled host of their queens. 


(The conclusion comments on Ch. 9, 38): 

This completes ('o) the exegesis of the ninth chapter (le'u-ste 
dgu-pa) of the Secret Bucleus (gsang-ba’i anving-po)., the abiding 
nature of the primordial and spontaneous mandala, Definitive 
with respect to the Real (de-kho-na-nvid Hece-paeyaas genuine 
pristine cognition. It is entitled (=gi) the most Secret (gganc- 
ba) Commitment Cemven es of all the buddhas of the Array (bkod- 
pa'i) in the mandala of images-- which Bymbolises the 


Indestructible (rdo-rie) essence of the primordially present 


BZendala. 
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Chapter Ten 


Conferral of Empowerment 


Boot-text: 

Then the transcendent lord, the Great Joyous one, became equi- 
poised in the contemplation called "ths conferrasl of tne 
xing", and then uttered this meaningful expression. {1) 


Derived from the seal of skillful means 

In discriminative awareness, 

The stream which radiates as a mass of blissful seeds 
From the pathway of the vaira, 

Becomes centred in the lotus, 

Is absorbed from the tip (of the tongue), 


And transforms the mandala. [2] 


Clearly visualised in the wheel-shaped 

Celestial palaces of the ears, 

The essential nature of the seminal point 

Forms the supreme assembly of the seala 

Of the syllables TRAM. 

Therefrom the Mandate of Ratnasambhava 

Is radiantly snaraced: and absorbed. 

TRAM ! One should listen indeed to all secrets -- 


Which are secret, most secret, and Supremely secret. 


One should examine the secret meaning itself, 


And thence not divulge it to others. {3) 


Clearly visualised in the celestial palace 

(of the heart) which is a radiant wheel, 

The essential nature of the seminal point 

Forma the supreme agsembly of the garland of syllables. 
Therefrom the mandala of the enlightened family 

Is radiantly duacaces and absorbed. 

OM! Great son of the conquerora of the thrae times, 
apaee the indestructible reality 

Of buddha-boedy, speech and mina! 


Make offerings which please all the conquerors, 


And be evenly united with all the conquerors. (a) 


Clearly visualised in the celestial palaces 

Of the wheel-shaped hands, 

The essential nature of the seminal points 

Form the mupreme assembly of the seals of HAM. 

From these, the mandala of enlightened eevinicy 

Ia radiantly etjanates and absorbed. 

OM! You should engage in activity of indestructible reality. 


Perrorm all activities without exception, 


All the emanations and absorptions 


Of the multitude of intanmadian 


Clearly visualised in the celestial Palace 
Of the wheel-shaped tongue, 
The essential nature of the seminal point 


Forms the supreme assembly of the seals of HRIH. 
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Therefrom, the mandala of the doctrine 

Is radiantly ‘seanated and absorbed. 

OM! The unsurpassed nectaras of the doctrine 
nee poured to satiafy faithful incividuals. 
Corresponding to those of superior, mediocre, 
And inferior intelligence, 


The secrets should be proclaimed, 


But not otherwise. [6] 


Clearly viagualised in the celestial palaces, 

Which are wheels of great movement, 

The essential natures of their seminal points 

Are the syllables HOM, OM. SVA. AM. and HA. 

Therefrom is derived the meditation 

On the five mandalas and the row of wrathful deities. 
OM! Great iideeveuctabis reality 

of the body. sapeech and mind 

Of all the ten directions and four times, 

Creator of ali mandalas! 


Enact the gift of all mandalas. (7) 


Thoge who begin to astudy and so forth, 
Without pleasing the master 


And without obtaining empowerment, 


Will nave no result, and will be lost. ([(8) 


When the empowerments have been conferred 

Of crown-ornament, diadem, rcsary,. 

Armour, victory-banner, seals, 

Parasol, vase, food & drink, 

And of the five essences [(9} 

Henceforth you will become a son of the Conqueror, 
Will be withcut all evii existences, 

Will have the excellent happiness of longevity. 


And become a master of celestial realms and iiberation! 


-- Such was hia expression. {10} 
This completes the tenth chapter from the Secret Nucleus 
Definitive with reapect to the Real. entitled the Conferral of 


Empowerment. {11) 
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Commentary (370.5-379.1): 


The latter section (of the creation of the mandala of the ground 
and the granting of empowerment-- see p. 543) is a particular 
exegesis of the skillful means through which empowerment is 


granted. It comprises both a brief teaching on the entrance into 


emrowerment and an extensive exegesis of its nature. 


The former (comments on Ch. 10, 1): 

Once the mandala had been revealed, then the transcendent § lord 
{de-nas been) aan" dan). the male & female consort Samantabhadra, 
the Great Joyous One (dgves-pa chen-po) of uncorrupted bliss, 
became equipoised in the contemplation called (zhes-bya-ba'i 
iing-nze-"dzin-la snyvome-par zhugs) the conferral (sbyin-pa) on 
the student's mind of empowerment as a doctrinal king (rgeval-po) 
of the three world-systems, and then (nas) uttered thie (di 
nriod-do) meaningful expression (ched-du briod-pa) which follows 


concerning empowerment. 


Now, the (Sanskrit) term abhisaka means “empowerment™. It also 

means “to be enabled": Just aa ined: in the world, (a King) has 

been invested with the Kingdom and empowered by the vase of Vedic 

ritual he is then enabled to hold sway over the country, Bo, in 

this context, one is enabled to act in accord with natural 
1 


eXpression, and this is called "the conferral of the king"™. 


Moreover, the (Sanskrit) term abhisinca also indicates empower- 


ment in the sense that one is clad in pristine cognition and the 
2 
Btains of the three media are cleansed. 


The latter has three parts, namely, the empowerments of ability, 


the empowerments of beneficence, and their beneficial attributes. 


Eepowermenta of Ability (371.4-376.4): 
This hes three sections: 
i. The firat is a general teaching on the empowerments of pro- 


fundity. (It comments on Ch. 10, 2): 


These occur, as previously explained, once the mandala of the 
deity has been visualised, the master and the students have 
entered, the empowerments of benificence and abiiity have been 


given, and the female consort (gzung-ma) has been consecrated. 
The male consort who is tre seal of skillful means (thabsa-kyi 
phyag-rgya) becomes equipoised in union with the female consort 
who is the seal of discriminative awareness (sbes-rab). and 
Gerived from (laz) that union, the “enlightened mina" (semen) of 
the male consort comes forth from the pathway of the ('i lam-nas) 
secret vajra (penis) in a stream which radiates (gaal-ba'i rgyvun) 
as amass of seeds ('bru-tahogs). or syllables HOM, Diissful 
(Rde-ba'i) in nature. It becomes centred in the lotie (Radmar 
~Khyil) (<«vagina) of the female consort, whence it is then 
absorbed (batim) internally by the student from the tip (rtse- 
nag) of the tongue; and (zhing) in this way it transforms 


(Degvur ) the emanation, absorption, consecration and subsumption 


of the mandala (dkvil-'khor) of the central deity into the heart 


of the student, whereupon the secret mantras are recited. 


concerning this passage, there are some who claim that all the 


five empowerments of ability are conferred by me@ans of this 


ritual, thet their different visualisations and permissory 
intitiations are given, and that the secret stream (of 
“enlightened mind”), transformed into the seed-syllables 


emanates and absorbs the five mandaalas of the different Geitiesg. 
This view ia defective because the order (in which empowerments 
3 


are cenferred) is mistéken. 

ii. The second section is an exegesis of the particular empower- 
ments of ability. It has five parts of which the first concerns 
the contemplation associated with the empowerment of the listener 
(nvan--pa'i dbang -- It comments on Ch. 10, 3): 

The student is clearly visualised as Ratnasambhava. Within the 
two ears (nvan-byad) of that deity there are clearly visuelised 
(gaal-ba’i) his celestial palaces (gzbal-yas-gu), derived from 
the seed-syllable TRAM, on wheel-shaped (‘khar-ic) bases with 
four spokes which serive from the syllable BHRUM. Therein, thé 
sense-organ of the ear is present as tha essential nature (ngo- 
beo-nyid) of the translucent seminal point (thig-le) which 
sustains its ability to hear sound. This nature consists of (=gi) 
five pairs or ten single Syllables TRAM along with four syllables 
HOM and the syllables JAH. HOM, VAM, HOH. These Syllables form 


the supreme assembly of the (=-'i tahoga-mchog) doctrinal seals 


(poveae-rgya). They melt into light and therefrom (las) the 


Mandala cf Ratnasambhava is radiantly (rin-cen dkyij-'khor geal) 
ee A 
visualised. The guru is emanated (apra) as the real being of 
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pristine cognition, and is absorbed (thim) into the ears of the 
student, whereupon the obscurations of hearing are purified ana 
melt into light along with the deity. He is then considered to be 
Ratnasembhava, the commitments are proclaimed, and the following 
promissory initiation is given: 

It begins with the syllable TRAM! (TRAM). One should indeed 
listen to all secrets (gsang-ba kun-la'ang moyYyan-par-bya) of the 
inner vehicles, namely, Mahdyoga, Anuyoga, and the Great 
Perfection of Atityoga, which are (gang) respectively secret, 
most secret and supremely secret (gsang-ba gsang-chen gsang- 
menos), and also of the outer tantras of ceavapaaaee namely 
Kriyaéd, Ubhaya and Yoga. Until one has received the empowerment 
of the master, one should inquire into and examine (brteg-pa) 
thie secret meaning itself (gsang-ba'i Gon-nyid) in one's = own 
mind; and thence (lag) not proclaim it, because one should not 
divulge it (gmra-bar bya-ba min) to other individuals, in other 


Dlaces or times. 


The second ie the contemplation associated with the empowerment 
of the meditator (mgom-pa'i dbang -- It comments on Ch. 10, &): 


The heart which is a radiant wheel (sgal-ba‘i 'khor-lo) is 


Visualised as the c@lestial palace (grhal-vas), and within (=gy) 
rs 


it, the ground of recollection is Clearly visualised (gal). The 
*ssential nature (ngo-bo-nyid) of (="1) the seminal point (thig- 
42) or supporting pure-essence of (-ba‘'i) that ground, the size 
of a mustard seed, forms the supreme assembly of the garland 
(“Rhreng-ba'i tahogs-mchog) of syllables (vi-ge) HUM, the seed- 


Syllable of the central deity. These (syllables) melt into light, 
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and therefrom (lag) the mandala of the enlightened family (riga- 
kyi 9 dkyil-"khor) of buddha-mind is radiantly (gsal) vicukiveea: 
The being of pristine cognition is emanated (gzpraq). and absorbed 
(tpim) so that the obscurations of the mind ere purified. melt 
into light and are transformed into the deity. Consequently. the 
following promissory initiation is given as an exhortation to the 
student: 

om! (OM) great son of the conquerors of the three times (dus 
canned reval-ba'i sras-eo chen-po). grasp (gzung) the medita- 
tion on the profound truth or indestructible reality of (kyvi rdo- 
tie) the buddha-body, speech, and mind (sku-gsung-thugs) of all 
the buddhas, in which body becomes deity, speech becomes mantra 
and mind becomes reality. Then from that disposition, make 
offerings which Please all the conquerors (rgyval-ba thams-cad 
moves mchod) and, with supreme bliss, present the outer, inner 
and secret offerings. And (la) consequentiy, one should obtain 


the rank of one who ia evenly united with all the conquerors 


(IKeval-bs Kun-dang movam-par sbyor). 


The third is the contemplation associated with the empowerment of 


enlightened activity (Lphrin-las-kyi dbang: It comments’) on 


Ch. 10, 5): 
8 
The consciousness of contact is clearly visualised (gsal-ba'i) 


in the celestial palaces of the hands which are wheel-shaped 
(lag-pa'i “Khor-lo'i gzhel-yvas-au). The essential nature of the 
(ety ngo-ho-nyid) translucent seminal points (thig-le) which 


Sustain that consciousness forms the supreme assembly of the 


9 
Seale of the syllable HAM (HAM-21 phyvag-revea'i tehoge-mchog). 
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and from (las) the natural transformation of these syllables the 
sandalia of enlightened activity (lags-kyi dkyil-‘khor) is 
snaiantay (geal ) Sieiaiiesk The being of pristine cognition is 
emanated (gproua) and absorbed (thim). Melting, this is trang- 
formed into the male & female consorts Amoghasiddhi., and the 
following promissory initiation is granted: 

Om! (OM), son of the enlightened family, from today as Amogha- 
sidan, you (Khyvod-ni) should engage in (vin-gyia) the 
eriigntened activity of indestructible reality (rde-rjie lag). 
Perform all activities without exception (las-rnams ma-lus Kun 
gyis-shiz) which respectively benefit sentient beings and make 
offerings to the buddhas. Thereby, all (kun) the assemblies of 
the multitude of intermediaries (pho-nva mang-po’i), or emana- 
tions of buddhas and bodhisattvas naturally confer accomp- 
lishment through their incoming absorptions ('du) and attain 
enlightened activity through their outgoing emanations ('phro). 
They perform (byved-ba-yvin) actions so as to attain all your 


requirements (kKhyod-kyi dgoa-pa). Alternatively. the accom- 
Plighments will be attained through meditation by means of an 
1i 

intermediary. 

The fourth is the contemplation associated with the empowerment 
or the expositor ('chag-pa'i Gbang -- which comments on Verses 
Ch. 10, 6): 

The Sense-organ of the tongue which apprehends taste is trans- 
luscent and clearly visualised (amal-ba'i) in the celestial 
Dalace of the wheel-shaped tongue (amra-byved ‘khor-lo'i gzhal- 


“Ad-au). The essential nature of the seminal point = ( ~-le'i 
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ngo-no-nyid) [which eusatains it] forms the supreme assembly of 
the seals (ohyvag-reva'i tahozca-mchog), consisting of five pairs, 
which are naturally expressions of (yi) the syllable HRIH (HRIH). 
These melt into light, and therefrom (las), the mandala tien 


do) of (Kyi) Amit&bha, the enlightened family of the doctrine 
12 

(ches) or uddha-speech is radiantly (gHal) visualised. The 

being of pristine cognition is emanated and absorbed (arproes- 


thim), and on meiting, Amit&bha is actually visualised. Then the 


following promissory initiation ig given: 

OM! (OM), the unsurpassed nectars of the doctrine (chos-kyi bdud- 
ered Simenad eis) -~- outer, inner and secret, are poured to 
satisfy (ngomsa-par byog) with the teaching of the doctrine those 
individuals (gkyeg-bu) whe are faithful (dad-ldan) to any of the 
different vehicles. Corresponding to (mthun-par) the degrees of 
acumen, the secrets (gganzg) of the doctrine should be differently 
broclaimed (begrag), i.e., the most secret and marvelous vehicle 
should be given to those of superior (Rab) acumen, the causal 
aspect of the greater vehicle to those of mediocre (acumen), ana 
the vehicles of pious attendants, self-centred buddhas, gods, and 
humanB to those of inferior intelligence (tha-ma'i blo-can-la). 
But it should not (min) otherwise (gzhan-du) be proclaimed in 
Such a@ way that the doctrines of the greater (vehicle) are 
entrusted to leaser individuals, those of the lesser (vehicle) to 
Sreater individuals, and so forth. This is because beings would 
not turn towards reality, and instead they would accumulate deeds 


Which renounce the doctrine. Accordingly, it also says in the 


introduction to the Conduct of » Bodhisattva (T. 3871): 


Supreme doctrines are not explained to lesser beings. 


And in the SOtra of the Bounteous Array (T. 110): 
One should make connections extensively 
With one who iB a worthy recipient of the doctrine, 


But not with one who is an unworthy recipient. 


The firth is the contemplation associated with the empowerment of 


the myriad precepts of the king of indeetructible reality (rdg- 


rie reyal-po bka' rab-'byame-kyi dbang -- which comments on 
Ch. 10, 7): 

13 
The Bgense~organ of the body is translucent ana clearly 
visualised (ggai-ba'i) in the celestial Palaces of ('1 gzhal- 


vag-su) the five limbs (of the body) which include the head. 
These are wheels of great movement (gakvod-chen 'khor-l0) because 
they perceive and activate the six classes of living beings, the 
eestures of sealing and their sense-objects. The essential 
natures of their (-'i ngo-ko-nyid) respective geminal points 
(Ehig-le) are indivisible from them: On the shoulder to the right 
Bide of tne head is the syllable HOM (HOM), on the head is the 
Syllable Om (OM), on the left (ehouaexs is SVA (SVA), on the 
left foot is the Byllable AM (AM), and on the right foot ig the 
S¥Yllable HA (HA). Thebe: mee into light, and therefrom igs 
derived (las) the meditation on (bhagom) the five mandalas (dkvil- 
~khor idoga) of the different five enlightened Panties. and 
(dang) the row of (‘phreng) the ten wrathful deities (Kbra) who 
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form & Protective circle outside them. Then, the following 


Promissory initiation is grantea: 


omt (OM), Great indestructible reality of the body, speech, and 


mind of all (thamsa-cad-kKyi aku-gsung-thugs-kyi rde-rie che} 


dbuddhas of the ten directions and four times (phyvoge-beu gug- 


behi)., you, glorious Samantabhadra, are the creator of ail 


mandalas § (dkyvil-'knor kKun-gyi byved-pa-po) of marvelous nature 


which primordially pervade all sams4ra and nirvd&na. Therefore, 
enact (apyod) or confer the genuine gift (abyin-ba) o¢ all (Kun- 
gyi) accomplishments of the supreme mandalas (dkyil-'khor) on 


this son of the enlightened family! 


The third section (of the empowerments of ability) concerns the 
defects of not Possessing empowerment. (It comments on Ch. 10, 
8): 

Thos® who begin to (rigom-pa-rnams) study (nyvan-pa) the secret 
mantras, or to attain then, or explain them to others, and #0 
forth (la-sogs), without pleasing the master (glob-dpon mnves-par 
Ma-byags) of the secret mantras by means of body, Bpeech, mind, 
and material necessities, anda (ahing) without obtaining (theb-par 
ma-bvas-par) in their minds the outer, inner, and secret empower-— 
ments (dbang-rnam, ) will have no (meg) result ('brag-bu), attain- 
Ment op accomplishment in this lifetime, ana (cing), experiencing 
Suffering in evil existences during Bubsequent lives, they wiil 
be lost (Drlag-par 'gyur). This is because they squander the 
*""Powerment into the Profound doctrine, It says in the Tantra of 
the Ocean of Activity Ones reva-mtsho's revud): 

Without obtaining the empowerments, 


It ig Wrong to practice the secret mantras, 
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Empowerments of Beneficence (376.4-377.5): 


Secondly (see p. 870), there are the empowerments of beneficence 
(which comment on Ch. 10, 9): 

The student is radiantly visualised ar the real nature of the 
deity. and then the crown-ornaement (Gbu-rgyan) is attached, 
whereby mastery and empowerment are conferred on the student as a 
doctrinal king of the three world-systems, illustrating that the 
eight aggregates of consciousness are radiant and irreversibly 
present as tho five pristine cognitions. The d@diadem (cod-pan) 
with its eilken ribbong illustrates that the two kinds of 
obscuration are purified and that skillful means and 
discriminative awarenens are coalesced. The rosary ("phreng-ba) 
of flowers illustrates that deeds and propensities are Purified, 
and that the excellent branchea of enlightenment are obtained. 
These three comprise the empowermenta of the crown ornament 


through which one becomes the regent of the buddhaa. 


The armour (go-cha) filustrates that one is unharmed by the 
Weapons of conflicting emotiona end disciplines the magical 
8>Paritions of Mara. The victory-banner (rgyval-mtehan 
illustrates that one rises above and purifies all causal bases 
of sameadra, and that disharmonious aspects are conquered. The 
seals (chose fzns of the five enlightened families including the 
vaira illustrate that the five conflicting emotions are 
inherently pure and comprehended as the five pristine cognitions. 
The parasol (gauem) illustrates that one 1s protected from the 


*fflictionsa of Conflicting emotions and that living peings are 
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protected by spirituality. These four comprise the empowerments 


of excellence for the sake of others. 


The vase (bum-pa) illustrates that there is an unceasing stream 
of water, which cleanses the stains of conflicting emotions and 
eatadlishes the ability of the five enlightened families. The 
food &@ rink (bsa'-btung) illustrate that the display sf 
eoncentration is extensive and free from the disadvantages of 
sams&ra and a a These two comprise the eiapowerments of 


excellence for the sake of oneself. 


And (dang) then, when the empowerments of the five essences are 
conferred (snying-po inga-yis dbange-bakur). namely, those pure- 
essences of solar and lunar fluids (sperm & ovum), water (urine), 
earth (excrement), and human flesh, this illustrates that the 
five components are indivisibly purified as the five male 
consorts, the five elements as the five female consorts, and the 
five conflicting emotions as the five pristine cognitions. This 
latter empowerment is the one which reveals that samsara_ and 


nirvana are indivisible. 
Beneficial Attributes of Empowerment (377.5-379.1): 


The thira topic concerns the beneficial attributes of one who has 
obtained empowerment. (It comments on Ch. 10, 10): 

Renceforth (Que-'di phyin-chad). after perfectly obtaining the 
*mPowerments of ability and beneficence. you. son of the 
*nlightened family. will become a son of the Conqueror (rgval- 


RA’i grag), Samantabhadra. It says in the Sacret Tantra (ceanc- 
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ba's reyvud): 


Immediately after obtaining the secret empowerment, 


One becomes an actual 8OnN of Samantabhadra. 


Now, even adherents of the Transcendental Perfections gay that 
one becomes @ json of the conquerors immediately after 
cultivating an enlightaned attitude. Correspondingly, it says in 
the Intreduction to the Conduct of a Bodhisattva (T.3871): 
Immediately after Cultivating enlizhtened mina, 
Those who are tormented and bound in the prison of Samsara 
Should be callad sons of the tath&gatas, 


And become an object of obeisance 


For gode and human beings of the world. 


After obtaining empcwerment, one's connectiona with the deeds and 
propensities which cause one to fall in the next life into evil 
existences will actually diminish ana cease, soc that one will be 
Without all (thams-cadg med-pa-dang) the three evil existences 
(ngan-gong) and their sueeerineec™ Also, by acquiring the 
‘bprcopriate causal basis of the empowerment of longevity, in this 
life one will entirely have the excellent happiness (Rde-ba phun- 
Alb-tahogs) of longevity (tahe-ring), Wealth, possessions, and 
genuine mastery; and one will be without suffering. ana in the 
next lite, too, one will provisionally be porn among the gods and 
humans og Celestial realms (mtho-rig), one will constantly 
bractice the virtuous doctrine, and become ('gyur) « master of 
(Rdaz-por) conclusive liberation (thar-pa), in order to achieve 


the excellent twofold benefit for living peings through the 
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excellent buddha-bodies of reality and form!--- Such was his 


expression (zhera briod-do). 
Accordingly, the Samputatantra (T. 382) alao says: 
Those who have obtained empowerment, 
Endowed with excellent happiness, 
Will indeed accomplish all that ig good in this life, 
And be without all evii existences. 


In the next life, two, they will spontaneously 


Accomplish the twofold benefit. 


(The conclusion comments on Ch. 10, 11): 

This completes ('o9) the exegesis of the tenth chapter (le‘u-ste 
bcu-pa) from (las) the supremely Secret Nucleus (gsan¢g-ba'i 
aoving-po) or pristine cognition of bucdha-mind, Definitive with 
Respect to the Real (de-kho-na-nyid nges-pa), excellent and 
Profound nature, entitled the Conferral of (sbyin-pa'i) pristine 


cognition or Bepowerment (dbang) as a regent of the buddhas. 
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Chapter Eleven 


Mandala of the Feast-Offerings 


Root-text: 
| Then the tathégata, the Great Joyous One, became equipoised in 
the contemplation called “the king or transformation of the 


Magical Net”, and vhen uttered thie meaningful expression. {1} 


The single basis and the manner of seed-syliables, 
The blessing and the direct perception: 
Through (these) four kinda of excellent realisation, 


All things are the great king, manifestly perfect. {2} 


The limbs, sense-organs, and conaciousnesa, 


a ee eee ee EEE EEE 


Ail are to be known on maturation as the syllable OM. 
One meditates an them as the nature 

Of the perfect mandala. 

Alternatively, She mealcaras on these 


As the mandala of wrathful deities. {3] 


os « 


Forms, sounds, scents, savours, contacts and so forth 
Are to be Known on maturation as the syllable MOM. 

One meditates on them as the mandala of female LEdaenean 
Alternatively, one meditates on then 


As the mandala of female wrathful deities. {a) 
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The raiment. ornaments, food @ drink, songs, 
Verses, dance ateps & gesticulations, 

And the cloud-masgs of feast-offerings 

Are known a8 tha ayllable HOM. 


So when these have peen well enjoyed, 


It is pleasing to the mandala of wondroug source. (5) 


Discriminating between devis, naginis, 

And female (mudrés) of inverior species, 

Or else without discrimination, {6] 

There are ritual service, gurther ritual service, 


Rites of attainment, and rites of great attainment. (7) 


In the mandala of the iotus of the female consort, 

The mandala of bDiissful buddha-mind ig emanated. 

And enrouen the offeringsz of supreme Joy and equanimity, 
Made to #11 mandalas of buddnas, without exception, 


(The deities) dissolve. {8} 


Those essences of attainment, sun and moon-fluids, 


Are drawn by the tongue-like vajra into the mandala. {9] 


One will become a skyfaerer, radiant and Dlazing forth, 
With longevity, et cetera, 


And & master of the Wish-fulfilling Clouds. (10) 
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Those who have become fields (of compassion), 
Belonging to supreme and less supreme (realms), [11]} 
Are placed by the learned (yogin) 

Upon solar and lunar disks. 

With pride, he meditates on that hand-made (effigy): 
Transformed into the syllable HUM, and ao purified, 
This dissolves into the expanse. 

And then blazing forth age tne symbolic seal, 

It becomes the buddha-body, 

Brilliant through the proliferation 

Of its raya of light. 


Then he mecitates that (the evil one) nas become triumphant 


On the crown of the head. {12} 


This ia the wondrous akillful means, 


Which releases beings from evil exietencee. (13) 


The primordial uncreated real nature 

Appears az a magicél apparition, 

In the manner of an optical illusion. 

Although all rites of sexual union and "liberation" 
have been performed, 


They have not been performed, even to tne extent 


Of an atomic particle. (18) 


The world, its contents, and the mind-stream 
Are realised to be pure. 

Through the two samenesses 

And the two superior samenesses 


The mandala is the field of Samantabhadra. (15] 


Conduct is transformed through the two great provisions, 
And then the yogin who has not degenerated 

In the branches (of mantra), 

Who posseses the requisites, 

And completely knows the rituals, 

Will, by means of the mandala of feast offeringe, 


Certainly accomplish nie excellent purpoge. {16] 


One should meditate on the form 
Of the deities of the five clusters, 
Arrayed five in union with five, 
And on the ten wrathful male deities, 
And the ten wrathful female deities, 


In the manner of a circle. (17) 


One should meditate on tne deities of the three clusters, 
Of buddna-boady, epeech and mind, 

Namely those of the enlightened family of the tath&gata, 
Of the enlightened family of indestructible reality, 

And of the enlightened family of the lotus; 


Which nave a host of wrathful deities. (18) 


One should meditate on the deities of a single Cluster, 
Namely the enlightened family among enlightenea families, 
Where the central deity of the enlightened families 

Is the mind of buddha-mind, the supreme buddha-mind; 


And which has a host of wrathful deiti2zs. {19] 


Through the assembled hosts which include 
The great assembly of male wrathful deities 
And remale wrathful deities, 

With those of their intermediaries, 
Retainers, attendants, and other servants, 


The rites and accomplishment are perfected. (20) 


The yogin or mantrin, [21] in terms of accomplishment, 

Abides in a disposition of spontaneous sameness and perfection: 
And through conduct, unimpeded in all respects, 

All things are primordial and indivisible. 

All mandalas are within the enlightened family 

Of ince puckipie reality. 

The yogin should excellently meditate 

That they emanate light and blaze forth, 

And this should be dissolved without attachment. 


Transformed, without duality, 


That one obtains tne great seal. {22) 


Alternatively, the yogin (should attain) the nature 
of Duddha-body, speech and mind-- 
All (buddhas) without exception 


Are buddha-body, speech and mind. 
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In contemplation, they emanate rays of light 

Which radiate and blaze forth, 

And which are dissolved in the disposition 

Of the non-dual expanse. 

Then the supreme accomplishment of 

The awareness-holder will be obtained, 

All mandalas without exception will blaze forth, 

The nueeceing of conflicting smotions will be adispelled, 
And (beings) will be porn into the enlightened family 


Of indestructible reality. {23] 


For genuine accomplishment, the mantrin 

Should meditate without attachment 

On skillful means and discriminative awareneas, 
And by all means upon the five mandalas 


And the row of wrathful Geities. 


These should be diaesolved without Gichotomy, 


And the nucleus of supreme accomplishment will be acnieved. 


The yogin, by means of #killful means 
And discriminative awareness, 

Should meditate on the tathAagatas 

And their female consorte; 

And he should meditate on the natura of 
The male and female spiritual warriors, 


These emanate a multitude of lignht-rays. (28) 


(2a) 


Tneir respective mantras, seala 
And contemplations radiate 


Genuinely and differently. {26) 


One who is well endowed 

With the locations and enjoymente, 
Whichever are pleasing, 

And an intellect without degeneration, 
Should firstly act as 1f taking a vow, 

And when rpropitiation has been performed, 
Without laziness and langour, 

And without hesitation, 

That (yogin) will accomplish all mandalas, 


And obtain the supreme, genuine, 


Secret of indestructible reality. [27] 


The gays and dates for attainment 
Are explained according to 


Their description in the tantras. {28) 


~-Such were his words of indestructible reality. With these 
Words, the tatn&gata held meaningful discourse with the tathd&gata 
himself. Tnis completes the eleventh chapter from the Secret 


Nucleus Definitive with respect to the Real. entitled the Mandala 


of the Feast Offerings. (29) 


Commentary (379.1-419.6): 


The second aspect (of the spontaneously presant mandala of peace~ 
ful deities -- see p. 543) is a teaching cn tie. eveation ana 
perfection stages of the path (Chs. 14-33) It has two parts, 
namely, the stage of creation which revergzes common attachmenta 
(Chs. 21-12), and the stage of perfection which penetrates the 
essential meaning (Ch. 13). The first of these comprises both the 
mandala of feast offerings according to the creation stage of 


skillful meane (Ch. p > & ies and an exegesis of its particular 


branchea (Ch. 12). 


The former (is the subject-matter of this chapter). It has three 
sutdivisions, namely; the background motivation; an exegesis of 


the meaning of its words; and a summary of the chapter. 


The first (comments on Ch. 11, 1): 

Once empowerment in the mandala of the ground had been conferred, 
then (de-nags)., in order to take into the path the apparitional 
Objects of skillful means according to the creation stage, the 
tathagata (de-bzhin 2ahage-De) Samantabhadra himself, who is 
known as the Great Joyous One (dgves-pa chen-po) because he 
Gelights in skillful means, and who comprises both the male and 
female consorts, became equipoised (snyoms-par zhugs) in the (la) 
enuine contemplation ({ing-nge-'dzin). This is a great coales- 
“ence in primordial reality, without dichotomy between acceptance 


“nd rejection or refutation and proof. Therein, the Magical 


(Agvu~" phruy ) apparitions of skillful means, which manifest as 
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the conflicting or defiled phenomena of samsara including the 
five desired attributes, have the pmeane oF a Wet (dra-ba) 
because they inhersntly abide as discriminative awareness or 
emptiness. This is called the (zhes-bya-ba) abiding nature or king 
(RPgyal-Ro) of all things hecause it is primordial buddhahood, or 
else it is called (zhes-bya-ba'i) the powerful transformation 
(npagwur) into great pristine cognition of the desired attributes 
and conflicting emotions, which are to be known without being 
renounced, and from the very moment at which they waeese. And 
then (nag), Samantabhadra uttered (briod-do) this ('ai) following 


meaningful expression (ched-du briod-pa). which revealr all 


things ag the path to liberation. 


Exegesis of the Meaning of its Words (380.1-419.1) 


The second subdivision (of this chapter) comprises both the 
mandala of the gspontaneoueg ground which ie to be known, and the 
Bandalag of gkillful means and discriminative awareness according 


to the path which are to be experientially cultivated. 


Mandala of the Spontaneous Ground which is to be Known (380,.1- 
384.1); 

This (comments on Ch. 11, 2): 

The Single basis (rgyu gBCcig-paA) means that all things subsumed 


“ithin apparitional existence, samséra and nirvéna, emerge from 


the disposition of primordial emptiness. It says in the SOtra of 


the King of Contemplation (T. 127): 


Just as when swirls of cloud instantly aprear 
From a sky which hag no trace of clouds, 

And. having emerged, disintegrate. 

So that there are no awirls of cloud, 

One should examine whence they originate, 


One should Know all things in their entirety to be likawise. 


All things have not only emerged at the outset from that dia- 
position of emptiness. Indeed, the naturally uncreated essence 
abides from this very moment at which they appear, without a 
duality of appearance and emptiness, in the manner of the seed- 
syllables (dang vie-'bru'i tahbud). Tne Stra Reauearted By Deva- 
buira (Devaputrapariprcchénitra, 1. 161) says: 

All things abide in the manner of tne naturally pure 


®Yllable A. 


Now, appearances abide in the nature of the syllable OM, empti- 
ness abides in the nature Of the syllable AH, and their  non- 
duality abides in the nature of the Syllable HOM. Therefore, 


things are empty while they appear. and appear while they are 


empty. There is no dichotomy between appearance and emptiness. It 


Saye in the Root Stanzas of Machvamaka entitled Digcriminative 
Avareneas (T. 3824): 


Creation, abiding, and similarly destruction, 
Are said to resemble dreams, 


Magical Gisplays. and castles in the sky. 
And: 


For thig reason. there is nothing put emptiness. 
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Just as the nature of fire is blessed with heat, all things 


naturally have the blessing (byvin-gyis briabs-dang) of bpuddhahooa 
in the nature of tie primordial mandala; and they abides in a 
completely pure manner, without smpuntey: It says in the Secret 
Tantra (gaang-rgevud): 

All things are pure, 

Blessed in the primordial mandala. 
Now, the natures of the empty buddha-body of reality, the 
aPparitional buddha-body of perfect rapture, and the emanational 
body which is diversified in its appearance are such that all 
forms abide as the mandala of puddha-body, all gounds abide as 


the mandala of buddha-speech, and all reality abides as the 


mandala of buddha-mind. 


Furthermore, the natures which abide in that manner are not 
covert and they do not exist in an extraneous temporal dimension. 
Indeed, from tnis very moment of their appearance they are 
Visible in direct rperception (mngcn-aum-par) as the essence 
through which external pnenomena abide in the nature of the 
female consort, internal components in the nature of the male 
consort, and the aggregate of thought in the nature of the deity. 
From the very moment of their appearance, they reveal an 


intention which does not stray from the disposition cf sameness. 
2 
It gaye accordingly in tne All Accompliahing King (T. 828): 


Derived from enlightened mind, the basis of all, 


The five great elements which are the substance of mind 
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Emerge as the five teachers or enlightened mind. 
Their body is the buddha-body of perfect rapture, 

Asp for doctrines, they expound those 

In accordance with their own essence, 

As for teaching, their own nature is revealed, 

These teachers, the buddha-body of perfect rapture, 
Have an intention which does net conceive of itsel?f, 
And nor does it conceive of other phenomena either-- 
These five teachers of enlightened mind 


Accordingly reveal all things to be reality. 


In this way, the presence of the pristine cognitions is revealed 
by the five poisons, the five buddha-bodies are revealed by the 
mind. and the five female consorts are revealed by the five 
elements. Clearer even than one's own face or its reflection, the 
individual characteristics of all things actually are revealed as 
the reality of buddhahood: while their apparent reality is 
visible put is not (dualistically) pcoenieeae 

The abiding nature of the genuine ground. which abides in that 
Way, 1s consecrated by one's own merits and the spirituality of a 
Senuine guru. Consequently, through these four kinds of excellent 
Pe@lisation (rab-tu rtoges-pea rnam-bzhi-yig) all things (thams- 
Sad) are incontrovertibly realised to be the ereat king (rgyval- 
Re-che) of permenaren: manifestiy perfect (mngon-rdzoga ) 


*nligntenmenct. At that time, the abiding nature of most secret 


meaning is found because the things of phenomenal existence, 


Samsérea ang nirvana, arise as the display of pristine cognition, 


dn a common equilibrium (phyvam-gcig). That is the explanation (of 
these verses) in terma of the real nature of the soeeaeer 

(when this passage is explained) according to the creation stage: 
all things are known through these four kinds of excellent 
realisation-- The single basis refers to the three kinds of 
contemplation, the manner cf seed syllables to the viaual 
creation of the nucleus of the different deities, the blessing to 
the visual creation of the mandala of the deities, and direct 


perception to spontareously perfect meditation in that 


disposition. 


Then, when combined with the perfection stage: the single basis 


refera to the unity of samsara and nirvana in the mind, the 


manner of the seed-syliables refers to realigation in the un- 


created disposition, the blessing to the transformation of such 
meditative absorptions indivigibly into the essenca of 
indeetructible buddhna-mind, and direct perception to realisation 


derived from meditating by means of the pristine cognition of 
one's own particular awareness. It says accordingly in the 
Sequence of the Path (P. 4736): 

The view dependent on study and thought ia concluded 

By cne who is assuredly confident, 

Because, like a reflection on a clear ocean, 

He does not engage the mind in verbalisation, 

He is without objective referent 

in the direct perception of his own awareness, 

And is naturally radiant, and unswerving, 


6 
Without the threefold interaction, 
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tn a common equilibrium (phyvam-gcig). That is the explanation (of 
5 


these verses) in terms of the real nature of the expanse. 

(When this passage is explained) eccording to the creation stage: 
all things are Known through these four kindg cf excellent 
realisation-- The single basia refers to the three kinds of 
contemplation, the manner of seed syllables to the visual 
creation of the nucleus of the different deities, the blessing to 
the visual creation of tne mandala of the deities, and direct 


perception to Bpontanecusly perfect meditation in that 


disposition. 


Then, when combined with the perfection stage: the single basis 
refers to the unity of samsara and nirvana in the mind, the 
manner of the eeed-syllsbles refers to realisation in the un- 
created dieposition, the blessing to the transformation of such 
meditative absorptions indivisibly into the essence of 
indestructible buddhs-mind, and direct perception to realisation 
Gerived from meditating by means of the pristine cognition of 
one's own particular awareness, It says accordingly in the 
Sequence of the Path (P. 4736): 

The view dependent on study and thought ia conciuded 

By one who is assuredly confident, 

Because, like a reflection on a clear ocean, 

He does not engage the mind in verbalisation, 

He 1g without objective referent 

In the direct perception of his own awareness, 

And ig naturally radiant, and unswerving, 


6 
Without the threefold interaction. 
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Then, (when the same verses are explained) according to tne 
coalescence (of the two ee the single basis refers to the 
unity of creation and perfection. and of the two truths: their 
essence abides in the cloud-masa of syllables beyond eternaliam 
and ninilism; from the naturally pure disposition of the expanse 
these (sS8yllables) are blessed or consecrated to manifest in and 
of themselves as the creation and perfection (stages): and having 
realised his. reality through awareness in a decisive and non- 
contradictory manner, one perseveres (to maintain it) by day and 
night. It says accordingly in the Flash of Splendour (T. 830): 

According to the inner yoga, 

Realisation also is claimed to be of four kinda: 

Through the single basis, the manner of seed-syllables, 

The bleasing and direct perception, 

The meaning of the Great Perfection is introduced. 

The basis refers to the two truths 

Which, in an immediate manner, 

Ara characterised az a single (essence) 

Because they are of a single eae 

In the mandala of buddha-body, speech and mind 

All chives axe naturally realised. 

From the blessing of the uncreated expanse, 

All things are known to appear. 

When such a nature is determined, 

Without eer dependence or wavering, 


Through the awareness of direct perception, 


One has arrived at the level of yoga. 
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according to passages such as these, it is improper even to 
suggest that a single (interpretation) is alone valid, because 
the verses of indestructible reality (vairapéidas) are profound 


and may be applied in any context whatsoever. 


Mandalas of Skillful Means and Discriminative Awareness of the 


Path which are to be Experientinlly Cultivated (384.1-819.1): 


The latter (see p. 890) concerns the mandalas of skillful means 


and diecriminative awareness according to the path, which is 
experientially cultivated. It has three parte, namely: the 


mandala in which all that appears is pristine cognition; tha 


mandala of the displayed feast offerings; and the branches of its 


means for attainment. 


Mandala in which All that Appears is Pristine Cognition (384.2- 


802.1): 


The first comprises both a general teaching on the mandala in 


Which appearances and mind are indivisible, and @® particular 


exegesis on the mandala in which the paths of sexual union and 


"liberation" are indivisible. 


The former (384.3-386.1) has three aspects, namely the mandala of 
the male consort who is the apprehending subject, the mandala of 


o# 


the female consort who is the apprehended object, and the mandala 


Of their indivisible display. 
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1. The first of thease (comments on Ch. 11, 3): 

There are two parts, of which (the firagat) concerns that which is 
to be known as the mandala of peaceful deities. The five limbs 
(vyan-lag) of the body, the sense-organs (dbang-pa) including the 
eyes, and the aggregates of consciousness (rnam-shasg) associated 
with them, are ail (Kun) ordinary forms which, en maturation 
(rnam-sgin) of their individual characteriatica, are ta be hnown 
as (shas-par-bya) the syllable OM (OM), the nature of the five 
pristine cognitiona. To iiiueteare thaws one mecitates on thea 
(Dagon) em the nature of the wandale (dkyil-'khor nyig-du) of 
perfect (rdzogg) rapture, ‘Mec Chak of the five enlightened 
families who appear without inherent existance in the manner of 
the vpeflection on a mirror, and who ere naturally expressed aa 


the five male consorts, the eight male Spiritual warriors, the 


four male gatekeepers, and the six sages. 


Then, concerning that which is tec be Known a8 the mandala of 
wrathful deities: Aiternatively (Jang-na), in accordance with the 
‘cumen of those to be trained or by one's own volition, one 
Rhould meditate (bggom) on all these components, sense-organs, 
and Cconsciousnesses @8 the essence of the five pristine 
cognitiongzs in the mandala of (-'i Gkyil-'kKhor) the extremely 


ee 9 
Weathful deities (khroe-bo). 


11. The second aspect (of the general teaching in which the 


Mandala of eappesrances and mind are indivisible) concerns the 


Mandala of the female eonsort, (It commants on Ch. 11, 4): 


Here there are also two parts, of which the former concerns that 
which is to be known as the female consorts of the peaceful 
deities. All the forms (gzuga) subsumed by the living beings of 
phenomenal existence, and internal phenomena including saounds, 
acents, savours, contacts ang so forth (sggra-dri-ro-reg Ja-sogs), 
and) 6 811 appearances of the five elements are to be known (shes-— 
par-bya) on maturation (rnam-amin) as (du) the syllable NON 
(M0M). the essential nature of non-dual pristine cognition. To 
illustrate this. one should meditate on them (began) as the 
nature of the mandala of female consorts (yur-gyi dkyil-'khor 
ovid-du), who gepens but are not (dualistically) recognised, 


1.e., the forms of the four female gatekeepers, the eight female 


spiritual warriors, and the five female consorts. 


The latter corcerns the visualisation of the female consorts of 
the wrathfu) deities. Alternatively (vang-na). one meditates on 
them aa the wandale of female wrathful deities (khro-mo'i dkyil- 


‘khor bagom) depending on the status of those to ve trained or on 


one's own volition. 


111. The tnird aspect (of the general teaching on the mandala in 
Which appearances and mind are indivisible) is the wandata of 
their indivisible display. (It comments on Ch. ii, 5): - 

The raiment (gog) which covers the body, the ornaments (rayan) 
Which are fastened to it, the food &@ drink (bza'-btung), the 
vocal songs (glu). the expressive verses (fIshigg)., the configura- 


‘lone of tne body -- dance steps (bro) of the feet and gesticula- 


tions (gar) of the hands -- and the great cloud-mass of (-kyi 


gprin-phung-la) all the feast offerings (tahogs) of enjcyvable 
requisites, whichever are employed, are not ordinary appearances, 
put they are known as (-du shes) the syllable HOM (HOM). the 
nature Of appearance and emptiness, or male and renee consort 
without duality, which isa the reality of non-dual supreme bliss. 


So (~bas) when (=na). without attachment. these requisites of 


the feast offerings have been wel! enjoyed (rab-epyvad) as the 


10 
nature of the six (offering) goddesses, in a dream-like dis- 
position without inherent existence, the resuit is pleasing 
(moves ) to all buddhas present aa components, sensory bases and 


activity fields in the mandala (dkvil-‘khor) which is (ba‘i) the 
natural source ("pyune—ba'4) of wondrous (ngo-mtshar) supreme and 
common accomplishments. Consequently, the most bounteous of bene- 
ficial attributes,-- the awift accomplishment of enlightenment is 


obtained. 


Mandala in which the Paths of Sexual Union and “Liberation” are 


Without Duality (386.2-402.1): 


The mandala in which the pathe of sexual union and "liberation" 


are without duality has three aspects, namely: the mandala of 


freat bliss or supreme enlightenment in which sexual union is 


inherently pure; the mandala of the secret skillful means in 


Which "lipneration"” is inherently pure; and the mandala of magical 


Pristine cognition for one who is untainted with respect to 


®€xual union and "liberation". 


The 


firat includes an overview and an interlinear commertary. 


Overview of the Rites of Sexual Union (386. 3-394. 6) 


This has two sections: the classification of the supporting seal 
or female partner (mudré)., and the nature of the supported 
pristine cognition. The former comprises both a general teaching 
and a@ particualr exegesis. 

In general. there are three kinds (of mudr&é): The twelve year-old 
girl whose secret centre is an eight-petalled lotus is a devi 
because she fills both male and female consorts with bliss. As 
the Tantra of Maniua@ri (T. 543) says: 


she posseses twelve aspects of genuine meaning. 


The sixteen year-old girl who has a four petalled lotus is a 
n&ginf because she confers bliss on the male consort: 


She is the awareness with sixteen aspects. 


And the twenty year-old girl who has a two-petalled lotus is of 

an inferior genus because she confers biiss on the female 
11 

consort. As (the same text) «uaye: 


She iz enlightened in twenty ways. 


Thus, (the mudras) aged between twelve and fifteen are devia, 
those aged between sixteen and nineteen are néginig and those 
Over twenty are subsumed by (beings of) inferior species. in 
€4ddition, all of them should be beautiful in form, and most 
Ceairous. They should not befriend another, and they should be 
able to maintain secrecy. They should be learned in the skillful 
Réang 


Cf sexual union, and great in discriminative awareness. 


They shoula have respect and great affection for their respective 
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accomplished masters; they should nave faith, perseverence, ana 
compassion, and they stould possess the extraordinary energy 
channel of iliee In association with these three kinds of 
fema:e consort who are the female consorter respectively of 


buddha-mind, buddha-speech, and buddha-body, accomplishment will 


ewiftly be obtained. 


In thia context, there are some who hold that girls vdelonging to 
the race of the deyig or or NAZAB are actually summoned, There 
are some who hold that these are Givided into the three 
categories of the beautiful, the ugly, and the mediocre; ana 


there are those who hola them to be dividea according to the 


three categories of action seal, seal of pristine cognition, and 
great geal. However, this doea not Beem to be the intention of 
the present text. Those (opinions) are respectively untenable 


because (mudrés or these races) do not become objects that are 
adhered to ana Possessed by all yogina, because the bliss derivea 
from an ugly partner would be inappropriate, and because the 
Sequence of sexual union is said to depend on the actual 
(Physical) support of the ritual action seal (Matnamideay. 
The latter is the particular exegesis, according to which there 


are six kinds (of female partners), namely, the "lotus" girl, the 
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Conch” girt, the "marked" girl, the "doe" girl, the “elepnant" 
14 


tirl, ana the "diverse" gir), 
Among them tne firet is of three kinds: The best kind of "lotus" 
tir) 


has a body which is not too tall or short, her figure is 


ne 
ither angular nor fiat, her complexion is neither greenish nor 


yeliowish, but beautiful, pink, and attractive; she has seventy- 
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two more energy channels than the male: her hair is fair and 
curling; on her body there igs the scent of sandalwood, and ?rom 
her mouth wafts the fragrance of the night-lotus; her body is 


full and yet her waist is slim; her hands and feet are bird-like, 
red and slender; her rounded lips are somewhat large, ana her 
lips have lotus markings; her teeth are excellent, (visible) 
through the lips and close-fitting; her navel in deep and marked 
with lotuses, while (her feet) make lotus impressiong on the 
ground; below her navel are three markings in the shape of the 
BYllable £E; on the spot between her eyebrows there are three 
upright marks; on her hairline and temples there are markings 
like a silken headress; on her tongue there ig a sword-like mark; 
on her shoulders or shoulder-blades there are markings like a 
twisting sevdstika; her breasts are small and prominant: her 
vagina is tight, hairless, fleshy, and high like the back of a 
tortoise; her behaviour is pleasant and hard to feign; her very 
sight generates bliss; by listening to her voice or by her touch, 
thoughts are transformed into non-cenceptual pristine cognition, 
and the contemplation of bliss increases dispositionally. It is 
auspicious merely to be in the vicinity of one who is s0 endowed 
and the plies of the yogin becomes extensive. If one has a 


relationship with her, the supreme rank (of accomplishment) will 


Certainly be obtained. 


The mediocre kind of “lotus” girl is white-skinned and of highly 
Gomesticated background. Her limbs are coarse, her behaviour is 


“UNnrefined, and she iz slow in temperament. Learned in worldly 


activities, she gives birth to gons; eahe cannot be deceived by 
others. and is affectionate. If one has a relationship with her, 


the result will be obtained within a matter of years. 


The inferior kind of “lotus” girl is fair-complexioned and of 
good figure, but spiteful: she is superficial, and she strives to 
sweep (the house) clean; sne is open-mouthed and unable to keep 
secrets; her eyer# are narrow and the hairs proliferate on her 
face. Do not adhere to her, for she is called "deceitful white 
eyes” (dkar-mo mig sgyu-ma). 

The “lotus™ girl is the female consort of Samantabhadra, the 
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supreme pristine cognition. 

Secondly, there are three kinds of "conch" girl: The best is of 
shining complexion, the tips of her hair curling: ner fiesh is 
yellowish and her veins rea; her behaviour ie skillful, and she 
hag an excellent sedentary posture; slow in speech, she looks 
obliquely; she has great discriminative awareness and understands 
through a mere intimation: she suffers acutely and has coarse 
thoughts; the flesh of her body is Plump, pliant, and soft: her 
voice if clear and loud like a blown conch shell; and on her 
navel there is the mark of a conch curling to the right. If one 
has a relationship with her, the supreme rank (of accomplishment) 


“111 be obtained in this very lifetime. 


The Mediocre kind of “conch” girl geems to be hunched when 
Tegardeq from behind, and she seems to stoop when regarded from 
the front; her body is beautiful with few masculine features 


(Rneom) ; her bosom is hunched but her chin is fine; her figure is 


smaii in height but broad: she performs all kinds of trifling 
activity in the house; and after cohabiting with her, she is 
greatly afflicted by attachment of the heart and loving kindness. 
If one has @& relationship with her. accompiishmentsa will be 


achievec within years and months. 


The inferior kind of “conch” girl has yellowish fiesh ard large 
eyes; she has keen intelligence and clear recollection; she is 
restlesa and likes to travel; her hands are agitated and she is 
hyperective; she is ill-mannered and not strict in her 
resolutions (i.e. she gossips); she keeps her eyes on men, and 
she is exceedingly jealous. One should not adhere to her because 
she 18 inauspicious. 

The “conch” girl is the female consort of the enlightened family 


of the tathagata. 


The third is the “marked™" girl who is of three Kinde: The beast is 
greenish (in hue), with elongated figure and long limbs; her 


rounded lips are large, and the flesh of her body is plump: from 


her chin to her vagina (lotus) there are few wrinkles; her eyes 
are iong and fine; her teeth are neither long nor short, but 
even-sized; on her figure and body there are little moles, and 
her voice ig sweet; she is passive, very slow, and gentle in her 


behaviour; her form is noble and she is skilled in. politeness; 
her shape is symmetrical (phyed). and on her brow there are three 
Wright markings; she has experience in and familiarity with 
divine laws and human laws; and at her hairline she has one or 
three marks which resemble a sealed skull. If one has a relation- 


8 
hip with her, one will possess rapture and swiftly obtain accom- 
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plishment. 


The mediccre “marked” girl has, in addition to these signs. great 
faith and diacriminative awareness; she can Keep secrets and has 
attachment of the heart. The inferior type is dark-skinned and 
fair-browed; her eyes are small and deep-set; she is loose- 
mouthed and talkative; she ia great in defilements and cannot 


keep secrets. Do not adhere to he2. 


The "marked" girl is the female consort of the enlightened family 


of precious gems. 


The fourth is the "doe" girl: Her body resembles that of a@ doe; 
she is corpulent and has large breasts; the flesh of the lower 
part of her body is plump and her vagina ie tight: her breath ard 
womd have the fragrance of musk; her waist ia slim, and her gait 
Slow; she regards people without closing her eyes, and her voice 
is sweet. If one has a relationship with her accomplishment will 
Bwiftly be obtained. The mediocre kind isa beautiful in form, and 
Bweet-voiced: she is respectful and can keep secrets. The 


inferior type is the reverse of these and one should not adhere 


to ner. 


The "doe" girl is the female consort of the enlightened family of 


indestructible reality. 


The fiftn is the “elephant”™ girl: The best sort has long eyes, 


and the space between her eyebrows is wide: her body is not tall 


4nd she ig slow in temperament: she does not heed the words of 
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others, and she is gamall-minded; she has iarge ears and little 
shame; she knows what is proper and improper in conduct, and she 
is fond cf relaxation; she is most domineering in speech and very 
industricus; she has @ delicious smell and short limbs. One who 
frequents her will swiftly obtain accomplishment. 

The mediccre sort is greenish in complexion and lofty in heignt; 
her body is domesticated and of great strength; she is not dis- 
tracted from her purpose and cannct be deceived; she is great in 
self-aseurance (mdo) and very liberal (gpre ring-ba). One should 


adhere to her because she ig endowed with gloricus signs. 


The inferior type ia fickle and talkative; great in deception and 
prone to anger; she is facile poth in her likes and dislikes: she 
hae great attachment and does rot appreciate liberality. One 
should not adhere to her because she is said to be "worth a 


useless horse" (bre-mo rta ri-ma). 


The “elephant” girl is the female consort of the enlightened 


family of tne lotus. 


The sixth i8 the "diverse" girl: The best kind ia peautiful in 
form, and with slender Wai3t; she has a sweet voice and can keep 


Secrets: her flesh is clear, radiant, and deeply lustrous; she is 


Somewhat small, and nase curling hair: ner gait is rapid, and ner 
talk energetic: Bne is skilled in assigning chores and very 
8trong; on her brow there is a wrinkle which resembles a crossed- 


Vajra, r¢ one has 4 relationship with her, accomplishments are at 


hand, 


The mediocre kind in addition to these (qualities) knows faith 


and modesty, and it ie clear that she is gmall in stature. The 
inferior kind is the reverse cof these: ehe strides impulsively; 
her flesh if rough and her limbs coarse; she ig great in decep- 


tion and prone to &anger; she is talkative and laughs extensively: 


she i8 ugly to benold and of frightful appearance; she has little 


shame and enjoys fighting: she has disagreements with everyone 
and is unpleasant. One should not adhere to her because she ia 
inauspicious. 

The girl of "diverse" type is the female consort of the 


enlightened family of activity. 


These signs are clear (in girls) under the age of twenty, and 
thereafter they become somewhat unclear. The worthy female 
Partner or mudraé is particularly sublime in waye such as these. 
It says in the Mahdaémfva Tantra (T. 4U25): 

Among all magical apparitions, 

The magical apparition of womanhood 


Is Particularly sublime. 


Cne should esearch for a mudr& who is endowed with Buch signs. 
Then her mind should be trained and purified, beginning with the 


lay-vows 4nd continuing as far as the secret empowerment: and she 


then becomes a suitable assistant for one's desired means for 


attainment (sadhana). The Hevaira Tantra (T. 417-8) concurs with 
17 


First you should grant the posada vow: 


Followed by the ten topics of training. 
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4i. The second section (in the overview of the mandala of great 
bliss or supreme enlightenment in which econ union ia 
inherently pure) concerns the sequence of the supported pristine 
aeieas It has three sepects, namely, the preliminary ritual 
service which is to be performed: the application of the rites of 
attainment and great attainment; and the classification of 
pristine cognition according to the actual foundation (dngos- 
19 

gzni). 

According to the first of these (the preliminaries), one whose 
own vital energy and mind are appropriate should relax for some 
days, eat substances containing the essential minerals, perform 
massage (bakum-nyve)., and extend the energy channels of the body 
with bliss by means of conversation, glancing, laughing and so 
forth, which incite desire. 

Then, according to the second, on & comfortable seat one 
radiantly visualises (oneself and the mudr&) as the male and 
female consorts in their mandala of deities, and consecrates the 
respective secret centres at a vajra and a lotua. On the tip of 
the latter, the mandala of the buddhaeg is visually created and 
invited. Then, the. mite of attainment activates the seminal 
fluid or "enlightened mina" by embracing, kissing, scratching 
With the fingernails, rubbing the breasts, and so forth. Then, 


entering into union, the rite of great attainment is effected. 


This refers to the non-dual display of the male and femaie 


COnsorter, 


According to the thira (the classification of pristine cognition 


1 
nthe actual foundation): At that time, when the pure-essence 


(of seminal fluid) moves from the crown-centre to the throat 
eentre, there is the pristine cognition of delight; then, there 
te the pristine cognition of supreme cgelight when it descends 
from the throat centre to the heart-centre; there is the pristine 
cognition absent of delight when it descends from the heart 
centre to the navel centre; there ia the priatine cognition of 
coemergent Gelight when it descends from the navel centre to the 
secret centre; and there isa the inconceivable pristine cognition, 
in which all conceptual elaborations of the subdject-object 
Aichotomy are quiescent. Thig is the great bliss, granting thre 
supreme offering of joy and equinimity. For it ia ae 


The eupreme offering, great desire, 


Delights all sentient beings. 


Then the white and red seminel fluids are drawn in through the 
pathway of the vajra (penis), whence they £1131 the four centres 
and their petals from the navel as far as the crown. In this way 
they are visualised to be extended with unceasing bilise send 
pervaded witn pristine cognition free from alii conceptual 
@laborations. As is said (Ch. 11, 9): 

Those essences of attainment, sun and moon-fluids, 


Are drawn by the tongue-like vajra into the mandala. 


Then in the energy channels, these (pure-essences) are arranged 
by means of the three essentials, namely, yogic exercises 
(“khrul-'khor), visualisation and non-visualisation; and they are 
determined in a natural disposition free from conceptual elabora- 
‘ion. This ims the genuine pristine cognition of reality. the 
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intention of Samantabhadra. 
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Now, the fireat (of those) pristine cognitions is the mirror-like 
pristine cognition in which thoughta cf hatred become blissfully 
radiant without independent existence because they are inherently 
pure. The second is the pristine cognition of sameness because 
tne proud mind ia purified and the male and female consorts are 
without duality. Tne third is the pristine cognition of 
discernment in which the nature of bliss is known to be emptiness 
pecause aubjective thoughts of coarse desire have disappeared. 
The fourth is the pristine cognition of accomplishment because 
envy is purified and the activities of biilas and emptiness are 
concluded. Then, at the conclusion of the four delights of the 
supported (pristine cognitions) in their upward momentum, there 
ia the pristine cognition of reality's expanse, non-conceptual in 
all respecte. All (aspects of) sexual union are purified ag 
pristine cognition, and the four pristine cognitions are purified 
in the expanse of reality. This is applied in five natura) steps, 


Namely, the deity dissolves into the seed-syliable, the seeda- 


Syllable diaesolves into its vibration, the vibration dissolves 

into ite superscript point, and that dissolves into the expanse 
2ib 

of reality. In this way the intention of the male and female 


Consort Samantabnhadra, where expanse and prietine cognition are 
without duality, i concluded. In Chapter Thirteen (of the Secrst 
Mucleus, 13, 9) this point is also made: 

Through the display of the pristine cognition of bliss 


When the essential seminal points are united, 


Offerings are made to Joyous pristine cognition, 


Interlinear Commentary on the Rites of Sexual Union 


(394.6-396.6) 


The interlinear commentary on the mandala of great pliss or 
supreme enlightenment, in which s6sGeiunion is inherently pure, 
nas five sections. 

i. The first concerns the object (or female partner) with whom 
one enters into sexual union. (It comments on Ch. 11, 6): 
Discriminating between (dbve) the good and bad qualities and the 
different particular qualities of Gevis (lha-mo). who are the 
twelve-year old secret consorts of buddha-mind, naginis (klu-mo) 
who are the sixteen year old secret consorts of buddha-speech, 
and female (mudrAs) of inferior species (eis vene me) who are 
the twenty-year old secret consorts of buddha-body, one should 
reject those who are bad and adhere to those who are good; or 


else (ma yvang-na) without digecrimination (mi-dbye-par). one 


should resort to whichever object (or female partner) is 
22 

appropriate. 

ii, The second, concerning the manner in which one sexually 


unitea (with her, comments on Ch. 11, 7): 

There ere four branches of ritusl service and rites of attainment 
through which one adheres to or serves aie single deity. 
Accordingly, in this context also there is ritual serivce 
(hanven-pa-dang) through which the mind of the mudra ie trained 
and her enlightened mind extended: there is further ritual 
Service - = = } which includes glancing at and 


touching (the mudré) with purity of perception; there sre rites 
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of attainment (ggrub-pa-dang) which include the radiant 
visualisation of her as the deity and the consequent embrace; and 
there are rites of great attainment (ni- sdrug chen-po) wherein, 
through their display in non-duality, (the seminal fluids) 
descend from the four centres to the secret centre. Through these 
four eteps, one unites with pristine eaitigiea 

iii. The third, concerning the essence of sexual union, (comments 
on Ch. 11, 8): 

Then, the receptacie of non-dual "enlightened mind" (the seminal 
fluid), the size of a mustard seed, ia visualised in the mandala 
of the lotus of the female cecnsort (yum-gyvi padma'i dkyvii-'khor- = 
au); and the mandala of (-kyi dkyvij-'khor) natural supremely 
biissful (bde-ba) buddha-mina (fthuga) adorned with clusters of 
buddhas ia emanated (gpro) and visually created. The beings of 
Pristine cognition are invited from the expanse and dissolve 


therein, whereupon the offering of this displayed (fluid) is made 


to all mandalas (/cloud-masses] of the buddhas without exception 


(Bangs-reyas-kyi dkyil-'khor [/ sprin-tshogs) ma-lug-pa) who are 
present. Consequently, through the (-nas) great offerings of 


supreme joy and equanimity (dgyves-mnvam mchog-gi sbyin), the 
deities who have been invited and all the deities of the 
Naturally present mandala located in the centres of one's own 
body respectively dissolve (QBatim). By virtue of making these 
Offerings in a satisfactory manner, the accomplishment of non- 
dual supreme bliss is visualised to be obtained, and the 


" 
*niightened mina” (seminal fluid) is concentrated in the lotus. 
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iv. The fourth. concerning the way in which the accomplishment is 
received (comments on Ch. 11, 9): 

Those essences (ganying-po-de) which are the gun and wmoon-fluidas 
(oyi-zla) of the secret centres, (i1.e., ovum and sperm) are 
activated by these four branches of (="1) ritual service ana 
attainment (sgrub-pa). They are drawn (hlang) by the tongue-like 
(lee-vig) secret vajra (rde-rie), C16. the penis), into the 
mandala (dkyvil-'khbor) of the four centres within the energy 
channeias Filled by this movement from below, all centres of the 
body are permeated and this is determined to be priatine 
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cognition. 

In this context, there are some who hold that once one has become 
radiant as the deity, (the seminal fluids) are extracted by the 
tongue, vigsualisea a8 a vajra, and are then consumed internally. 
However that ia not the case. They do not understand the meaning 
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of the rite of sexual union. 


v. The fifth, concerning the result of that attainment, (comments 


on Ch. 11, 10): 


mrougn miraculous abilities one will become as shy-farer (mkha'— 
2 

-£2Q); through supernormal cognitive bower one will directly 
perience the Padiant (geal) realisation of all thinga; and 
through the blazing forth ('bar) of the iight-raya of contempla- 
tion ana Driatine cogntion one will Upwardly traverse the 
Wstinetive levels anda Satna With longevity (tahe) equal to 


that Of sun and moon, the benefit of oneself and others will be 


attainea, and the body of indestructible reality (vajrakava) 
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acquired; et cetera (la-zogs). Included among these, there are 
revealed to be obtained the eight common accomplishments of the 
enchanted aword, eye-salve, pilila, alchemical transmutation (of 
fron) into gold, swift-footedness and so ora Ana one will 
also become a master of the Wish-fulfilling clouds (vyid-bzhin 
abrin-@yi bdaeg-por 'gyur) or supreme lavel of Semunewcngesac’” 
Inasmuch ar buddha-body = ana pristine cognition are without 


conjunction or Gisjunction, the twofold benefit og living beings 


will be spontaneously present. 
Rites of "Liberation® (396.6-400,2): 


The second aspect (of the particular exegesis o2 the mandala in 
Which rites of sexual union and "liberation" are indivisible, see 
D. 8699) is the mandaia of secret skillful means in which the 


rites of "liperation" are inherertly pure. It has three sections. 


1. The first, concerning the object which im "liberated", 
(commenta on Ch. 11, 11): 
They are those who have become fields (rhing-gyur) of compassion, 
on whom it says in the Tantra of Vairakfla (NGB. Vol. 19): 

The commitment which "liberates" by compassion 

Is not one of murder and suppression-- 

Having filled the components with indestructible reality, 


One meditates on consciousness ag indestructible reality. 


Accordingly, One (who enacts this rite) should have no inherent 
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Characteristics of hatred, and Should be guided by compassion. 
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Now, those sentient teings who cannot be trained by the rites of 
pacification and enrichment, and who are to be trained by means 
of sorcery comprise gode and human Deings belonging to supreme 
(mchog) exalted realms, and (dang) living beings of less supreme 
(mehog-phran) evil existences. When Classified, there are beings 
of ten such fieids (of compasaion) who endure the causes and 
results of suffering. Consequently, it is in order that they 
might be freed from their respective sufferings that these beinga 
are “liberated”. rt algo Saye in the Clarification Qf Commitments 
(P. 4748); 

Both those hostile to the Precious Jewels, 

And to the body of the Master, 

Those who have deviated from their commitmenta, 

And those who are contentious, 

Thog@# who (iInappropriately) come to the (mandala) assembly, 

And those who are harmful to all (beings), 7 

Those with a hostile Or evil disposition 

With respect to the commitments, 

And those who are beings of the three ®vil existences-- 


These tan kinds of being 


Are earnestly received Dy all yogins. 


Indeed, when one resorts to activity on behal?’ of others, under- 
Stands the nature of change, and has great compassion, there are 
SCCasions when the first seven non-virtues are Dermitted, even in 


31 
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For @ great spiritual warrior, 


Seven non-virtues are permitted, 


Similarly, there waa (the incident when Sékyamuni “liberated") an 
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evil armed assailant (who had murdered five hundred merchenta). 


141i. The second section, concerning the skill?ul means through 
which these beings are "lirerated", (comments on Ch. 11, 12): 

The best yogin "liberates" (these beings) through contemplation, 
the mediocre yogin "liberates" them through contemplation, mantra 
and gestures of sealing: and the inferior one, in addition to 
those methods, gathera together the actual sacraments including a 
hearth and ar effigy, and then "liberates" them utilising a 
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representative image. 

The basic equipment is the blazing hearth located in the south- 
West of the mandala which is triangular in the shape of the 
(Sanskrit) syllable EF, and filled with cnarcoal (xrdo-gol). Within 
{t and upon (ateng-du) a solar disk (ny1) derived from the 
SVllable MA, ana a lunar disk (zla) derived from the syllable A, 


an effigy (of such beings) and tokens indicative of their names 


end clans are Placed (gzhag) by (=~pas) the yogin who is learned 


(mkhag ) in the rite or "liberation", while (the beings thnem- 
34 

*elves) are summoned and induced by means of contemplation. 

Now, there are five ways in which (the yogin) is learned: He is 

learneg in the view which liberates by nature, he is learned in 

Meditation which liberates by contemplation, he is learned in 


“Onduct =whien liberates through sense-organs, objects and time, 
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he is learned in the oral instructions which liberate by the 
secret and supreme skillful means. and he is learned in the deeds 
and conduct which "liberate" by profound sorcery (i.e., ejectior. 
35 

of samsara). 

Then endowed with pride (nga-rgyval}, he visualises timself as a 
great warrior, the essence of the male anda female consorts, ana 
thinking that the malignant deings should be "liberated", he 
Visualises on the ten fingers of his hands the five seeda- 
syllables of the spiritual warriors or the ten Syllables HOM, 
which are the seeds of the ten “liberating” spirits (merol-ging) 
and whence emerge the ten male “liberating” spirite (gine-pho 

a 

ice Meanwhile, he turnz nie copper dagger or kfla and thrusts 
it into the heart of that hand-made (lag-gi 'du-pyveg) effigy, s0 
that it is evt into Pieces of flesh ana blood. He then meditates 
(hegom) that the ten “liberating” spirits deliver these to the 
central deity and offer them to the mandala. The obscurationa of 
the three media (of the peings! body, apeeek and mind) are also 
refined; The consciousness is transformed into (-du-gyvur) the 
Single white Syllable HOM (HOM). ana eo purified (-pas rnam-par 
daz) of all deeds and DaODSneAT Tee, This same syllable HOM 
fadually dissolves into the expanse (dbyinge-su thim) of its 
crescent-shaped breve-accent (zla-tshe), anad then (nas) the 
frescent ig Wholly transformed into the mirror-like pristine 


SORnition, which itsel¢ becomes a single vajra, the Symbolic sea) 


(Rhyag-revar) of buddha-mind, blazing forth (‘bar) rays of light. 


The yogin then meditates (barom) that it becomes the buddha-body 
(akur-gyur) of Vajrarattva, drilliant threugh the proliferation 
of its rays of light (lod-zer ‘phro-bas briid): and that on the 
crowm of the head (g2tgug-rtu) it has a finger-size Samantabhadra 
image. indicating that (the evil one) has became triumphant 
(rnam-par rgval-bar) over samedéra. Seated upon a lunar throne on 
a mandala cf vital energy, ehie (image) is ejected by the sound 


of PHAT to Akanistha where it ia visualised as Vajrasattva in the 
peck: centre of the female consort, seated in the presence of 
the tathagata. Consgequently, (the evil one) is visualised to 
become a tatha@gatas'’ son, acting on behalf of sentient Seinee 
$11. The third, concerning the beneficial attributes of having 
berformed this rite of “liberation"™, (comments on Ch. 11. 13): 

This skillful means, by the "liberation" of sorcery, releases 
into exalted realms those sinful beings who are otherwise certain 
to be subsequently born in limitless evil existences. This is 
the skillful means (thaba). particularly sublime, the great 
Secret of the venicle of indestructible reality, more wondrous 


(Ngo-mtahar) than the other vehicles. which releases (thar-pa'i) 


tinful peings from evil existences (ngan-'gro) and obtains 


their "liperation". 


There are some who might doubt that such acts of killing belong 
to the genuine path because the rite is based on hatred, but 
there is no defect. For those living beings are released by means 
of “liberation” with an altruistic mind, devoid of bweuae It 


“aye in the Supreme Reasoning (ric-hbved hia-mas): 
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No defect isa visible 
In one who actée malignly 


For the benefit of the malign, 


And in the Purification of Al) Ewi] Exiatences (T. 483), which is 
_ 39 
a Yogatantra, it also says: 
Sarvavid nas said that 
If? one should eradicate 
Those who make improper attempts 
To curse the guru, anda BO forth, 
One will become accomplished. 


And : 


Moreover, those who attempt to curse the guru, 
Those who harm the Three Precious Jewela, 
And those who destroy the buddnas' teaching 


Should be "liberatea" by the mantras of a mantrin. 


Mandala of Magical Pristine Cognition Untained by Defects with 


respect to Rites of Sexual Union and "Liberation" (400. 2-u02.1): 


The third aspect (Of the particular exegesis of the mandala in 


Which the rites of sexual union anda "liberation" are indivisible 


“Ste bp. 899) concerns the mandala of magical pristine cognition 


UNtainted by defects with respect to rites of gexual union and 
ta] 
liberation", (r¢ comments on Ch. 11, 14); 


Vitimately, the abiding nature of all things is the primordial 


(Ya-nas ) Original uncreated real nature (skve-med Se-bzhbin-nyigd), 
°N which the Siltra of the Lamp of Precious deavelsa (T. 145) says: 


919 


a ee 


All things are uncreated, 


And eternally resemble space, 


And the Sitrs of the Non-Emergence of All Things CT. 180): 


Whosoever sees that there is no buddha, 
No doctrine of the buddha, 

Ana never gentient beings, 

And whosoever xnows the reality 

Which resembles space, 


Will swiftly become a superior being. 


From the very moment of its relative appearance, in the manner of 
an optical illusion (mMig-yor tahu)) which is not (objactively) 
recognised, (this reality) diversely appears (anang-ba) through 
conditions and without independent existence an ea magical 
SPharition (gsgyu-mar), Just as the forms of a hor@e, ox, man or 


WOnAn arise in Dlace of a twig or a Small stone, It saye in the 


Sitra of thre Ornament of Pristing Cognition's Agpsarance (T, 


100); 
Just as forms which have materialised 
AS @ magical @pparition 
Ar@ not created and do not come into being, 
The diversity of Dhenomena similarly 


Is not Created and does not come into being. 


So it i@ that because all things are pbrimordially pure end of the 
nature Cf a magical @pparition, the rites of sexual Union and 


4" 
‘beration" too are brimordially pure. Although all the rites 
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of sexual union and “liberation” have been performed (sbyvor-sgrol 
bya-bA kKun-byas kyang) by the yogin who understands this nature 
of magical apparition, from the very moment of their performance, 
(rites of) sexual union and “liberation” generated by defecta 
which accumulate (world-forming) deeds. and possessing inherent 
characteristics, have not (med) actually been performed § (pbyvasr- 
pa), @ven to the extent of an (taham-yang) indivisible atomic 
particle § ( —cha). This ia because there is no subjective 
attachment. It algo says in the Extensive Pristine Cognition 
(ve-ghes rgyas-pa): 

One who is learned in #killful means 

Should perform (the rites) 

In the manner of magiciana 

Whose emanational magical apparitions 

Are untainted by any defect 


Compounded of virtue and non-virtue. 


And in the Yerse Summation of the Transcendental Perfection of 
Riscriminative Awarenegs (T. 13): 

Although in (tha view of) ordinary beings, 

One may cut off many millions of heads, 


One who knows well that all beings are emanations, 


Ie indeed without fear. 


And in the Yogatantras: 


Even if one slays all sentient beings, 


One is untainted by sins. 


wnen sin emerges with inherent characteristics there must also be 
inherent characteristics of attachment to ita true existence, but 
here there is established to be no degeneration owing to the 
absence of aubstantial existence and the transformation of 
perception, just as in the case of a madman who is without sub- 
jective apprehension. This is Known from the following passagea 
of the Root Sutra of the Vinava (T. 4117): 
Dreams are non-existent in a similar manner. 


Their fruit isa iteelf uncompounded. 


And: 

There is no degeneration 

For those who are mad and mentally disturbed. 
Ana: 

When the perception of the central consciousness 

Ie itself transformed... 
In this context tec, the rites of sexual union and “"\iberation" 
are realised to be dream-like and without substantial exiatence, 
the perception ig tranaformed into that of a deity, and there ig 
ho defect Dbecauge, as in the case of a madman, there is no 


40 
attachment to true existence. 


The Mandala of the Displayed Feast Offeringa 


(402.1-416.2) 


The fe€cond part (of the exegesis of this chapter --see pp. 896) 


Soncerns§ the mandala of the displayed feast-offerings. It 


1 
MCludes an overview and an interlinear commentary. 
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when sin emerges with inherent characteristics there must also be 
inherent characteristics of attachment to its true existence, but 
here there 18 established to be no degeneration owing to the 
absence of asubstantial existence and the transformation of 
perception, Juet as in the case of a madman who is without sub- 
jective apprehension. This is known from the following passages 
of the Rect Sutra of the Vinaya (T. 4117): 
Dreams are non-existent in a similar manner. 


Their fruit ia itself uncompounded. 


An@: 

There is no degeneration 

For those who are mad and mentally disturbed. 
Anda: 

When the perception of the central consciousness 

Is itself transformed... 
In this context too, the rites of sexual union and "liberation" 
are realised to be dream-like and without substantial existence, 
the perception ig transformed into that of a deity, and there is 
NO defect because, asp in the case cof a madman, there is no 


4&0 
attachment to true exietence. 


The Mandala of the Displayed Feast Offerings 


The Second part (of the exegesis of this chapter --see p. &96) 


Soncerng the mandala of the displayed feast-—offerings. It 


1 
NCludes an overview and an interlinear commentary. 
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Overview of the Mandala of Feast-Offerings (402.1-898.1): 


There are three parta: characteristic nature, Classification, 
and «the skillful means through which the mandala of /feast-— 


offerings is tc be performed. 


1. As to the firet: The (Tibetan) term tehoga-kyi 'kKhor-lo or 


"mandala of feast-offerings" is derived from (the Sanskrit) 
ganacakra. its characteristic nature is that there ia a feast or 
seueneiy (tanogse) of the extraordinary supports, persons, and 
implements associated with the deliberate practice of the secret 
mantras. It is said in the Tantra which Compriges the gsubrme Path 
of the Means Which Clearly Reveal All-Positive Pristine Cognition 


(NGB. Vol. 3): 
the feast-offerings of supports, persons and implements 


Are said to be assemblea through great, secret gkillful means. 


11. AB for ita Classification, there are three sections: The 
actual Classification; the sequence of ritual activity; and the 
Purpose for which feast-offaerings are to be perfcrmed. 
On the first of these, it is stated in the Sequence of 
indestructible Activity (P. 4720): 

An assembly comprised entirely of intimate persons 

Ie called the feast-ofrfering 

Of a congregation of yogins: 

The complete enjoyment of their possessions 

Ie explained to be the feast-offering 

Of blissful enjoyment; 


The gathering of all deities and Cath-bound ones 
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Is exDlained to be the feast-offering 

Of a great congregation; 

The continual perfection of the two kinds of provision 
Is certainly considered to be 


The great feast-offering 


So it is that the feast offerings are of four kinds, namely: the 
feast-offering which ia eae gathering of fortunate beings; the 
feast-offering of the implements which they possess; the feast- 
offering of the deities of accomplishment; and the feast-offering 
of merit and pristine eeaeige 
The first refers to the assembly in pairs of the male and female 
yogine who possess the commitments: and it illustrates the nature 
of skillful means and discriminative awareness. Now, when this 
occurs ina small gathering, there are either only the male and 
female consorts who represent the central deities, the three 
bairs who represent the nature of buddha-body, epeech and mind, 
or the five pairs who indicate the five enlightened families, 
i.e. two, six, or ten (individuals) altogether. In the inter- 
Rediatea gathering the yogins equal in number the hundred deities 
cf the mandala, and in the large gathering there is & great 
Rultitude Buse and above these. Accordingly it says in the secret 
Tantra (gsang-reyud): 

In the small gathering they number two, six, or ten. 

In the intermediate one they equal the deities 

Of the mandala in their number, 


And in the large one they form a great multitude. 
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wo 


fow, there are also appropriate feast-offerings in which manifola 
male and female yogins are not coupled together. These are called 
either the feast of the male spiritual warriors or the banquet of 
&2 
the female spiritual warriors. 
The second (kind of feast-offering) refers to ajll the implements, 
outer, inner and secret. In particular, meat and ale are the 
sacraments Of skillful means and discriminative awarenees, which 
43 
it is improper to be without. The same text saya: 
Ale and meat with nectar 
Are the sacraments of accomplishment, 
Which it is improper to be withcut. 
To eat and drink there are 


Grains, mineral elixirs, fruits, 


And all desired things. 


These are also adorned by many cloud-masses of Bong. dance and 


Music, 


The third (kind of feast-offering) refers to all the mandalas of 


supporting (buddha-body) and supported (pristine eounietend: and 
to the oceanic throngs of the oath-bounda (protectors), in which 
the central deity ia surrounded by a retinue, i.e., those of the 
actual buddha-bodies, the flower clusters which are visually 


Created as the ageities, and all those who are invited through 


Contemplation to the field of merit. 
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the fourth (kind of feast-offering) refers to the two continuous 
previsions. During the performance of the mandala of feast 
offerings in particular, the provision of merit ineiudes all the 
deliberate practices and appearances associated with the creation 
stage of skillful means, and the provision of pristine cognition 
includes the realisation and meditations of the profound 
uncreated (disposition) subsumed in the perfection stage of 
aa 
discriminative awareness. 
The second section (of this classification) concerns the sequence 


of ritual activity. It comprises both the sequences for the 


peaceful deities and for the wrathful deities. 


As to the former: During the feast offering of the peaceful 
deities, the yogins, assuming the guise and hand-implements of 
the peaceful deities and possessing the symtoles of the deities on 
whom their flowers have landed, enter into the assembly hall. 
Thereat, the four male gatekeepers including Yamantaka are seated 
by the gate of the assembly hall. (The yogins) raise a single 
finger to symbolise their entreety: "May we enter!" ; at which 
(the gatekeepers) raise two fingers in reply, which is to 
Say,"Come in!" Having gone within, the master of ceremonies (las- 
kyl rdo-rie) raises his hands in the gesture of the three-pronged 
Vajra to symbolise the aquestion,"What is your enlightened 
familyo", at which in response they reveal the gesture or seal 
Of the central deity belonging to the enlightened family on which 


a5 
their flowers have landed. 
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Then they make obeigance to the master of indestructible reality, 
and, in accordance with the sequence of empowerment, are given 
the vase-empowerment with the lay-vows, the secret empowerment 
with the novitiate, the empowerment of discriminating pristine 
cognition with the vows of a monk, and the (empowerment of) the 
8 
Great Perfection with the status of a gathavira. : 
The yogins then take their seats in an orderly manner, either 
forming a single row for each of the four enlightened families in 
the four directions of the central deity, or having placed 
symbolic hand-embliems such as the wheel and vajra at the haaed of 
the row to indicate the rows of the mandala of the five 


enlightened families which are situated to the right, left and 


their mid-points. The ritual is then completed. 


Secondly there isa (the sequence) for the wrathful deities which, 
one should know to be similar. 

In a mandela of feast offering which ineludesm both the peaceful 
and wrathful Geitiern together, the male and female yogins who 
represent the peaceful deities are seated on the right of the 
master of indestructible reality, and those representing the 


Wrathful deities are on the left. It is also best if the numbers 


Of male and female yogings are equal, 


The third Section (of this classification) concerns the purpose 


for which (the feast-offering) is to be performed, This is to be 
known in accordance with the details of the four ritus: When the 
YOging 


are those who would repair their commitments and purify 


Cbscurations, the feast offering is fulfilled gor the purpose of 
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pacification. When their purposfe is to increase the lifespan or 
possessions, it is enrichment. For overpowering and summoning it 
4g subjugation; ang for the eradication of sitimpediments = and 
malignant beings and so forth it ia wrath. (The feast offerings) 
are thuea endowed in order that the deaired purpose of these 


different rites might be attained. 


iii. The third aepect (of the overview of the mandala of dis- 
played feast-offerings) ig the skillful means tneougn which the 
feast offerings are to be performed. It has five aspects. 
The firat concerns the preparation of the supports and imple- 
menta: In that location, Guring the night and so forth, beside 
the mandala of the deities which is either drawn on cloth or 
arrayed with heaps of coloured powders, the assistants (of the 
feast) should prepare the outer, inner and secret offerings, all 
the implements which have been obtained for the feast-offering, 
and the pills of nectar which form the inner offering. 
The second is the Geo that transformation may oceur in the 
course of the yoga: ' All the male and female yogins are seated 
in rows and then the master of ceremonies (laa-Kkyi rdo-rise) 
maken obeisance, scatters flowers, and bows, joining the sleeves 
of nig ceremonial robe together at the knees. He should make 
Obeisance, slowly reciting the following aiden re 

Ho! By the natural, immeasurable spirituality of glorious 


Samantabhadra, may such and such a guru and holder of 


indestructible reality who is presen: for the sake of 


living peings, acting as the central deity, direct his 


intention towards these great mighty lords of yoga. Although 
all things are primordially awakened in the nature of the 
Great Perfection. may he direct hia intention towards the 
world-systems of living beings who pervade all the ten 
directions of the six worlds through the power of ignorance. 
Through his display of great spirituality, we beseech him to 


abide in yegwa through profound contemplation in the mandala 


of natural spontaneous presence. 


The third concerna the creation of the mandaia of deities: Then 


the offering-cake (gtor-ma) ia offered to the impedimenta, which 
Ag 
are expelled to the frontiers of the oceanic (mandala). A 


boundary ig delineated, comprising perimeters of fire, mountains, 
blazing weapons. and the ten wrathful seieeeee Then, the 
mandala of deities ia radiantly visualised in the previously 
aanner: and it should be pleased with offerings until actually 
Dleased. The offerings of the faast should then be purified by 
incense, Multiplied anéd transformed in the appropriate nanan 
An offering compounded from the five meats and five nectara is 
then conpecrated and offered in a broad and vast skull- 
52 

container. 

The fourth concerns the enjoyment (of those offerings): It is 
Visualised that there are five seeds representing the male 
SDiritual warriors and five seeds representing the female 
8oiritual warriors on the solar and lunar dieks (= fingers) in 
the palms of the two hands, and that, derived therefrom, there 
are 


ten male & female deities of the feast offering (tahoga-kyi 


4h& vab-yum bow) who spread forth their offering clouds of the 
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five desired attributes. It is visualised that they make contact 
with tha food and drink, and consequently are pleased. Then, 
offerings should be made to the Aeities of the components, 
sensory bases and activity fields (i.e. the assembled yogins 
themselves). The master of ceremonies again makes obeisance, and 
distributes the sacraments of skillful means and discriminative 
53 58 

awareness with the lotus seal or gesture, eaying: 

HUM! Direct your intention, great epiritual heroes. 

thee are excellent things! 

Do not have doubts regarding the things that are gathered. 


Think of brahmans, dogs and outcaastes as identical 


In nature, and enjoy them. 


In responese, the recipients also form the lotus gesture or seal, 
55 
and accept and enjoy the offerings, saying: 
OM! I make obeisance to the real nature, 
Tne body of reality of the sugatas, 


Where the aubjsect-object dichotomy is abandoned, 


And desire and other such stains are absent. 


ALALAHO! 


In the rowa of the assembled feast-offering, one should not cling 
to the true existence of disputation, clamour, common appearances 
and #0 forth. Indeed one should perceive satisfaction, delight, 
end an absence of subjective clinging. so that body, speech and 


mind respectively become deity, mantra and reality. 
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the fifth concerns the concluding rites: Afterwards, the 
residual torma is dispatched, and there ghould be performed songs 
of indestructible reality, glorious dancing, Gedication (of 
56 

merit) and the benediction. 
Concerning the beneficial attributes of those (feast offerings) 
too, it says in the Indestructible Reality of the Magical Net 
(NGB. Vol. 15): 

Among merits, the mandala of feast-offerings is supreme. 

All aspirations will be accomplished in this life. 

Impediments and obstacles will be pacified. 

And in the next life, one will obtain 


(Tne level of) Samantabhadra, 


The field of the awareness-holding conquerors. 


Now, these offerings surpass those which are made according ta 
the lower vehicles in three ways: Their object is the buddhas 
because it is they who radiate as the deities; their 
accomplishment is not ordinary because they are transformed into 
nectar; end their aspiration is without subjective attachment 
because reality is displayed. Therefore, this nature of skillful 
means is sublime through the extraordinary discriminative aware- 


ness of the vehicle of indestructible reality (vaijrayéna). 


Interlinear Commentary (408.2-416.2): 
The interlinear commentary (on the mandala of displayed feast- 
Offerings) comprises a brief teaching on the feast-offerings of 


Samantabhadra, and a detailed exegesis of their nature according 


to the different mandalas. 


4. The firat has two (gaum sic!) sections, the former concerning 
the nature (of the feast-offering) which is to be known. (It 
commenta on Ch. 11, 15): 

These (cfferings) illustrate that through the three purities anda 
the four modes of sameness all things are primordial buddhahood 
in the field of Samantabhadra. Nov, the essences of the five 
elements which form the system of the external world (aned) are 
pure in the nature of the five female consorts. The sentient 
beings who form ita inner contents (beud) subsumed in the five 
components are purified in the five male consorts; and the sense- 
organs and consciousness of the mind-stream (revud-rnams) of the 
respective (beings ) along with their sense-objects are pure 
respectively in the male spiritual warricre, the female spiritual 
warriors, and the male and female gatekeepers. Moreover, tnose 
who abide in the great mandala where the world is the nature of 
the celestial palace, its contents are the male and female 


deities, and the individusl mind-strean is the five pristine 


cognitions, are realised to be pure (rnam-Gag rtogg-shing) in the 
nature of primordial SS aeneede 

Moreover, there are the two samenesses (mnvam-gnvis) in accord- 
ance with which all things of phenomenal existence, samséra and 
nirvina, are ultimately the same in their uncreated disposition. 
and relavivels the same in the manner of a magical apparition; 
and the two superior oscamenesses (lbag-pa'i mnvam-envis) in 


*ccordance with which the five components are buddhas and the 
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eight @ggregates of consciousness are pristine cognition. 


fnrough (-kKyia) these (axioms 


all things are without 


which 
rejection, 


(kun-tu bzang-po)., the abidin 


arises and appears, pervadin 


partiality or bias. It says i 


828): 
The centre is the unerring 
The periphery envelops and 


Samsara and nirvdna. 


The latter concerns those who 


feast-offeringa. It commenta on 


when, by realising this nature 


ment 


has been obtained in the 


conduct (byed-spyod) of body 


performed is 


force of the two great provia 


and pristine cognition, 
Pristine cognition. 


perfectly transformed (gyur) 


ds the mandala in 


£004 and bad, 


(dkyil-‘khor) 


or acceptance and 


ia the field of (-"i1 zhing) the natural Saemantadhadra 


@ nature of genuine reality es it 


gall samsAéra and nirvdna without 


n the All-Accompliaghing King (T. 


genuine nucleus. 


entirely pervades 


should know (the nature of the 


Ch. 11, 16) 


of tne Great Perfection, empower- 


mandala of genuine reality, all 


speech and mind that one nas 


through the innate 


merit 


ions (tahoga-chen gnyis) of 


and then (nas) whatever appears arises as 


It says in Yairasattva: the Great Space (NGB. 


When all things are realised to be uncreated, 


Spontaneously perfect and 


primordially iiberated, 


One's deliberate practice spontaneously accomplishes 


The creation and perfectio 


n stages, 


And the unfabricated nature perfectly appears. 
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The yosin (rnal-'byor) who has not degenerated in the (ma-nyvams) 
rive branches (yan-iag) of mantra which have been previously been 
described, who possesses the (idan) five requisites (yo-hyad). 
and who completely knows the (rdzogs-par shes-pa-yi) five rituale 


(cho-ga) should please (the deities) by means of the mandals of 


feast offerings (tebogs-pa’i dkyil-"khor-gyis). endowed with 
supportive individuals and the implements of a feast-offering,. at 
special times and in locations such as charnel grounds. Once 
thie has been attained, he will certainly (nges-par) accomplish 
("grub) the resauit. i.e. the provisional status of the three 
kinds cf awareness-holder and four rites, and the conclusive 


enlightenment, which is his excellent purpose (legs-pa’'i dgos- 
59 
ka). 


The second part (of the interlinear commentary concerning the 


mandala of the displayed feast-offerings) is the detailed 


es 


exegesis of the nature of the (feast—ofvferings ) according to 


different kinds of mandale. It has two sections, namely, the 
nature of the supporting mandala and the sequence of attainment 


which accords with it. 


i. The former comprises both the mandala of the peaceful deities 


and the mandala of wrathful deities. The first is threefold. 


namely, the mandalas of five clusters, three clusters and a 


Single cluster (of deities). 


Among them, the first (comments on Ch. 11, 177: 

one should meditate on the form (rnam-par-bagom) of the deities 
of the five clusters (tshom-buy Inga-yi dha), which are derived 
from the [conquerors of the] five (linga-dang) enlightened 
families in indivisible union (shyor-ba-yia) with the five (lnga- 
yi) female consorts or objective fields of the five enlightened 
families. These ere arrayed (bkod) rifty in number, i.e., the ten 
male and female consorts forming five basic (or central pairs) of 
male & female consorts, and the ten in each of the cther four 
(peripheral) enlightened families. And also (one should meditate) 
on (la) the ten wrathful male deities (khro-bo ken) such as 
Eimkara and the ten wrathful female deities (dang khro-me bcu) 
wich as Vajran&édité (rdo-rije agra ‘byin-ma). who are situated 
outside those (deities) on the ten radial points of a protective 
cirele, hollow inside, i.e., in the eight cardinal directions 
slong with the zenith and nadir. They are in the manner of a 


cirele ('kKhor-lo'i tahul-du) which protects (the mandala) from 
60 
obstacles. 


Now, in the middle there are the male and female central deities 
(Veirocana) who are natural expressions cof Samantabhadrs, anda 
around them are Sattvavajra, Ratnavajra, Dharmavajra, and Karma- 
vajra with their four respective female consorts Sthiravajra, 
Jvalavajr&@, Valivajr&, and Ksobdhyavajr’é; making ten male and 
female consorts altogether. 

In the east are the male and female consorts Aksobdhya, and around 


them are Vajrasattva, Vajrarija, Vadjsraraga, and Vajrasadhu with 


their vour respective female consorts LAsyaia, DnOpa, AnkuéA, and 


Vadratara. 


In the south are the male and female consorts Ratnasambhava, and 
around them are the four (male consorts) Vajraratna, Vajrasirya, 
vajradhvaeja, and VajrapAta, with their respective female consorts 


Malya, Puspé, P&s&, and Vajrasukhi. 


In the west are the male and female consorts Amitabha, and around 
them are the four (male consorts) Vadradharma, Vajratikesena, 


Vajracakra, and Vajgrava&ak with their respective female consorts 


Gft&. Aloka, SphotA, and Vajradyuticitré (rde-rie gaal-bkra-ma). 


In the north are the male and female consorts Amoghasiddhi, and 
arcund them are the four (male consorts) Vajrakarma, Vajra- 


raksita, Vajrayaksa, and Vajramusti, with their reapective female 


consorts Nart{!, Gandhaé, Kinkint, and Vajrapraeveba. 


Outeide these fifty (deities) there are the ten wrathful male 


deities with their consorts, eo that the five clusters altogether 
61 
comprise seventy deities. 


In general it is held that the clusters represent the central 


deities ana retinues when the form of the celestial palace with 


{ts gates, tiered pediments and so forth is absent, whereas the 


Mandala proper does include the celestial palace. However in this 


(tradition), 4t indicates that these deities are present as an 


*nelreling clus ter. 
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Secondly there is the mandala of the three clusters (which 
comments on Ch. 11, 18): 

one should meditate on the deities of the three clusters (tehom- 
bu gBum-gyi lha-rnams begom). which is the mandala comprising the 
thirty deities of buddnha-body, speech and wine (sku-geaung-thuges), 
namely (-te). those of the enlightened family of the tathdgata, 
of the enlightened family of indestructible reality (de-bzhin 
rigg-dang rdo-rje rige) and of the enlightened family of the 
lotus (padma’'i rigs), each of which is naturally expressed as ten 
male and female consorts. On their periphery too they have a host 
of wrathful deities (kKhro-bo'i tahoga-dang ldan-pa-yi), namely, 


the eight male and female gatekeepers. 


The third ia the mandala of a single cluster (which comments) on 
Ch. 11, 19): 

One should meditate on the (bagom) eighteen deities of a single 
Cluster (tahom-bu gcig-pa'i Jha-rnams), namely (-te)., the 
enlightened family (riga) of Samantabhadra, the real nature among 
(kvi) all enlightened families (rigs), where the central deity of 
(-kvi gtgo) the mandala of the five enlightened families (rigs) 
1g in the form of Gaisooand, His nature, when the mandala of the 
Tathagata is divided into its five enlightened Paniiten ie that 
of the mind of buddha-mind (thuge-kyi thuge-te). Indeed, it is 
the supreme buddha-mind (thuga-kyi mchog) which is adorned with 
(ark-blue vVairocana as the central deity. The periphery of thie 


Mandala, which comprises the ten (basic) deities, has a host of 


‘Tathful deities (khro-bo'i tahogs-dang ldan-pa-yi), namely, the 


"ight male and female gatekeepers. 
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The latter is the mandala of the wrathful deities (which comments 
on Ch. 11, 20): = 

The feast-offerings sare attained in the blazing mandala through 
the (-Kyvia) great assembled hosts (tshoga-rname) on the fifty- 
eight Blood-Drinkers, which include (la-sogs) the ten male and 
female consorts forming the great assembly of (-'i tahogea chen-— 
pa) five male wrathful deities (Khro-bo:, and five Krodheavaris or 
female wrathful deities (khro-mo), with those of the intermed- 
faries (phe-nya) through whom their rites are attained, namely, 
the eight M&taris cf the sense-objects, their retainers (phyag- 
brnyan) who are the eight Pis&acis of the sensory locations, their 
attendants (bka'-nyan) who are the four female gatekeepers of 
pristine cognition, and the fother] (gogs) servante (ci-bgyi), 
i.e., the pe aa mighty mistresses or Té&varitsa who perform 

2 

the rites, Thereupon, the rites (las-rnams) of wrath which 
eradicate malign beings and so forth are provisionally {(per- 


fected) (rdzogea-par-byved) and the accomplishment (dngos-grub) of 


the supreme excellent intention will conclusively and certainly 


be achieved. 


The second section (of this detailed exegesis) concerns the 


Sequences through which (the feast-offerings) are attained: They 


are attained in accordance with the mandala of either a Bingle 


Cluater (of deities), of three clusters, of five clusters, or of 


63 
the expanse of indestructible reality (yajradnAtumandala). 
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4. The first of these has two parts, of which the former 
eoncerns the individuals by whom (the single cluster) is 
attained. (It comments on Ch. 11. 21): 

The type of individual who attains this (single cluster) is the 
yorin (rnal-'byar), i.e. one who "unites" ('pyor) the intellect 


in reality for the sake of the "fundamental" (rnal) mind-aa-such. 


When (yogina) are classified, there are three types, namely, 
yogins of the natural ground, yogins of the creation and 
perfection atages according to the path, and yogins of the 
spontaneously present reault,. Among them, this passage refers to 


the yoging of the path. The Two Stages (T. 4771) also speaks of: 
The yogin who has created and perfected 


The modes of the ground and the natural result... 


64 
And in the Madnyvamaks: 


It refers to some who would attain enlightenment, 


Endowed with the nucleus of emptiness and compagsion. 


Op alternatively, (the individual concerned) should be a mantrin 
(Angags-'chang), i.e. one who "upholds" (‘'chang) the words and 
meanings of the "mantras" (gngagea) which are the profound 
marvelous secret of the tath&gata. The (Tibetan) term engages is 
Gerived from (the Sanskrit) mantra. Three kinds of mantra are 
upheld, namely, secret mantras (gubyvamantra), gnostic mantras 
(vidvamantra), and incantationa (dharani). The firet of these 
Sfforda Protection from the suffering of sameAra because it 
refers to the secret and marvelous view, nieaitatdon, conduct and 


r 
feult of the outer and inner (vehicles). The second affordge 
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protection from suffering through the mighty awareness of 
anchorites (rsig) and so forth, who have obtained power over 
cater aweaans The tnird comprises truthful expressions (bden- 
tabig) and protective expressions (bgos-pa'i tahig) which bring 
about their appropriate reaults, beneficial or eee 

The latter concerns the accomplishment which these individuals 
are to attain. (It commenta on Ch. 11, 22): 

In terma of accomplishment (dngsosg-grub-ni), the yogin acquires 
excellent enlightened attributes which are supreme and common. He 
abides in a d4iesposition (ngang-gnas) where all things are 
cpontanecus (lhun-grub) and indivisible in their nature of 
primordial sameness (mnyam) and their disposition of great 
perfection (rdzoga). without partiality or subjective attachment. 
Through conduct (gpyod-pas) without acceptance and rejection, the 
yogin attains the realisation that all things (thama-cad) are 
brimordially (wve-nas) of a single essence and indivisible (dbyver- 
ued-pa'o}, unimpeded (thogs-med-pa'i) and without attachment or 
Clinging in all respects (ci-la‘ang). The mandalas (dkyil) of all 
(fhama-cad) enlightened families are cachared within the 
enlightened family of indestructible reality (rdo-rije'i rigs-av) 
Or buddha-mind, which is the mandala attained in this context. 
Consequently, the yorin should excellently meditate that (rab-tu- 
begom) all the deities and their celestial palaces emanate 
(“phre ) light ('od): rays of pristine cognition and blaze forth 
(‘har-bar) their brilliance. These should then be (hya) delighted 


With the divine offerings which are made to deities, without 


®ttachmente (chage-med tahul-gyvis) for, or clinging to, all the 
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QGesired attributes, and then be dissolved (bpstim-par). The result 
is that, transformed into (gyur-nas) the buddha-body of reality 
where Mind-as-such is without duality (gnyis-med), that one 


obtains the rank of the spontaneous great seal (phvag-rgys 
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che). 

ji. The second, concerning the mandala of three clusters, 
(comments on Ch. 11, 23): 

Apart from that previous (mandala-cluster) the yogin should 
alternatively (yang-na) actein: the nature (nyid-de) of the 
mandalas of buddha-body, speech and mind (gku-geung-thuges) which 


are respectively those of Akagaobhya, Amit&bha, and “Vairocana. This 


ig because the mandaiagz of all (thamsa-cad) buddhas without 


exception (ma-lus), when condensed, are gathered in the mandalas 
of buddha-bedy, speech and mind (gaku-gsung-thugs). Also in 
contemplation (ting-'dzin) of the creation and perfection stages 


Which brings about the attainment, the yogin meditates that they 
Ctanate rays of light ('od-zer 'phro) which radiate (gsal) in the 
form of the deities and blaze forth (‘bar) their major and minor 
marke. Thereby, acts of benefit are performed for the sake of 
Sentient beings. All the desired attributes, which are considered 
to be their female consorts, are enjoyed by the male consorts, s0 
that these are all thought to become disgolved in the disposition 
(Dkang-du thim) of the (-kKyi) natural non-dual (gnyie-med) 


*panse (dbyvingg) of reality, free from conceptual elaboration. 
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qnen, the result is that the supreme eccomplishwent of the 
awareness-holder (rigea-'dzin dngca-grub mchag) of spontaneous 
presence will be obtained (thob-'gyur). and thereafter, all 
mpandalas (dkyil-'kKhor) of the deities without exception (ma-lus) 
will Dlaze forth ('har-ba 'grub) the glory of their enlightened 
attributes for the sake of those to be trained, the suffering of 
conflicting emotions (nyon-mongs adug-bangal) experienced by 
sentient beings without exception will be Gispelled (sel-bar- 
gdzad). and then the enlightened activity will be achieved, estab- 
lishing that these sentient beings will be born into the 


enlightened family of indestructible reality (rdo-rje'i riga-au 


akye-ba'i gnas). 


144), The third, concerning the mandala of five clusters, 
(comments on Ch. 11, 28): i 

Thig section also has two parts, namely the type of individual 
who attains thie mandala and the manner of the attainment: For 
genuine coktu tahuant (dngog-grub vVvang-dag-pa-ni) to be 
obtained in the mind, the yogin who is a mantrin (angagcsa-'chang) 
Tadiantly visualises the male and female consorta' as ekxillful 
Beans and 4iscriminative awareness (thaba-dang sghes-rab) and 
should meditate on (bacom) the five mandalas (dkyil-'khbor lnga) 
of clusters and (dang) the row of weatheul Geities (khro-phreng) 
Cutside them, by all means (thama-cad-kyviz) of ritual, including 
the three kinds of contemplation. Without attachment (chags-pa 
Bad-pa'i tehul-gyvig-ni) to the desired attributes, these should 
be dissolved (batim-par-hbya) without (med-par) clinging to the 


fering in terms of the subject-object Gichotomy (gnyvia), and in 
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accordance with the dissolution of deity into deity. The reault 
ie that the nucleue of supreme accomplishment (dngos-#rub mchos- 
ei anving-po)., the awareness-holder of spontaneous presence, will 


pe achieved (‘grub). 


There are some who hold that there are different accomplishments, 
i.e. that the awareness-holder of the seai ia attained by meane 
of the single cluster, the awareness-holder with power over the 
lifespan by means of the three clusters, and the awareness-holder 
of spontaneous presence by means of the five clusters. There is 
no such implication here because, through each of these clusters, 
one provisionally becomes accomplished as the three (lower) kinds 
of awareness-holder, and conclusively accomplished as the 
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awarenese-holder of apontaneous presence. 


iv. The fourth, concerning the attainment of the mandala of the 


indestructible expanse (yajradhAtumandala-- comments cn Ch. 2 & 
25): - 

This 2180 has two parts, namely, the type of individual by whom 
it is attained and the manner of attainment. The yogin (rnal- 
-byor), by means of (=kvis) skillful means (thabs) which 1s 
naturally represented by the male consort and (dang) 
discriminative awareness (shbes-rab ) which is naturally 
TeDresented by the female consort, should meditate on the (=du- 
RAfon) five tathAgeatas (de-bzhin gsahegs-pa) and (dang) their five 
Tenpective female consorts (yum): and he should meditate on (-du- 
bagom) the sense-organs and aggregates of thought as the nature 


of the male and female spiritual warriors (gems-dpa' seme-ma- 
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oyid). along with the male and female gatekeepers. These deities 
aleo emanate ('phro) a profusion or multitude (rnam-pa mang-pc) 


ef light weym ('od-zer) throughout the ten directions. 


In the sPar-khab Commentary (P. 4&718) thie is said to be the 
condensed Magical Net, comprising a mandala of eighteen deities. 
Although there is no contradiction, according to the root-text 
itself it is the mangala of the forty-two conquerors which ts 


é8 
radiantly viaualised. 


The Branches of Means for Attainment cannected with the Feast— 


Offerings (416.2-819.1): 


The third part (of the mandalas of skillful means and discrimin- 


ative awareness of the path which are to be experientially cult- 
ivated, see p. 896) concerns the branches of means for attainment 


{connected with the feast-offerings). There are three parts. 


1, The first, the branch of contemplation which is attained, 


(Comments or Ch. 11, 26): 


When all things are attained in the mandala, the outer and inner 


odbjecta which are experienced as the body, its rapture and s0 
forth, as well as the self which experiences them are displayed 


through the mandala. Consequently, one should know that the 


Feepective mantras, seals and (ao-so'i sngage-dane pbyvag-reva- 


dang) contemplations (ting-'dzin) which are provisionally assumed 


Padiate dirrerently (so-mor-geal), incontrovertibly, genuinely 


(Mang-dag), and distinctly. 


ii. The second, concerning the way in which this branch ia 
appropriately attained, (comments on Ch. 11, 27): 

The yogin ehould find the locations (gnas-dang) suitable for this 
attainment, endowed with complete characteristics and withcut 
obstacles, and obtain the neceasary enjoyments§=§ ( = od - 
dang). whichever are pleasing (ci bde-dang) without falling into 
the two cetacean” Exemplified thereby, one who is well endowed 
with (rab-ldan-pag) the implements, supports, sacraments of 
commitment and other suitable requisitesa which assist this 
attainment, complete and without degeneration (ma-Dvy ame), and 
without contradictions, and whose intelleet (blo-ni) in the 
course of this attainment is not captivated by extransous 
conditiona, but established in and resigned to a singie goal, 
should firstly (danz-por) at the beginning of the means for 
attainment act (bya) firmly, as i¢ taking (nos bzhbin-gu) a vow 


(dam) with the following thought at its inception," Until I nave 


success, I must not roam from this seat, from this posture or 


location, * 


Then the yogin cultivates perseverence Guring the course of the 
attainment, without (med-pa-yi) a trace of effort with respect to 
*Xtraneous activities, or of bad signs and omens, or of fatigue 
because nothing is happening, of idleness (lea-lo) due to the 
8elf-indulgent thought that he would not succeed, and of langour 
(aeyid-snyoms ) through which attainment emerges slowly and 


WNPunctual ly, and through which physical and verbal distractions 


‘ve indulged. Then, without (mead-par) nesitation (the-tahom) and 


doubts, 


Buch as wondering whether something {is or ig not mantra, 
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contemplation and so forth, or whether the result will or will 
not emerge, when the propitiation has been performed § (baggruhb- 
bvas-na) with an attitude profoundly established in a single 
assured goal, that yogin will accomplish all mandalas (dkvil- 
‘khor thams-cad 'grub-par-'gyur) which are owepitiavea: and will 
obtain (ithob) the supreme (mchog) secret of indestructible 
reality (rde-rie gsang), the genuine (dam-pa) bedy of reality 


where buddha-body and pristine cognition are without conjunction 


or disjuncticn. 


tii. The third, tne branch concerning the time within which 
attainment will occur (comments on Ch. 11, 28): 
The Gays (zhagz) suitable for attainment (bsgrub-pa'i) are stated 
in the verses which begin (Ch. 9. 32): 

The genuine accomplishment of empowered awareness 


Will be achieved in six or twelve months... 


These, and the dates (dang tshe-grangs-ni) for beginning the rite 
6? attainment, together with the (auspicious) planets and stars, 
sre to be explained (bahad) according to their description (amos- 
Pa bzhin-du) in the (-las) Extenaive Tantra (NGB. Vol. 14) as 
follows: 

Ap to time, beginning on the eight day 

Of the bright half (of the month), 

Ana above a}l in the constellation of Pusyég, 

One intensively practices the conduct 


Associated with enlightenment. 


In order that the accomplishment 
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Of the supreme secret should thereby be obtainad, 
It should indeed be received under 


An auspicious planet and star. 


Ie it not, one might aak, incorrect to recognise (these times) 
becauce (the yogin) should be without acceptance and rejection? 
Although in essence that is the case, one should begin at an 
auspicious time owing to the co-incidence whereby the relative 
causes and results are not mistaken, and one should not begin at 
an inauspicious time. One ahould know this to resemble the 
planting of seeds which occurs during a season of heat anda 
moisture, but not in another season. It says in the Flash of 
Srlendour (T. &30): 

Derived from the branches of science, 

The times which should be known 

Are the auspicious days for the Geities, 

The excellent conjunctions and hours. 

Although these are of course symbolically conceived, 


The tokens and signs of accomplishment do emerge. 


There are thore (among you) of diminishea perception ana 
Consciousnese, who, having surrounded their lofty citadel of 
*rror and ite walls of hesitation with a perimeter which is nhera 
to cross, say, " This Secret Nucleus of yours 4a not a tantra 
because it inaicates (other) tantras (as an authority)". However, 
the Supreme Tantra or Clear Exoresgion (T. 369), the Hevaira 


Tantra (T. &17-8) and go forth which you independently uphold 


Woula, 


algo by implication, not be tantras because they too 
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indicate other tantras (ae authorities). Tne latter indeed says 
70 
for example: 
But why say more? 


One should perform this in accordance with 


The mandala-ritual from the Summation of the Real. 


The Tantra of Maniudrf (fT. 5&3) also indicates (other 


authorities) when it says: 


According to the great Tantra of the Magical Net... 


Therefore, the Teacher (SAkyamuni) rejected hierarchical state- 
ments concerning the nature of the tantrarz which he equally 
taught. 

Here too, the ancillary tantras and commentaries which derive 
from this root tantra (of the Secret Nucleus) are indicated ana 
mentioned (as authorities) in connection with the rites of 


attainment. 


Summary of the Chapter (419.1-419.6) 


The summary of the chapter (comments on Ch. 11, 29): 


Because all things are primordially pure in the display of 


Samantabhadra, (the feast-offering) is to be performed, without 
acceptance and rejection--- Such were his words (tehige-tu'o) in 


this tantra, the essence of secret indestructible reality (rdo- 
tia g£aang-ba‘’i). At the time when he spoke with these words 
(thea), all the wevetmant teneees appearances of the spontaneous 
Bounteous Array were not extraneous to the buddhas' display, and 


*o the tathhgata (de-pbzhin gshegs-pa nyid) is said to have held 
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geaningful Giscourse (ched-du gleng-ngo) with the tath&gata him- 
self (de-bzhin gehess-pa-nyid-la), indicating that there is no 
duality of object and subject. In this way, all things are 
revealed to be self-manifesting; ana that which i8 sel1f- 
manifesting i8 revealed to be the non-dual intrinsic mind-as- 


euch, Substantially uncreated, in the manner of a dream. 


This completes ('o) the exegesis of the eleventn chapter (le'y- 
ate beu-gcig-pa) from (las) the Secret Mucleus (gsang-ba'i 
spving-pQ) of reality, Definitive with reapect to the Real (de- 
kho-na-nyvid ngea-pa) display of pristine cognition, in which it 
manifests. It is entitled the meaning of the Mandala of Feast 
Offerings (tsahogea-kvi dkyvil-'khar) in whicn all things that 
appear are made into the path of skiilful means and 
Giacriminative awareness by the gathering of all yogins who have 
appropriate view and conduct, by the free enjoyment of the imple- 
ments poszessed by these (yoginas), by the timely gathering of the 
meditational deities, a&kinfs anc oath-bound protectors, and by 


the perfection of the two provisions in the mind, without 


Clinging or apprehension. 
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Chapter Treelve 


Attainment of the Feast-Offerings 


Root-text: 


Then the TathA&gata, the Great Joyous One, emanated a cloud cfr 

his display, became equipoised in the contemplation of "the array 

of ornaments", and then uttered this meaningful expression. (1) 
With firm contemplation in the manifestiy perZect 


Mandala of the Magical Net: {2] 


By the seal which absorbs and emanates 
The dance steps and gesticulations, 


One sinks down or traverses the geky. {3) 


By the seals of song, verses, and intonationa, 


One will obtain the accomplishment of the doctrine. {a} 


By the seal which assumes ornaments and raiment, 
One will accomplish (the status of) the king 


Who blazes forth, and which cannot be matched. [5] 


By the seal of food & drink, 
One will become accomplished in 


The wish-fulfilling buddha-body and nectar. (6) 


By the seal of "vowels" and "consonants, ” 


Each and every (activity) will be achieved. {7} 
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Retention endowed with characteristics 

Of awareness and entrance, 

Is the basia and condition 

Which brings the result to maturity. 

Those who transform it into a potent force [8] 
Are known as awareness—-holders, 


In the field of the conqueror. (9) 


Although they sssume the pure birth 
Of humans, gods and Brahméd gods, {10} 


They are transformed into the extraordinary levels, 


And the transcendental perfestions are totally completed. 


The extraordinary levele, namely the ten and the tnree 

Which respectively have skillful means, 

Supreme skillful means & discriminative sawareneas, 

And that which is supreme for its supreme discriminative 
awareness 

Are spontaneously perfect through their distinctions 


Of cause and reault. (12] 


One should meditate that on cushions of sun and moon, 
In the expanse of the clear mandala of the aky, 

There is the king of pristine soendeaen 

In union with his consort; 


Thus one comes to meditate without exception 


{12} 


On all mandalas of the conquerors, in their entirety. {13] 
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From any of the four times and ten directions, 
The perfect buddha will not be found. 
Mind@-as-such is the perfect buddna. 


Do not search elsewhere for the buddha. (18) 


One should be well united in the mandala, Samantabhadra, 


So that all mandalas will be accomplished. (15] 


Whether the rituals are abundant or incomplete, 


Flaws are themselves pure, and there ig no defect. [16] 


--Through this meaningful expression, (the tathagatas) were 
pleased by the cloud of that display. This completes the twelfth 


chapter from the Secret Nucleus Definitive with respect to the 


Beal entitled the Attainment of the Feast-Offerings. {17} 
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Commentary (4819.6-839.3): 


The second section (of the teaching on the creation stage which 


reverse3z common attachments-- see p. 889) 18 an exegesis of the 
particular branches of that (mandala of feast-offerings). It has 
three parts, namely: the background motivation; an exegesis of 


the meaning of its words; and a summary of the chapter. 


The first (comments on Ch. 12, 1): 

Once the mandala of the feast-offerings had been explairied, then 
the Tathagata (de-nas de-bzhin gahegs-pa), the Great Joyous One 
(daveg-pa chen-pox#) Samantabhadra, in whom all things are dis- 
Played without duality, emanated (rnam-par spros-te) all things 
of phenomenal existence throughout the infinity of space as a 
cloud of (="1 gsprin) his display (rol-mq) of priatine cognition, 
Wherein all that is desired emerges spontaneously and perfectly 
by nature. He became equipoised (snvoma-par zhugs) in the conten- 
Plation ( ~ -' —28) of the “array (hkod-pa'i) of orna- 
penta” (rgvan) which are greatly enjoyed throughout the 
perceptual range of the buddnhafields and the e#1ix classes of 
living beinga, corresponding to their respective perceptions. And 
then (nag) he uttered (Rriod-do) these ('di) naturally arisen 
Meaningful expressions (ched-du oriod-pa), without being 
encouraged or requested to do so, to the assembled array which is 


® pure self-manifestation of the Teacher himeel?f. 
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Exegesis of the Meaning of Its Words (420. 4-4&39.1) 


This has three parts: @ general teaching on the contemplation of 
the feast-offerings along with their trteneficial attributes; a 
particular exegesis of the result attained through the feast- 
offerings; and a synopsis of the great all-gathering mandala 


which supports the feast-offerings. 


General Teaching on the Contemplation of the Feast-—Offerings and 
their Beneficial Attributea (420.5-H2u4.2): 
Tne first of these includes poth & brief teaching anda an 


extensive explanation. 


i. The former (comments on Ch. 12, 2): 


All thinge abide in the manifestly perfect ( = ga-pp'i) 
Mandala (dkyil-'khor) of male and female Geities, in a great 
coalescence of subject and object, or of male & female consort, 


ae the essence of the Magical Net (ggyu-'ehrul dra-ba'i), which 


is a display of pristine cognition. With the emanation § and 
absorption of firm contemplation (brtan-pa'i ting-nge-'dzin) on 
that very object, radiantly visualised and experienced by the 


intellect, the supreme and common accomplishments will be 


achieved. 


11. The latter (the extensive explanation) has five sections, 
“Mong which (the first) comprises the contemplation of dance- 
Steps and gesticulations along with its beneficial attributes. 


(It comments on Ch. 12, 3): 
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This contemplation visually creates the five limba of the body 
including the head as the mandala of the five enlightened 
families. The location is Venereted aa the nature of the indes- 
tructible ground, and the house as a pure pbuddhafield, adorned 
with the celestial palace of the deity. In that disposition which 
absorbs and emanates (idu-‘phro'i) the diverse seala including 
the dance-steps (bro) of the feet and gesticulations (gar) of the 
hands, and in which the form of the deity, indivisible from the 
Magical Net, is known to be without true inherent existence, all 
movements and postures (of the body) anc configurations of the 
hands cdo not transgresa the nature of the deity. Therefore, all 
activities connected with dance-steps and geaticulations what- 


soever are expressec in the term “seal” (phyag-rgya); and this 
seal is held to include the stretching and contracting of the 
patete, 

As for its beneficial attributes: By (vin) such activity, one 
sinks down ('dzul) within the earth and Overpowers those mudras 
who are né@ginig below the earth by passing unimpededly through 
mountains and rocks, or one unimpec Y traverses ('gro-bar 
~gyur) the sky (lam pam-mkhar) ahove in the manner of a bird, and 


80 comes to overpower the godn, antigods and so forth. 


The secona, concerning the seal of songs, (comments on Ch. 12, 
a); 
It also nam two aspects. An to contemplation, this contemplation 


“Trays the syllable HRIH within the throat, and makes offerings 


‘© the deities of the mandala by the seals (phyag-reve-vis) of 


sweet melody and @#ong (glu). of ite verses (tahizg), and of other 


intonationa (sgera-yvi) of praise, benediction and so forth. 


As to its beneficial attributes: One will obtain the accomp- 
lishment (dngoa-grub thob-par-'gyur) of the conch-shell of the 
doctrine (chog-kyi), which can understand things through a single 
inexhaustible wheel of adornment, the buddha-speech. Accordingly, 
it says in the SOtra which Reveals the Diffusion of Light-Rayvs 
Everywhere (T. 55): 

I also have rays of light, 

Which are called the conch-shell og doctrine. 

These entirely f111 the worla 

By understanding everything as a single melody. 

The meritorioue basis of those reys of light 


Arises from their inestimable nature. 


Now, the buddha--speech ig heard by whichever beings there are who 
require training, corresponding to their volition, and without 
reference to those who are near and those whe are fer. There is 
no difference whether one is present within the (teaching) 
fourtyard or far beyond all the sands of the River Ganges. Just 
86, when Maudgaly&yana went to the world-system of Marfcik& in 
the weat, he heard the doctrine of Saikyamuni as before, whereas, 
‘ccording to the SQtre o¢ the Cornucopia of Avalokitebvara's 
Attributes (T. 116), unvortunate beings did not hear him even 


when seated within the assembly. Indead at Jetévana, S&kyamuni 


Was 


heard by bodhisattvas and yet not by any of his pious atten- 
2 
Gants. 
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rhe third, concerning the s#al of ornaments and raiment, 
(coments on Ch. 12, 5): 

As for contemplation, this contemplation radiantly visualises 
that, derived from the syllable TRAM, the crown and other euch 
ornaments become gemstones: and, derived from the syllable A. the 
germents are consecrated as the garments of the deities and the 
gard of the peaceful and wrathful deities. This is implemented by 
the seal (phyvaz-rgva-vie) which assumes the ornaments (xe gwan ) 
including gemetones and bones, and (dang) the raiment (pgeo-ba'i) 
of upper and lower garments and so forth. 


As for ite beneficial attributes: Provisionally one will be clad 


in solid armour, which ia luminoua, brilitant, and cannot be 
3 

deatrcyed even by Nérdyana: and conclusively one will become a 

universal monarch, and a bodniaattva who blazes forth (‘hbar-ba'i) 


with major and minor marks, and then one will accomplish ("grub) 
{the status of) the buddna-body, the king (reval-po) who helds 
sway over them with hia ten powers which cannot be matched (thuh- 
med) by Mara or by any Meuicanee 

The energy comprined by these ten powers accorda with the des- 
fription found in the Pagsoda of Precious Gema (T. 45-93) whiecn 
faye that one athlete is much stronger than seven human beingar of 
Jambudvipa, and similarly, one Sékya youth is gatronger than seven 
athletes, Thre antigods are superior to seven of these, and the 
toda, yakses, Na&rA&yane, pious attendants, self-centred buddnas, 


8nd bodhisattvas are (successively) superior to seven of their 


immediate predecessors in power and akille, Meanwhile, the 


bud@nas Surpass in power all those beings who £1)1 the expanse of 


Dace. 
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tne fourth, concerning the seal of food & drink, (comments on 
Ch. 12, 6): 

As for contemplation, this contemplation consecrates the food & 
drink Gerived from the syllable KHAM as nectar. By the seal 
(phyag-reyva-wig) of food (hza') ineiuaine fieh and meat, & drink 
(dang bBtung-ba'’i) including tea and ale, offerings are made to 
the outer and inner deities. 

As for its beneficial attributes: One's own body will Became 
accomplished ('grub) in the bvbuddha-body (aky), like the wish- 
fulfilling (vid-bzhin) gem which brings about all that is 
desired, and (dang) one will become accomplished in the supreme 
gavours of buddha-speech, the nectar (bdud-rtair), endowed with a 


hundred savours, which anyone may enjoy. 


The firth, concerning the contemplation of the seal of the rites 
Of sexual union and "liberation", (comments on Ch. 12, 7): 

This contemplation ia one in which the male and female consorts 
are radiantliy visualised as deities and the mandala is invited 
into their secret centres. There, the wandava: anoute De pleased 
by the seal (pbvag-rgyva-yvyia) of the “vowela" (A-11). which make 
offerings of the supreme bliss, and of the "consonants" (kA-}1) 
“Which perform rites of "liberation", making offerings of human 


5 
and non-human flesh and blooed which are turned into nectar. 


The beneficial attributes (of this contemplation) are that each 
(thama-cag) aupreme and common accomplishment, tnecluding that of 
the uncorrupted contemplation, will be asehieved ('grub-par- 


“fur ) through the rite of sexual union, as will every (thams- 
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cad) enlightened activity which eradicatas malign beings, 
pacifies naturally occuring evil forces, and raleases§ (neings) 


into the next life, and ao forth by the rites of "linheration". 


Particular Exegesia of the Result Attained through the PVeaat- 
Offerings (625.2-435.4): 

Secondly (see p. 954), the particular exegesis of the results 
attained through the feast-offerings includes an overview and = an 


interlinear commentary, 


Overview (424,2-4530, 6); 

Thie comprises both verbal definition ana Clagpasaification: 
According to the (Sanskrit) term vidyAdhare, Vidy@ means aware- 
ness, which ie the seed of discriminative awareness, pristine 
cognition, and buddnanood, Dharg meane holding or KeuneAdnine, 


1.@,, the study er possession of (awareness) as an object, 


The claseification comprises both a general teaching which is 
lllustrative (er the ryeaultant awarenags-holders), and a 


particular exegesis of their natural expression. Concerning the 


formar, it aye in the Fulfillment ang Confession of the 
Ranizens of Hell (na-ra-ks akeong-pehagg): 
They have maturation, power over the lifespan, 


The (great) seal, and spontaneous presence, 


Thus, thepe is the ewarenese-holder of maturation, the awareness - 


holder with power over the lifespan, the swareness-holdar of the 
6 
creat seal, and the awareness-holder of spontaneous presence, 


The first of them is sHiaued with three characteristics, namely. 
maturation in the yoga of the meditational deity, atability in 
the form of the maturational body, and, on essociation with the 
seal of the body (lus-rgva=- Karmamudrdé). the buddha-body of the 


7 
great seal if obtained. It says in the Flaaghb of Splendour (tT. 


830): 
Having grasped the form of the meditational deity, 
And untied the knots by means of the seal of the body, 
The buddha-body of the (great) seal will itsel? become radiant. 


That is said to be maturation. 


The second (the awareness-holder with power over the lifespan) 
transforms that maturational body into the body of indestructible 
reality, and without abandoning it, unites with the buddhs-level 
80 that there is no corruption of the components and the 
intelligence of priaetine cognition is cultivated. (As the same 
text says: | 

One endowed with body and components 

Attaing the awareness with Power to keep them, 

And, through the emergence of higher realisation, 

Passes away without reiinquishing the body. 

This ia the great awareness, 

Wherein a11 corruption has ceased. 

Whatever is practised, there is no reversal. 

One who has obtained independence 

Odtains inspiration, and so at this juncture 


} 
Perceives the middling degree of truth. 


accoraing to the third (the awareness-holder of the great seal). 
one's own body is transfcrmed into the guise of (the deity) on 
whom one has meditated. It says in the Answers to the Questions 
of Vairasattva (P. 5082): 

The deity actualised by meditation 

On one’s own body as the great seal 

of the conquerors, 

Endowed with major & minor marks, 

And supernormal cognitive powers, 

Is Known as the awareness-holder 


Of the great seal. 


If one were to think that buddhahocd hss then been actualised, it 
is atill to be attained because that (awareness-lLolder) igs not 
free from all obscurations. One should know this to resemble the 
assertion of the Ornament of Emergent Kealisation (T. 3786), 
concerning the "attainment of bvddhahood", that although buddha- 


hood ig obtained on the firet level, there are still stains to be 
9 
Purified on the remaining levels. The Indestructible Reality 


(NGB. Vol. 15) also says: 
Although the buddha-body with the guise 
Of the seal of enlightenment 
Manifests that guise, 
Endowed with major and minor marks and so forth, 


The real nature of quiescence ig not perceived. 
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The fourth (the awareness-holder of spontaneous presence) is the 
10 
buddhanood in which renunciation and realisation are concluded, 
It says in the Indestructible Reality: 
Through the perfection of the power 
Derived from the previous awareness, 
Stains are purified, as has been explained, 


And one becomes an awareness-holder of spontaneous presence 


Endowed with the three kinds of discriminative awareness 


11 
Of the buddha-level. 
The latter, the particular exegesis of their natural expresion 
har four parts, namely, their emanational hirths, their 
subsumption of the uncorrupted levels, their completion of the 


transcendental perfectionsa, and their conclusive attainments. 


1. Concerning the first: These awareness-holders perform acts of 

benefit for each according to his or her needs, having emanated 

for the saxe of living beings as a universal monarch who is chief 

among human beings, as Brahma, WRvewats and so forth who are 

Chief among the gods, and as the beings of the Mah&abrahma 
12 


realms. There are some who claim without contradiction that the 


awarenesa-holder of maturation is dioplayed among human beings, 


the awareneas-holder of power over the lifespan among gods, the 
awareness-holder of the great seal among Brahma reaima, and the 
13 


awarenesa-holder of spontaneous presence among all. 


11. AB for their subsumption on the uncorrupted levels: the 
“Wareners-holder of maturation is subsumed in the level which 


Soncludes (the paths of) provision and connection. The awareness- 
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holder of power over the lifespan is subsumed in the levels of 
learning as far as the path of insight. The awareness-holder of 
the great seal is subsumed in the levels of extraordinary 
realisation on (the paths) of) insight and meditation, which 
concern the sublime pristine cognition; and the awareness-holder 
14 
of spontaneous presence is Bubsumed in the buddha-level. 
However all of these are subsumed together on the Extraordinary 
(khyad-par-can) or thirteenth level. Therein they have all 
certainly been actualised. The distinction here resembles, for 


example, that between a fish which has been caught by an iron 


hook but is still in the water, and one which has been orought 


15 
forth to dry land. 
Moreover, througn the function of having sublime pristine 
cognition, one is called an awareness-holder of the great geal; 


and through the function of being devoid of birth and death, one 


ts cslled an awarenesas-holder with power over the lifespan. 


Again, there is evvlained to be a threefold division, according 
to which (the awareneses-holders) are respectively introduced onto 
the buddha-level, abide on the buddha-level, and are matured on 
the buddha-level. ‘There are also some who hold that the aware- 
ness-holder with power over the lifespan refers to the first 
level, that of the great seal to the eighth, and that of 


Spontaneous presence to the tenth, but that ie not intended 


according to the intention of the Magical Net, which says (Ch. 9, 
32): 


within sixteen lifespans (one will obtain) 
The spontaneously perfect five buddha-bodies. 
And: 


Without renouncing the body, on the buddha-level... 


These passages indeed contradict the explanation that (the aware- 
ness-holder) of spontaneous presence hae buddhahood, and they do 
not differentiate between the characteristics of the (awareness- 


16 
holders) with power over the lifespan and of the great seal. 


414. AB for the third (their completion of the transcendental 
perfections): It is revealed that the ten transcendental perfec- 
tions are gradually refined by adherents of the gradual path and 
that the ten leve@ls correspondingly arise; whereas adherents of 
1 
the immediate path swiftly complete these. : Because things are 
not at all grasped, the transcendental perfection of libderality 
and its result are revealed to be apontaneously perfected without 
being sought. Similarly, moral discipline is uncovered, without 
acceptance or rejection, through an awareness of the sameness (of 
all things); patience is the absence of disturbance and the total 
apprehension of the character of pristine cognition: perseverence 
{8 the lack of degeneration in that and the accumulation of 
‘Ppropriate actions and behaviour; concentration is the abiding 
in the nature of all things without deviating from sameness, 
although the sense-organs are object-oriented; discriminative 
‘Wareness transcends the apprehension of substances § and signs 


because that nature is incontrovertidly realised; ekillful means 


le that which directs one to action for the sseke of others; 
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aspiration is that which utterly purifies fields and perceptual 
ranges; Power is that which is never oppreszed by disharmonious 


aspects; and pristine cognition is the qualitative realisation 


of the truth. Through the spontaneous perfection of these ten 

transcendental perfectiong, (their corresponding resultser) are 

swiftiy perfected, without having to be refined over a long 
18 


period of time. 


The verbal definition and the attributes of the levels are algo 
mentioned in the following passage from the Ornament of the 
Sitras of the Greater Vehicle (T. 4020): 

Tre Joyful Level its so called because 

It gives rise to joy 

At the increasing proximity of enlightenment, 

And at the preception that the benefit 

Of sentient beings is accomplished. 

The Immaculate Level is eo called 

Because it is free from the stains 

Of striving after indisciplined behaviour. 

The Illuminator Level is so called because 

It activater the great appearance of doctrine. 

The Flaming Level is so called because 

It burns both aspects (of obscuration) 

Which are out of harmony with enlightenment. 

The Hard to Conquer Level is so called because 

It completely matures sentient beings, 

And also protects one's own mind, 


And ig hard for intelligent beings to conquer. 


The Manifest Level is #80 called because 
Dependent on the perfection of discriminative sawarenes 
Both samsara and nirvana are thereon manifested. 
The Far-Reaching Level is so called 
19 

Because it connects one with the unique path of progression. 
The Immovable Level is upheld 

20 
Because it is unmeved by the two kinds of perception. 
Tne Level of Excelient Intelligence 
Ie that of the noble intelligence of 
Particularising genuine awareness. 
The Cloud of Doctrine is s0 called because 


2i 
It fills the firmament with the two cloud-like (provisions). 


AB for their respective enlightened attributes, on the first 
level twelve hundred are instantly actualised, without temporal 
sequence, including the audience with a hundred buddhas. It says 
in the Great Bounteousnese of the Buddhas (T. 44): 

One hundred contemplations and a hundred buddhas are seen. 

One hundred fields are roused and manifestly traversed. 

One hundred sentient beings are refined, 

And established within the door of the doctrine. 

Emanating for one hundred aeons, 

One hundred bodies are revealed, 

And rons of the conquerors, one hundred in number, 

Are also revealed. 

Higner than that there are immeasurable (attributes) 


Endowed with the power of supreme aspiration. 
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Similarly, on the second level there are twelve thousand 
attributes, on the third there are twelve hundred-thousand, on 
the fourth there are twelve billion, on the firth there are one 
hundrec and twenty billion, on the sixth there are twelve Dillion 
billion, om the seventh there are twelve nhundred-thousand billion 
billion, on the eighth there are (attributes) equal to the number 
of atoms in one hundred-thousand chiliocosms, on the ninth there 
are (attributes) equal to the number of atoms in one million 
chiliocosms, and on the tenth there are (attributes) egual in 
number to (the atoms of) indescribable (chiliocosms). These 
include audiences with the buddhas, in which their doctrines are 
heard, their buddnafields are roused, Sheds light is effulgent, 
their fields are traversed, sentient beings are matvcred, the 
gateways to the doctrines are opened, contemplations are entered 
with equipoise, inetantaneous time-moments are revealed for many 
aecns, many aeons are revealed in an instantaneous time-moment, 


the vision of all limits of all past and future lives is 


penetrated, one's own body emanates as many buddha-bodies, and 
each of these is revealed to be surrounded by many retinueg. All 
22 


these emerge instantan#ously without temporal sequence. 


iv. The fourth concerns their attainment of the conclusive 


levels: Once these ten levels have been completed, the following 
levels are spontaneously perfected: the eleventh level, 
Universa) Light, whereon many rays of light are diffueed and one 


acts on behalf of sentient beings; the twelfth level, Unattached 
Lotus-Endowed, on which there is no attachment owing to the 


®PPearance of pristine cognition and great spirituality: and the 


thirteenth level which is called Holder of Indestructible 
Reality, or the Great Mass of Rotating Syllables, or the Great 
txtraordinary level, or the Awareness-holder because the con- 
elusive power over all things is spontaneously perfected. Now 
this thirteenth levei, from the standpoint of the buddha-body of 
reality free from conceptual elaboration is called the Great 
Extraordinary level. Derived from that disposition, it is called 
the Great Mass of Rotating Syllables because it isa the basia for 
the arisal of the buddha-body of perfect rapture; it ig ealled 
the Holder of Indestructible Reality because it itsel? is the 
guru of all; it is called the Awareness-holder because it is the 
essence of conclusive pristine cognition. Thus it itis known 
(differently) according to the standpointr of its eniightened 
attributes. 

These levels are without a hierarchical order as in the case of 
the rungs of a ladder, and are indeed the essence of the single 
buddha-nature, expressed (differently) from the standpoints of 
the three buddha-bodies. When these too are distinguished through 
their enlightened attributeg, “here are said to be many more 
(synonyms). 

Then, there is the fourteenth level, which is known as Supreme 
Blise because it has immeasurable bliss; the fifteenth level 
known as Contemplation, and the sixteenth level known as Guru of 
Pristine Cognition. In the genuine essence, these are explained 
to refer to a single level because there is nothing to be accom- 
Plished or clarified. They are one in the Great Perfection, the 
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indivisible Samantabhadra. It i8 said in the All-Accomplishing 


King (T. 828): 


Together they are the all-accomplishing enlightened mind, 


which... 


This completes the exegesia of the overview. 


Interlinear Commentary (430.6-435.4): 


Thie has three parts, namely: tne caugal basie through which the 
status of an awareness-holder is accomplished; the provigional 
results accomplished thereby; and the conclusive result of one 


who has reached the goal. 


1. The first has two sections, among which the former concerning 
the actual causal basis (comments on Ch. 12, 8): 

The retention (gzungs) in the mind which is endowed with ('byor- 
ba'i) the abiding nature of excellent view concerning the 
characteristics of awareness (shes-pa‘i mtehan-nyid) of the 
primordial buddhahood of all things by means of the four kinds of 
realisation, is the basis which brings the result to maturity 


(‘Dbras-bu gamin-bved rgeyu) in the four kinds of awareness- 


24 
holder. And the retention which is endowed with the coalesence 
of the creation and perfection stages, characteristic of the 
entrance (‘jug) into attainment once that hae become Known, is 


the condition (dang-rkyven) which brings the result to maturity in 
the four kinds of awareness-holder; i.e. once the characteristics 
have been known, the result of the doctrine is acquired through 
attainment. Those who have experienced and become familiar with 
that basis and condition, and who transform them into a (-du 


fang gyur-pa) particularly potent force ( - =-¢can) will 
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emerge aS awareness-holdera, from the status of maturation to 
that of spontaneous presence, just as a wholesome seed of causal 
basis when moistened by the water of condition, produces ite 
results, which range from the shoots (of spring) to the fruits of 


autumn. 


The latter, concerning their subsequent modes of attainment, 
(comments on Ch. 12, 9): 
Such beings ar2 known as (-du-grage) awareness-holders (rig- 
“dzin) either in the fields which give birth to the conqueror 
(rgyal-ba), or in the fields of (='i zhing) the buddhae of the 
2 

ten directions, ° anc they obtain prophetic declarations to the 
effect that: 

Thus, in such and such a world-system, 

Such and such an awareness-holder will abide, 


And at a specified time, 


Will perform the deeds of the buddhag. 


11. The eecond part concerns the provisional results accomplishea 
thereby. There are two sections, of which the former concerns the 
beings who accomplish (those provisional results. It comments on 
Ch. 12, 10): 

Among those awarenese-holders, there are some in the respective 
abodes of (-yi) the humans (mi-dang) of the four continents, of 
the gods (lha-dang) of the desire realm, and the Brahm& gods 
(f{Rhanga-pa) ana 80 forth. Although they assume ('dzin mod-kyang) 
the pure birth (akve-ba rnam-dag) in those respective forms, 


faultiess and excellent in enlightened attributes, there is no 


similarity of attributes or equaiity in fortune with the beings 
of those abodes and races, Just as, for example, buddhes' and 
podhisattvas may both assume the bodies of different abcdes anda 
claeses of living beings, although there is no similarity in 
26 
their fortune or enlightened attributes, 
Concerning the four ways in which birth is assumed, it says in 
the Ornament of the Sitras of the Greater Vehicle (T. 4020): 
Birth is held to be determined 
Through the deeds of intelligent beings, 
Through their aspiration and power for the sake of others, 


And through contemplation and mastery. 


Among these (four), one ig born on the ordinary levels, ejther 
into higher or evil existences by dint of good and evil deedea. 
One is held to be born on the levels from the first to seventh 
through aspiration and emanation which ig learned in skillful 
means, anda one appears to be born on the three Pure levels 
{eighth to tenth) in order to train each according to hig or her 
needs by contemplation and Mastery. Then, on the buddha-levels, 
one mani ferte @ display of great mastery over the twelve deeds 
27 

And Bo forth by means of Spontaneously present emanaticns. 

The sublime heings are without the characterirticas of birth 
because they have traversed the rivers of birth, old age, 


Sickness, and death. However, they do emanate through their 


8Pirituality, ae is aaid in the Supreme Continuum of the Greater 
Yehicle (T. uo2a): 


The sublime one hae uprooted and abandoned 

The sufferings of death, sickness and 014 age. 

He is without them because he is without birth, 

Which is determined by deeds and conflicting emotions. 
Because he perceives genuine reality as it is, 

He has transcended birth and ao forth. 

However, as an embodiment of his cempassion, 


He displays birth, death, old age, and sickness. 


And in the Yerse Summation of the Transcendental Perfection of 
Qiecriminative Awareness (T. 13): 
Tnough he te without old age, sickness and Geath, 


He displays the transference of consciousness at death. 


Now, the awarenes-holder of maturation has put an end to birth 
determined by deeds. | This is because, immediately after 
abandoning his body, he obdteina the sublime levels and, in this 
way, identifies with the conclusive path of connection. From the 
feeling cr warmth experienced on the path of connection there 
28 
are no evil existences, as is said in the following verse from 
the section on the feeling of warmth in the Qrnament of Emergent 
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Realisation (T. 3786): 


Hesitation and the absence of (the eight) freedoms are ended. 


So it is that one is born through aspiration in the pure fields 


for the eake of living beings. 


The awareness-holiders of power over the lifespan and the (great) 
seal perform acts of benefit through their births which are 
determined by contemplation, However, these births are without 
inherent characteristics because tne body itself is transformed 
into the buddha-body of indestructible reality, so that there ig 


no connection with decay. 


The awareners-holder of spontaneous presence manifests the birth 
determined by mastery, in order to train each according to his or 


her needs, s0 that there is a diffusion of emanations. 


The latter concerning the levels in which they are subsumed, 
(comments on Ch. 12, 11): 
The first three kinds of awareness-holder are subsumed in the 
CaueEal levels, and the last kind is subsumed in the resultant 
levels. Because all of these are irreversible, they are subsumed 
in extraordinary levels. Therefore the text says: 

They are transformed (gnas-'gyur yin) into the extraordinary 

levels (khyad-par ga-la), 
And the transcendental perfections (pha-rol phyvin-pa) are 


totally completed (kun-tuv rdzogs). 


When these verses ere explained according to their subsumption in 
the causal levele: those awareness-holders of the first three 
Kinds, although they assume the births of humans, £008, and 
Brahmi gods, are tranaformed into the ten extracrdinary levels. 
This ip said because they have obtained in their minds the 


*8sence of the ten levels, i.e., the ten transcendental perfec- 
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tions are totally completed. 


Then, when these versee are explained according to their 
subsumption in the resultant levels: those (awareness-holders) of 
spontaneous presence are transformed into the Holder of 
Indestructible Reality, which is the extraordinary thirteenth 
level. This is said because the ten transcendental perfections 
which sre the causal basis for the attainment of the conclusive 


result are totally completed. 


And when these versez are explained according to their 
subsumption in the extraordinary irreversible levels, it is said 
that all those four kinds of awarenese-holder are transformed 
into extraordinary levels because it is certain that they abide 
4s resulfant awareness-holders; and that their sequence of 
attainment 18 such that the essences of their accompligehment in 
those levels, 1.e., the causal and resultant transcendental 
Perfections, are totally compieted, as for example a fish that 


has been caught by an iron hook and brought forth to dry land. 


114. The third part (of the particular exegesis of the result 
attained through the feast-offerings), concerning the conclusive 
result (of one who hase reached the goal, comments on Ch. 12, 12): 
The eleventh level, Universal Light, is the level on which living 


beings sre trained through emanations and enlightened activities, 


manifested by conclusive @ekillful means (thabas). It says in a 
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sdtra: 


It is called the level of Universal Light because there is a 
diffusion of light-rays which make those to be trained into 


worthy recipients. 


The conclusive twelfth level, Unattached Lotus-Endowed, on which 
supreme discriminative awareness and skillful meane (-dang shes- 
rad thabs-kyi mchog) are effortlessly coalesced manifests in and 
of itself as the Buddnafieitd of the Spontaneous Bounteous Array. 
It says in the Tantra Comprising the Supreme Path of the Means 
which Cleariv Reveal Ali-Positive Pristine Cognition (NGB. Vol. 


&): 
On the Lotus-Endowed level, 


The spontaneous pristine cognition 


Of perfect rapture manifests in end of itsel?. 


Then, there is (the thirteenth level), the field of the buddha- 
body of reality free from all conceptual elaborations, the 
original Samantabhadra, which ig an enclosure of spontaneourly 
Present gemstones, supreme (mchog-gvur-pa'i) for its supreme 
discriminative awareness (shes-rab mchog-¢1) because it is the 
basis which absorbs the two (form bodies) of perfect rapture and 
emanation in the expanse of nirv&na, the ground of the buddha- 
body of cectieen It says (Secret Nucleus. Ch. 9, 35): 

The real nature which is free from 

The single and the multiple, 

And is without extremes or middle, 


Is not seen even by the buddhas. 


The naturaliy present pristine cognition 


Appears without abiding. 


So it 18 that provisional and conclusive extraordinary levels 
(ga-yi Khyad-par), namely, the ten (bev) beginning witn the 
Joyful, and the three (-dang gsum) beginning with Universal Lignt 
which respectively have (-pa'i) those (aforementioned) attributes 
are classified through their distinctions of cause and result 
(Revu-"bras Khyad-par); but they are naturally and spontaneously 


perfect (lhun-gyis rdzogs) without being sougnt. That is tne 


conclusive (result) which is to be obtained. 


Synopsis of the Great All-Gathering Mandala which Supporteae the 
Feast-Offerings (435.4-439.1): - 

fhe third subdivision (of the exgesis of tnis chapter -- see P. 
954) 1g a synopsis of tne great all-gathering mandala which 
Supports the feast-oferings. It has three paAGtas “yaa ue: a 
teaching on the creation and perfection of Samantabhaara: the 
accomplishment of all mandalas thereby; and (its result) which ie 


uncovered by the Blightest defect. 


1. The first of these also has two agspecta, the former concerning 
the actual meditation. (It commenta on Ch. 12, 13): 

Preceded by the three modes ofr Pn ee es one #hould 
Meditate that (beagom) on a lotus seat with cushions of sun and 
mOOn (nyi-zla) in the expanse (dbyvinga) of the (-'j) exceedingly 
Clear (dang-pba) sahoule of the sky (mkha'-dkvil), there is the 


luminous celestial palace of pristine Cognition, and within it 


the buddna-body of Samantabnadra, the king of pristine cognition 


(ye-shes rgval-po) who 1s in union with hia consort (stange- 
dpyval) end is thus equipoised in the posture of. indestructible 


reality, and from whom many rays of light emanate. 


Mow, according to the particular teaching of the common vehicles, 
buddhas are held to have different causal bases, different times, 
and @ifferent manneriams. According to the uncommon vehicles, 
although the emanaticna) bodies which appear as such dco so in the 
perception of those to be trained, when investigated, they are 
al) subsumed in the uncreated buddha-body of reality and the 
unimpeded buddna-body of perfect rapture which resides in 
Akaniatha. Therefore all (buddha-attributes) ere accomplished 
skreueh meditation on whichever natural buddha-body one wishes. 
In particular, by meditation on the single pair of the male & 
female consorts Samantabhadra, who represent the nature or action 
of all the buddhas, one comes to meditate without exception on 
all the mandalas of the conquerors in their entirety (rgval-ba'i 
dkvil-'khor thame-cad kun] ma-lus-par-ni bagom-par-'gyur). This 
is because all the mandalas Of deities are gathered together in 


the buddna-body, Repeech and mind, and in the naturally pure 


expanse, 


The latter aspect concerns the correct projection (of that 
meditation. It commenta on ch. 12, 14): 

In order to abandon hesitation caused by wondering how the 
deities who are the object of such meditation eoula he 
accomplished because they are (the nature of) one's own mind, or 
by wondering whether the nature of the deity arrives extraneously 


810 then grants accomplishment: from any of (gang-nas Kyang) the 
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four times (dug-bzhi) such as the past and ten directions 
(poyoga-heu) such as east, the perfect buddha (rdzogss-pa'i sangs- 
revas) will not be found (rnved mi-'gyur) as an independent 
characteristic apart from the mind, whether as one yet to be 
attained or as one which is emergent. The nature of mind (Bems ) 
as such (nyid). just as it abides, is the perfect vuddha (rdzogs- 
pai Sange-yYevas-te). Indeed the buddha will not be found by the 
extraneous analyses of objects and time, whether one weve if such 
buddhas (emerge) from other directions of apace or thinks that 
one who has refined the seed or cause of buddhahood, namely the 


present mind itaelf, will at some future time become a buddha, 
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but is not row a buddha. Therefore, as it is taught, ao not 
searci (ma-'tshol-zhig) elsewhere (gzhan-du) for the buddha 


‘Sange-rgyas) apart from the mind. The Transcendental Perfection 
af Discriminative Awarenenze in Eight Thousand Lines (T. &) 


accordingly says: 
A buddha-image made a prophetic declaration in the presence 


of the bodhisattva Sadaprarudita, and then vanished. At that 


time, there occured to Sadaprarudita this following 
thought. "Whence", he thought, “aid thie tathdgata come, 
and where doea he reside?". Then, Dharmodgata said, "Son of 


the enlightened family, this tath&gata did not come from 
anywhere and he does not reside anywhere. If you ask how 
this ie the case, it is as follows: when, for example, the 
tathigata sppeuwe during the dreams of certain perrone and 
then vanishes, does he come from or reside anywhere?" 


Sadaprarudita replied, “He does not exist. There is nothing 


put sleep." Onarmodgata said, “In the same way, (that 
buddha- image ) is not separate from the mind. So it ie that 


all things are naturally pure.”* 


And also: 
If the mind is realised, it is the buddha. Therefore one 
Bhoulad well cultivate the perception that does not 2eek 


elsewhere for the buddha. 


1i. The second part (of the aynopsis of the great all-gathering 
mardala which supports the feast-offerings) concerns the accom- 
pidshment Of all mandalas thereby. (It commente on Ch. 12, 15): 

One should be well unitea in (rab-ebyvoer) and meditate on the 
creation and perfection stages of the unique mandala (dkyil- 


o- 


-khor) that is Samantabhedra (kun-tu), so that (=bae) all (thame- 


cad) mandaias (dkyil-'khor) which emanate therefrom, without 
exception, will be accomplished ('grub-pay: 'gyur), just as when 


the eun and moon materialised all their ilight-rays without 


exception were formed. 


1ii. The thira part concerna that (result) which ig uncovered by 
the slightest defect. (It comments on Ch. 12, 16): 

Having thus understood the point that there should be no 
acceptance or rejection with respect to all things because’ they 
are known to be the nature of mind, one acquires mastery over the 
Perfection atage. Whether (na-‘ang) the intricate rituals (cho- 
ka) of the creation stage are abundant or incomplete (lhag-gam 
Ma-tahang), the flaws (akyon) of having degenerated in the 


“spects of the ritual are themselves pure and (nyid-dag-ste) 


there is no defect (nvens-hba-med) in one's accomplishment. That 
A 

will not be stasieoal It says in the Indestructible Reality 
(WGB. Vol. 15): 

The yogin who unites with pure reality 

Ie thoroughly pure in the ritual activities 

Of the creation stage: 

Whether (these rituals are) abundant or incomplete, 


There is no defect. 


The amazing great accompliehment will be achieved. 


Although this is generally Known in poth the symbolic creation 
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stage and the non-8ymbolic perfection stage, the meditations 
which occur when the mind of the yogin apprehends objects and 
symbole do not transcend the symbolic: whereas any meditations 
which occur when the mind is without apprehension of symbols are 
non-symbolic. It says in the Flash of Splendour (T. 830): 

Therefore the yogin, 

Abiding in a non-sympolic digposition, 

Should meditate on the yoga of symbols, 

And should know there ig no difference 

Between the non-symbolic and the symbolic. 

A yogin of such awareness 

Indeed obtains my level, 

And if also called a buddha. 
And also: 

As long as one apprehends the symbolic 

One ie a mundane being. endowed with symbols, 


But when one is without objects and symbols, 
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One excellently transcends the mundane, 
And one's perceptual range is tne field of Samantabhadra. 
There is no duality between 


Conflicting emotions and pristine cogntion. 


Summary of the Chapter (439.1-439. 3) 


The summary of the chapter (comments on Ch. 12, 17): 

Through ‘-pas) this (ces) meaningful expression (ched-dy bricd) 
uttered in the presence of the retinue, which is pure and self- 
manifest, ail the tatn&gatas were pleased (muves-bar gyur-to) by 
(sgvyia) the offerings arrayed as the cloud (gprin) of that dis- 
Play (rol-mo'i) of contemplation, an excellent self-manifesting 
ornament which radiates without obscuration throughout the ten 
directions. 

This completes (-'o) the exegesis of the twelfth chapter (le'u- 
ale Dbou-gnyig-ps) from the (las) supremely Secret Nucleus (gsang- 
ba'i snyving-po) or 4isplay of skiilful means, Dafinitive with 


Tegpect to the Real (de-kho-na-nvid nges-pa) apparitional feast- 


offerings, entitled the Attainment of the Feast -Offerings 


(tehoge-pbegrub-pa'i), i.e., the provisions of merit and pristine 


cognition according to the path. 


Chapter Thirteen 


Nucleus of Most Secret Esoteric Inseatructions 


Root-text: 

Then when all mandalas of indestructible buddhna-body, epeech and 
mind of the tath&gatas throughout the ten directions and four 
times had been subsumed together, the Great Joyous One became 
equipoised in the contemplation which ia a cloud-like array of 
the nucleus of the most secret commitment, i.e. that all things 


are spontaneously present in the primordial Great Parfection;: and 


then he uttered this meaningful expression. {1] 


There are those of no understanding, 

And those of wrong understanding, 

Those with partial understanding, 

And those who have not (quite) understood genuine reality, 
Those of discipline, intention, secrecy, 


An@ the naturally secret truth. {2] 


These ara well illustrated by verses which depend 


On syllables, conventional sounds and nominal compounds. [3) 


The concealed and nidden points 
Extracted from within these 


Abide in the mind of the teacher, 


Who is the indestructible reality. (4) 


Through the mandalas& endowed with the mandala, 


mandala. (5) 


os: oe 


One should meditate on the mandala as a 


The mandala which emergea from the mandala 
Is the mandala of tbuddha-mind, 


Supreme among mandalas. [6) 


The secret seminal point is the expanse 


In which the mandalas (emerge). {7) 


The elements (apide as) the female consorts 

Of the enlightened families, 

Who are discriminative awarenegg; 

The great (components) are the real nature 

Of the enlightened families; 

The enlightened mind is the assemoly 

Of indestructible reality; 

The sense-organs, objects, times, and awarenesses 
(Abide as) the mandala of All-positive (Samantebhadra). 


One ehould have regard for that Buperior Great Identity 


By means of the five pristine cognitions of buddha-mina. [8) 


Through the display of the pristine cognition of bliss 
When the essential seminal points are united, 


Offerings are made to joyous pristine cognition. {9] 


Through that merit, free from corruption, 
Manifesting in and of itself? 

As a magica) display of pristine cognition, 

There is derived the infinite mandala of the display 


And the supreme (field). (10) 


The secret seminal points are the expanse of real nature. 


They are the actuality of all the buddhas. {1i] 


Manivestly perfect in the ten directions and four times, 
The faces which identify body, speech, attributes, 
Activities, amd mind, without exception, are perceived. 
This mastery is the genuine supreme nature. 

For one who abldes in the mandale, the mandala itself 
Becomes spontaneously rrr ere tne Haidale of perfection, 
And, as its ornaments, one encounters all mandalas without 


exception. (12) 


Through the union of the perfect mandala 
The mandalas of spirituality entirely emerge. 


(One becomes) the lord who trains the mandalas 
of space and time, 
And by (deeds) which liberate the mandalas of magical 


Gisplay, 


One enacts the mandala without object or Bubject. (13) 


In the mandala which is perfect in pristine cognition, 
Through Ghaon with study, thought. and meditation, 

The self-ocriginated (pristine cognition), 

Confronting all, is spontaneously present. 


This is the supreme commitment 


Not to be transgressed by all the buddhas. {14} 


One who has aspired towards this 

Is deemed by all the mandalas of buddhas 
To be a closest son, 7 

Who would perform the ritual service 


Of all mandalas without exception 


Throughout space and time, in all their aspects. {25} 


This ig the most secret result (gained) 

By those who well abide in excellent refinement 

Over aeons equal to the number of atoma in the fields, 
And by those who perform the ritual service 


Of all mandalas without exception. {16) 


In the ten directions of the six world-systems, 
All mandalas without exception of the conquerors 
Of the past, present. and future 


Have mastered this (path), and then 


Spontaneously perfected the five buddha-bodies. [17] 


All (yogins) who have emerged, 
And those in the future, in their entirety, 


Accomplish spontaneous presence through this (path), {18] 


The result, definitive and most secret, 
Has been transYrormed into the path. {19]) 
For the mandalas of the conquerors, without e#exception, 


Apart from this, there is no secret definitive meaning. 


Though sought, none is found by the conquerors. (20) 


Among the great seals of all (buddhas), 

This supreme one should be retained by those endowed 

With the eyes of discriminative awareness, 

who have well refined it in study, thought, and meditation. 
And it should be given to those worthy recipients, 

Who are of noble disposition and steadfast, 


Who donate their bodies and enjoyments. {21] 


It should never be given to others. 

If it has been given to those who are deluded 
Because they are agitated, 

Cne's life will come to an untimely end, 

And then one will be roasted, parched, 


And one will remain Bo for a long time. (22) 


~- Such was the meaningful expression which the tath&gata himself 
uttered to the tath&gata himself. This completes the thirteenth 


chapter from the Secret Nucleuva Definitive with respect to the 


Real, entitlea {the Nucleus of) Most Secret Esoteric 


Instructions. (23) 


Commentary (439.3-483.4): 


fhe second part (of the teaching on the creation and perfection 


atages of the path-- see p. 889) concerna the perfection stage 
which penetrates the eesential meaninz. It har three = sections, 
namely: the background motivation; an exegesis of the meaning of 


ite words; and a summary of the chapter. 


The first (commenteé on Ch. 13, 1): 

Once the creation stage of the path had been revealed, then (de- 
nas) in order to reveal the perfection stage, when all mandailas 
of indestructible buddha-body, speech and mind of (gku-dang 
Rsung-dang tibugs rdo-rie'i dkyil-'khor thame-cad) aii the 
tathAgatas throughout the ten directions and four times (phyoge- 
beu due-bzni"i de-bzhin gahegs-pa) had been subsumed together 
(gcelg-ty 'dus-nga), they were digplayed by the Great Joyous One 
(dgves-pa chen-pos) of unsurpassed pristine cognition, Samanta- 
bhadra the teacher in whom they abide. He became equipoised in 
the contemplation which, for the sake of aupremely fortunate 
beings, is a (='{ ting-nge-'dzin-le snyome-par-zhugs) cloud-like 
(Bprin) array (bkod-psa) of the nucleus (anyving-po'i) or real 
nature, and which is the commitment (dam-tshig) most secret 
(ghin-ty geang-ba'i) to unworthy recipients, f.e., the commitment 
that all tnhines (chom thame-cad) of phenomenal existence, samsara 
and nirvana, are spontaneously present in the prizgordial Great 
Perfection (y@-nas rdzogs-pa chen-por lhun-gvie grub-pa'i). Anda 
then he uttered this meaningful expression (nas ched-du briod-pa 


t 
—ai briod-do) concerning the genuine esoteric instructions. 
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Kxegesis of the Meaning of the Words (440.1-883.1) 


The second part includes both a general teaching on how the 
secret truth abides in the mind of the master of indestructible 
reality (vajrdcérya). and a detailed exegesis of the meaning of 


the natural Great Perfection. 


General Teseching on how the Secret Truth Abider in the Mind of 


the Master of Indestructible Reaiity (480.1-4848.3) 


This has three subdivisions, of which (the first) concerns’ the 
recognition of that truth. (It comments on Ch. 13, 2): 

In general one should depend on the individual masters who reveal 
the conclusive goals of the different vehicles: and in particular 
one should meet a guru, Pleasing him with one's desire for the 
oral instructions because the hidden and concealed points 
contained within the text or verses of the tantras & literary 
tranamissions belonging to the conclusive truth of the natural 
Great Perfection abide in the mind of the see 

Now, the inconceivable, indescribable pbuddhafields and the 
domains of sentient beings are not definite because they cannot 
be enumerated. However, in this Auspicious Aeon and in this 
World-syatem of Patient Endurance, the lamp of the buddhas has 
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been arrayed. When the modes of their vehicles -- lesser, 
‘supreme, and erroneous -- and their textual traditions are 
Provisionally givaumed: they fall into eight categories. There 


‘re firstly those of no understanding (ma-r -pa) of the 


€*nuine truth: These are ordinary beings who do not entertain the 


philosophical systems, ire. those who follow the basic vehicles 
of gceds and humane through which progress towards happiness ie 
attained because they strive after a (goal) of simple excellence. 
Their purpose is to be propelled into (birth) among the gods and 


human&e of the Gesire realm through the practice of the ten 


virtues, and to attain the higher realms of formlers concen- 

tration. There is a passage in the Madhyamaka teachings, which 
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begins: 


The correct view for a mundane being... 


There are some who hold (those of no understanding) to include 
both the apathetic and the materialists but that would be = an 
improper temporal sequence of (progression), which does not apply 
in the classification of the vehicles. indeed, in the previous 
section on the five vehicles, those of no understanding have been 
described as belonging to the vehicle of gods and humans. This is 
Called the basic vehicle because it subsumes all those who hanker 
for the vehicles. The apathetic and the matertaliste are 
unconnected with it however because they are categories of ‘he 
& 

Philosopnical extremists who have erroneous understanding. 

Then, there are those of wrong understanding (-dang log-par 
Tiogs), divorced from the genuine truth, who contrive. the 
extremist Philosophies. Although these have inconceivable 
Categories, calculated according to the enumeration of their 
Wrong views, when subsumed they are Known as the five schools of 
Philosopnical extremists (tirthikag). These comprise four schools 


which adopt an eternalist view and one which adopts a ninhilist 


View, 


fhe four eternalist schools are the Nyayayika (rig-pa-can)> which 
nolds IT&vara to be eternal, the Vaisnava which holds Visnu to be 
eternal, the Samkhya which holds ihe woul (puryveea) to ie: evarnek: 
and the ValtentKa which nolds atomic pantioles to be eternal. 
These are the ésiiouern of the sage Kaplia, Kan&da, Aksap4&da, and 
vlOka. Those who hold a nihilist view are the hedonists, or else 
they are called Digambdaras, or BAarhaspatyas. All of them uphold 
5 

egotism. 

The eternalistic views uphold the independent existence of the 
self or soul (puruea) alone, asserting that its nature empowers 
anc pervades the elehentas while abiding in the hearta of all 
sentient beings. They also hold that there are eternal deities -- 
T4vara, Visnu, and so forth-- who cast one into exalted realms or 
into eyti existences: The nihilists however hold that the self 
comes into being having emerged suddenly within the mother's 


womb, and that at the time of death, the continuity of the self 


fs interrupted. Thua they are nihilistic with respect both to the 


past and the future. Because they hold that there are no past or 
future lives, and that there is neither liberation nor omn t- 
ecience, they are calied nihilistic extremists or materialinprts. 


When these are subsumed together they are gathered into the two 


categories of tne eternalists and the nihilists. 


Then, there are those with partial understanding (phyvoga-rtogs) 
Of the genuine reality, who comprise both the pious attendants 
and the self-centred buddhas. Tnhie is because they respectively 


Understand one part and one and a half parts of what is implied 
6 
bY selflessness, and because they are liberated from samsara. 


. 
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The pious attendants, when classified, comprise four basic sects 
(of the Vinaya), which are then subdivided into Stcntennn Among 
them. the MiUlasarvAstivdda sect had seven subdivisions, namely, 
the Kadyapfya, Mah{fsdésaka, Dharmagupta,. Bahugrutfya, Tadmrasatiya, 
viphAjyavadin, and the basic subdivaiion or Sarvadstivaddin. These 
are the lineages derived from the students of R&éhulabhsdra, 
who was the son of the Transcendent Lord (Sa&kyamuni), and who 
belonged to the claags of Keatriyas, They speke in Sanskrit, ana 
their robes had between teentyseive and twenty-nine fringes, with 
the edge-symbc! of the the night-lotus (utpajla), the day-lotus 


8 
(padma), and the gematone (ratna). 


The Mah&samghika sect had five subdivisicns, namely, the Purva- 
daila, Hadmavata: Prajnaéptivadin, Lokottaravddin, and the basic 
subdivision (Uttaragaila). These were the lineages derived from 
the students of the elder Mahd&kdsyape who belonged to the clars 
of Brahmins. They spoke in the Prakrit language and their rohes 
had between twenty-three and twenty-nine fringes with the edge- 


9 
symbole of the gvastika and the glorious heart-orh (Arivataa). 


The Sthavira eect had three subdivisions, namely, the Jetavanfya, 
ADnayagirivadin, and MahBvihAravadin. Tnese are the lineages 
derived from the etudents of the sublime renunciste Mahikatya- 
yana, who belonged to the bamboo-craftaman caste (of Vaibyas). 
They spoke in the Apabhramkha language, and their robes had 


between twenty-one and twenty-nine fringes with the edge-symbo) 
10 


of the conch shell. 


The Sammitiya sect had three rubdiviagions, namely, the Kauru- 
kullika, Avanteka, and Vatsf{putrfya. There were the lineages 
derived from the rgtudenta of the aublime renunciate Upéli, who 
pelonged to the barber-caste (of SOQdraa). They apoke in the 
Paibacika language and their robes had the same number of fringes 
as those of the edie. 

Al) these (piourm attendants) actucliae their reault dy realising 
that the selfhsod of the individual) comprisger an ego and 
componente which are apprehend es an ego, and that, apart from 
them, 1% doer not ougen = 

The rmelf-cerntred buddhar, when classified, are of three types, 
namely, those who are great in proviagions and conduct, there who 
cre email (in provisions and conduct), and those who resemble a 
Phinocerous (in their solitary approach). Their view encompaszes 
one and a half? (parts of what is implied by selflessness) hecause 
they understand the selflessness of the individual end they 
realise that external objects are without independent 
iicences To accomplish enlightenment for themselves in their 
final birth, without actually regerring to 8 guru, they realise 
that the reality of dependent origination arises of itr own 
accord, and then they are liherated. They teach ai symbolic 
Goctrine, which is not divulged through eeeee 

Furthermore, there are those who have not quite underatees (na- 
thogg) the genuine reality (vang-dag-nyid) or truth of the 


ebiding nature absolutely or without s residue (of misundaer- 


atanding). These are the adherents of the causel vehicies of 
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@talectica, who hola that sentient beinga, by acquiring the two 
provisions, which are the causa) vasis, accomplish their desired 
result of buddnhahoad over many countless seons. When classified, 
they comprise hoth the adherents of the Madhyamaka and of the 
15 

Mind Only ese¢haols. 

among the latter there are some who hold that the phenomens of 
the external cantaintng world are the mind. This mind then may 
have both veridica) and false eatat.: hnecause it is held to be 
either veridical ar false in relation to the ultimate pristine 
eagntion or intrinaic awareness, where there is no subject-object 
ee It mays in the Ascetic Discipline of Avalokitedvara 


according to the WMadnvamaka (dbu-ma sprvan-ras-gziga-kyi Drryl- 


Having admitted that the adjectsa which diversely aprear are 
one’s own mind, one #hovld refute the natural dichotomy 
through which that mind alao propoundes ag true or faise the 
Priatine cagnitian of particularising intrinsic awarenesg, 


where there ie ultimately no duality af subject and object. 


There are alsa two schools of Madhyamaka, among which the 
Svétantrikaa (who apply independent reasoning) held that there 
Giverse appearances are relative, in the manner of a magica) 
Gieplay, and that ultimately they are of a aky-lJike non-existing 
nature. The adherenta af Prasangika Madnyamaka hold that at all 
timea tnese (appearances) are without independent existence. They 
may appear correagponding to the eight similes of apparition, but 
they are non-exieatent in any reapect and beyond the stains af the 


four extremea becauge they are free from al) extremes of 
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p Lae 
conceptual elaboration. Having determined all things according 


to the view or reality which its empty of the two kinds of 
selfhood, the result is held to be achieved after one has 


forsaken the non-virtuous path and attained the virtuous one. 


when (these schools) are appraised from the perspective of the 
higher vehicles, although they hold that all phenomena are 
realised to be without self and to be the same in nature, they do 
not perceive that all things are identical in primordia) bpuddna- 
hood. Nor do they realise that this nature requires neither 
renunciation nor acceptance because conflicting deeds themselves 
arise as pristine cognition. Furthermore, (the adherents of the 
causal vehicles) are meagre in their skillful means, and they 
accomplish their result with difficulty and toil over a long 
period of time. For all these reasons, they are said not to 
18 

understand the genuine reality. 

There are some who confuse these opinions, saying that there ite 
no d@istinetion of discriminative awareness, but that (the 
resultant vehicles) are superior in skillful means. However, the 
Giscriminative awareness established through skillful means by 
one who has adopted the superior skillful means (of the resultant 
vehicles) and is consequently more sublime is also superior to 
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(the discriminative awareness of the causal vehicles). In 
addition, where in the vehicle of the transcendental perfection 
Of discriminative awareness is it held that all things abide = in 
the mandala, or that this very mind of the present moment attains 


buddhahcod without changing so much as a hair® Therefore, (the 


resultant vehicles) are superior in both ekillful means and 
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discriminative awareness. It says in the Lamp ef the Three Modes 
20 
(T. S707 


Though they are identical in purpoge, 

The vehicle of the mantras is superior; 

For it is unobscured and endowed with many means, 
It is without difficulty 


And is referred to by those of highest acumen. 


So it is explained that in the way of tranacendental perfection 
there is an aspect of deluded obscuration. 


Moreover, it also says in the Definitive Order of the TZThree 
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Yenicles (T. 3812): 
The vehicle pure in its visualization, 
1ts power of assistance, and level of conduct, 
To those who are endowed with intelligence 


Ie well known to be the greatest. 


And in the Lagso of Skillful Means (T. 835): 


The most marvellous and great way of secret mantras 

Te the snortest among the paths. 

It ig the most unerring and genuine of skillful means, 
And in terms of discriminative awareness, 


It is the extraordinary discriminative awareness. 


In addition, there are those who perform acts of discipline 
(*dud-pa) with regard to the misconduct of body, speech and 


Mind, and who emphasise cleanliness and austerities, namely, the 


adherents of the Kriyatantras and the CaryAatantras. 


when (these tantras) are classified, there are three categories, 
j{.e., those in which the deity is attained dependent simply upon 
the cultivation of enlightened mind. those in which the deity is 
attained dependent aimply on austerities and purificatory 
fasting. and those in which the deity ia attained dependent 
a2 
gimply on the permissBory blessing which confers awareness. 
These rites of attainment are also commenced and concluded with 
reference to the auspicious planets, stara and temporal can- 
23 
junctions. 
There are also thogze of intention (dgongs-pra) who adhere to the 
Yogatantras. The Tibetan term dgongs-pa, derived from the 
Sanskrit sgbhiprdAéya., means the “intention of mina”. The deity is 
attained chiefly through the contemplation of the one-pointed 
24 


mind. There is, by the way, no tradition in which the deity may 


be attained without having received empowerment. 


There are those which clearly reveal the secrecy (gsang-ba-dang) 
of the buddha-body, speech, and mind, namely the Mah&ayogatantras. 
These are secret because they should not be revealed in the lower 
vehicles where beings have an intelligence which actually clings 
to objects. When classified, they comprise the Father Tantras 


Which chiefly reveal the creation stage, the Mother Tantras which 


chiefly reveal the perfection stage, and the Non-dual Tantrae 
25 
Which chiefly reveal the coalescence (of the two stages). 


and then there is the marvelous naturally secret truth (rang- 
pzhin geang-ba'i don’ which is primordial and spontaneously 
present. This if the great Magical Net. where mind and pristine 
cognition are revealed to be self-manifest in accordance with the 
Great Perfection. It ie secret because it is superior in its 
essence, natural expression, and skiliful means, which are not 
within the perceptual range of all beings. When classified, it 
consists of the Great Perfection of the colaesacence cf creaticn 
and perfection stages, which reveals mind and pristine cognition 
to be without duality; the Great Perfection of the primordial 
liberation according to the Mental and Spatial (Classes) which 
chiefly reveal the mind; and the Great Perfection of the reality 
26 
of inner radiance, which chiefly revesls pristine cognition. So 
it is that the different vehicles comprise the truth which if to 


he understood. 


The gecond subdivision (of the genera) teaching-- see pp. GAA) 
reveals the expanse in which thie truth is present. (It comments 
On Ch. 13, 3): 

The meanings assumed by these vehicles are preserved in the texts 
which form their verbal expression, and the texts are alge com- 
Prised of minute syllables (yvi-ge). The latter take shape as 
nouns which comprise conventional (btage) vocalic and conronantal 
founds (sgra). such as the noun a-ma (=mother) which combines the 
vowel g and the consonant ma. Then glokagse are well composed, the 
corpus of the different treatises or tantras is given form, ana 
the respective meanings which are to be expressed through the 


different textn are well illustrated (rab-tu mtahon-te) by verses 
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and then there is the marvelous naturally secret truth {(rang— 
rzhin geang-ba’i don) which is primordial and spontaneously 
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of inner radiance, which chiefly reves)a pristine cognition. So 


it is that the different vehicles comprise the truth which is toa 


he understood. 


The gecond subdivision (of the general teaching-- see p. GAA) 
reveals the expanse in which thig truth is present. (It comments 
on Ch. 13, 3): 

The meanings assumed by these vehicles are preserved in the texts 
which form their verbal expression, and the texts are alse com- 
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the respective meanings which are to be expressed through the 
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whieh depend on (-le-brten-pa'i tenig-gie) sentences formec of 


all the many neminal (ming) compounds (tshogs). 


iii. The third subdivision (of the general teaching) concerns the 
one who reveals this truth without error. (It commente on Ch. 13, 
oe; 

Pistinetive modes of truth abide within these (Khong)? different 
texts and their verees. In particular, there are concealed (gar) 
truths contained within the different verses of this natural 
Tantra of the Secret Nucleus which are naturaily hard to under- 
stand, including the view that all things are primordial buddna- 
hood: and there are those which are hidden (gbas) by means of 
symbolic language and so forth because the profound secrets, 
which it is improper to proclaim within range of ordinary beings, 
are not to be comprehended by those wno lack good fortune. These 
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are naturally exemplified by the following verse, (Ch. 12, 7): 


By the seal of the “vowels” and "consonante"”™... 


Such points (don). manifestly extracted from ('byin-pa) the 
texts, abide in the mind of (-'i thugs-la gnas) the teacher 
(ston-pa) who is the master of indestructible reality (rdo-rie), 
and in whom the meaning of the tantra is incontrovertible. Thus, 


the teacher resembles an only child. 


There are some who say that these (profundities) are extracted in 
Akanistha wy the Teacher Samantabhadra, and extracted in ordinary 


Tealms by the masters of indestructible reality. Although thie 


Beeme in order, there is in fact no connection. Tne one who 


extracts the meaning from within this tantra is shown to be 


different from the teacher of the tantra, BO now could Samanta- 
bhadra be the expositor and audience, and (at the same time} 
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extract the meaning? That is indeed a misunderstanding. 


Detailed Exegesis of the Meaning of the Watural Great Perfection 


(4u&.3-483.1) 


The latter section of the (exegesia-- see p. 988) is a detailed 
exegesis of the meaning of the natural Great Perfection. Tt has 
three subdivisions, namely: a teaching on the actual Profound 
meaning of the nucleus: its superiority over other (teaching#): 
and a teaching on the worthy recipients to whom it should be 


given. 
The Actual Profound Meaning of the Nucleus (448.3-477.6) 


Thia also hag three parts, namely, a brief teaching, an extensive 
exegesis, and a synopsis. The firet (448.4-449.6) 18 also three- 
fold, and its firet section concerns the creation stage of 
skillful means. (It commenta on Ch. 13, 5): 

All things of sams&ra and nirv&na subsumed in the components, 
Sensory bases nner aarsudey fields attain buddhahood primordially 
in the mandalas of buddha-body, epeech, and mind; and they are 
natoralive sun: Apart from that, they do not subsequentiy attain 
buddhahood through the path, naving previously not attained 
buddnanooad. Abiding primordially in that way, all living beings 


Partake of the nature which is effortlessly endowed with (ldan- 


Ra'l) the mandala (dkvil-'kKhor) of the spontaneous ground. When 


one has realised it as such, through the mandala (dkvil-'khor- 


gyi) of contemplation, one should visualise and meditate (bsegom) 
on the (la=-n1) primordially present mandala (dkyil-'kKhor), as a 


mandala (dkvil-'kKhor) which is Known to be present. 


Therefore, although the nature of s11l1 things is such, there is no 
advantage in it merely being Bo. For it ie the ground in which 
they are pregent as such, and this is yet to be attained through 
the path, Just as gold and silver are present in gold and eilver 
ore, but invisible if they are not emelted and refined; and just 
as a white conch-shell may be present, but appear yellow to one 
with phlegmatic eye-disease until (the disease) has been treated, 
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so that it ts eseential to treat the phlegmatic disease. 

The second, concerning the perfection atage of Giscriminative 
awareness, (commenteB on Ch. 13, 6)! 

The mandala (dkyvil-'khor) of bliss, radiance, and non-concept- 
meiteeeion ig that which emerges from the mandala (dkyil-'khor- 
das byung-bsa) where the appearance of secumaveces ideas and 
conflicting emotions is retained by a&killful means. Because it igs 
naturally pure right where it is, without being renounced, it is 
called the mandala of buddhna-minad (thugs-kyvi dkyvil-'kKhor), 
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supreme among (mchog) all mandalas (dkyil-'kKhor). 


444. The third, concerning the stage of inner radiance where 
these are without duality, (comments on Ch. 13, 7): 
Within tne doctrinal wheel of the heart-centre and 80 forth, 


there is the amazing secret seminal point (gsang-ba'i thig-le) 


which 


abides ase the primordial and spontaneous nature of buddha- 


pody and pristine cognition. When it is experientially cultivated 
through the conditions or esoteric instructions of the guru, it 
is the expanse in which (dbyings) all the mandalas (dkyvil-'knor) 


of the inexhaustible wheels of adornment, the buddnha-body, 


speech, and mind, emerge. 


This aspect appears to have been misunderstood by the ordinary 

scholars of the Magical Net of the past because in thia tantra it 
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iz extremely hidden an@ concealed. 

Secondly, there ie the extensive exegesis (449.6-477.3), which ia 


also threefold: the outer creation staze, the inner perfection 


atage, and the secret stage of inner radiance. 


Outer Creation Stage (450.1-453.1): 

This (comments on Ch. 13, 8): 

Concerning the determination (of the creation stage) by the view: 
The images which appear as the five external elements ('byung-ba) 
abide as the female consorts (yum) or display of (-kyi) reality 
-~ the original enlightened families (rigs) without inherent 
existence. These are the reality, apparent but not existent, the 
naturally pure abiding nature, Prajn&pdramit& or the Mother- 
Perfection of Discriminative Awareness (shea-rab), who gives 
Visible form to eatieduae This means that the appearances of 
reality abide indivisibly in the emptiness of reality. It says 
Accordingly in the Supreme Tantra of Clear Expression (T. 369): 


Through the nature of diverse phenomena, 


Emptiness is expressed as form. 


and in the Heart SOtra of Discriminative Awareneas (T. 21): 


Emptiness is form. 


The five components, indicated by the term great (chen-po) 
elements, are the real nature (de-bzhin-nyid) of the five male 
consorts of the enlightened families (rigs-kyi)., who are natural 
expreasiona of the emptiness of forn, Bimilar to a reflected 
image on a mirror. Moreover, the actual elements are said to be 
naturally subsumed within the inner components as solidity, 
liquidity, warmth, lightness & mobility. and space, while the 
corresponding external components comprise their so-called trana- 
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formations or elemental forme. The inner aspects outwardly 
appear in the manner of an image and a reflection on a mirror. 
Thus, the apparent reality of the five components is empty of 
inherent exiatence, and is therefore a reality which appears 
without © having independent existence. As (the same text) 
continues: 
Form is emptiness. 
34 
And as ia said in the Madhyamaka: 


Whatever the nature of form may be, 


It ig a description of emptiness. 


The awareness or enlightened mind (bpyang-chub gsems-ni) is a 
nature without ground or basis, and it primordially does not 
conceive of conceptual objects, i.e., it is the assembly (tahogs) 
of the male & female consorts Samantabhadra, who are the nature 


of indestructible reality (rdo-rie'i). This indescribable expanse 


Of awareness where radiance and emptiness are without duality isa 


called the assembly of the male & female consorts Samantabnadra 
because it is the source of all the innumerable pristine 


cognitions. 


The sense-organs (dbang-po) such as the eyes, the sense-objects 
(yul) such as form, the times (dus) including the past, and the 
awarenesses (rig-pa-rnams ) including the consciousness of the 
eyes are pure respectively as the male spiritual warriors, the 
female spiritual warriors, and tne gatekeeperg; and they 
primerdially abide as the mandala (dkyvil-‘khor) of reality, 
which is that of (-'"j) (Smaivathedvals without proef or 
Clarification. Thie means that their nature is indeed positive 


(bzang-po) because they appear but are in all (Kun-tu) respects 


without inherent exiatence, and that the essence of their diverse 


phenomena is of &® single savour in emptinegs. To understand 
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phenomena in this manner ia the (genuine) view. As is said in 
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the Madnyamaka: 
A single thing has the essential nature of all things. 
Whoever sees the real nature of one single thing 


Perceives the real nature of all things. 


And in the Intermediate Mother (T. 9): 
If one thing is known, one is said to be knowledgeable with 


respect to all forme: for these are forms of quiescent 


reality. 


Secondly, concerning the experiential cultivation (of this view) 
through meditation: 

Once it is Known that all things of phenomenal existence are from 
this very moment present in the mandala of Samantabhadra, without 
inherent existence, one shouNe meditate on that (-la) 
disposition. Beginners of little intellectual ability should 
enter inte a4 non-referential meditative equipoise through the 
sequence of meditation in which the creation stage is clear. On 
the other hand, those who have either experienced the repace (of 
reality) or possess supreme intelligence should regard the nature 
of any appearances and thoughts that arise as primordial empti- 
ness and without basia; or else they should become equipoised in 
the disposition of that creation stage, (in which appearances) 
are without independent existence but like a reflected image. At 
that time, the essential nature is present, free from 
intellectual and conceptual elaborations, without the esubjective 
apprehension of objects or signs. This is the superior (lbag-pa- 
zi) profound intention of the male & female consorts Samanta- 
dbhadrs, the Great Identity (bdag-nyid chen-po). One should have 
regard for (lta-zhing) and completely assume the disposition of 
that reality by means of the five pristine cognitions of buddna- 


ming (yve-gshes lIngase), beginning with the mirror-like one. 


Now, the mirror-like pristine cognition refers to the unimpeded 
SPpearance of the forms of externa) objects. The prietine 
COgnition of reality's expanse refers to the emptiness which is 


their essence. The pristine cognition of sameness refers to the 


absence of grasping in that respect. The pristine cognition of 
discernment refers to the particular appearances of form, = scund 
and g© forth: and the pristine cognition of accomplishment refers 
to liberation from the conflicting emotions of refutation, proof, 
and 80 forth. These five pristine cognitions thus refer to the 
five poisons, which through mere recognition at the time of their 
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arising, are inherently pure without being renouncea. 

Moreover, when the mind entera into meditative equipoise in a 
one-poitnted manrer, the pristine cognition of reality's expanse 
refers to the essence or emptiness. The mirror-like pristine 
cognition is the unimpeded raciance and clarity of awareness. The 
pristine cognition of sameness is the absence of dualistic 
aPprehension. The pristine cognition of discernment is the 
unimpeded appearance of objects: and the pristine cognition of 


eccomplishment is liberation from the subject-object dichotomy. 


At this juncture, it is revealed that one should enter into 
meditative equipoise in the disposition of that reality which 
accords with the creation stage, but it ia not the creation stage 
itself which is being described. There are therefore some who 


have been mistaken and have not seen so much as @ part of these 


attributes which are present within the mandala of the deities 
38 
according to this creation stage. 


Inner Perfection Stage (853.1-463.4): 
The second is the inner perfection stage, which includes an 
overview and an interlinear commentary. The former (853.2-4842.5) 
comprises both the path of skillful means (thabe-jJam) and the 
path of liberation (grol-lam). As to the former, it says in the 
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Qceanic Magical Net (NGB. Vol. 15): 
There are the upper and lower dcors (of the body) 
Which, transformed through particular vitea) energies, 
Bring forth pristine cognition. 
These are the very ekillful means 
Which both ejgect and draw in (vital energy): 
The "cow of space" is milked 
By the motion of the vital energy of fire 
In the three "life-giving trees" with their three centres, 
And this is known as the aspect (of skillful means) 
Associated with the upper (door). 
By developing the fivefold sequence of "enlightened mind" 
Which, in three steps, is drawn in, 
The nature in which the sixteen levels are obtained 
Becomes co-emergent, so that the path of release 


Is effected through control (of the seminal fliuid). 


Accordingly, (the path of ekillful means) has three parts-- the 


training in the vita) energy associated with the upper door (of 


the body), the training in the seminal point or fluid associated 
with the lower door, and the skillful means of meditation on the 
An 


Cand&élf, which assiats these. 


The first also has two sections, of which the former concerns the 
nature (of the vital energy associated with the upper door) which 
is to be Known: Within the body of indestructible reality there 
are three main energy channels, namely the white Raagandé on the 
right, the red Lalan& on rhe left, and the dark-blue Avadhoti in 
the centre. The three media (of body, speech, and mind) and the 
three poisons are supported by those three "life-giving trees"; 
and the three buddha-bodies are supported by them through the 
purification of akillful means and discriminative awareness in 
coalescence. The three centres from which those (chann2192) 
diverge are the centre of eupreme bliss (manSseukhacakra) in the 
crown, the centre of perfect rapture (sambhozacakra) in the 


throat, and the centre of the doctrine (adharmacakrs) in tne 


heart. This refers to the meditation on the seed of pristine 
cognition and the meditation of vital energy. when, in addition 
to that, one meditates on the Cancd&li (the channels) diverge at 


four (centres) including the centre of emanation (nirmfnacakra) 


in the navel. The petals (of those four centres) respectively 
number thirty-two, sixteen, eight, and sixty-four. On further 
analysia, these diverge into seventy-two thousand channele oF 


Pristine eognition, as is said in the Hevsirs Tantra (T. 417- 


4j 
8): 
The energy channels are correctly explained 
To number seventy-two thousand. 
Within tnese energy channels, for twenty-four hours, Gay and 
night, the vital energies of pristine cognition move covertly, 


corresponding to them in number; but because that motion 18 


unelear, its extraordinary enlightened attributes are not 
manifested. When, however, vit&él energy isa controlled, the vital 
energy of conflicting emotionr turns into and moves as the vital 
energy of pristine cognition so that enlightened attributes arise 


within the yogin. 


In general, there are twenty-one thousand six hmindred coarse 
vital energies which move by day and night. These, inasmuch as 
they move coarsely, are the vital energies of deeds or 
conflicting emotionsr. But when they are controlled, the radiant, 
non-conceptiual pristine cognition in generated, and BO they 
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become the vital energies of pristine cognition, 


Now (vital energy) ia of three types-- the upward moving vital 
energy of speech (upsdana), the downward moving vitai energy of 
excretion (gpaddra), and¢ the palanced vital energy of digertian 


(gamagths), which are so called because they respectively move 


Upward, , downwards, and in between, within the body, and hecauee 
they respectively move outwards, penetrate inwards, and balance 
those two. Moreover, thore vitel energier are called the male 


vital energy when they move through the right nostril, the female 

vital energy when they move through the left nortril, and the 
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neuter vital energy when they move (through both) equally. 

AB for the five colours of the vital energias: The vital energy 

Of earth i# yellow, the vital energy of water is white, the vita) 


energy of fire is red, the vital energy of air is green, and the 


vital energy of spece, which is great pristine cognition, is 


Blue. 


at the time when these vital energies (of the elements) are 
supperted in the four directions and centre of the heart-centre, 
and penetrate into the centra) channel, they are transformed into 
the vital energy of pristine cognition, in such a way that the 
glaw of the five energies arises ae smoke, mirage and the diverse 
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apparitional forms of amptiness. 

The latter section concernr the experiential cultivation (of this 
vital energy associated with the upper door) once it has been 
known. It has three aspects of which the first concerns the 
practical steps: Having induced the two ends of the Rasan&é and 
the Lalan& from the space between the eyebrows into the right and 
Jeft nostrils respectively, the vital esnergy ig then slowly 
expelled, so that obsacurations are cleansed, ard all appearances 
are visualised ae the mandala of pristine cognition. Through 
inhalation, the vital enadey of prieatine cognition is absorred 
therefrom, and proceeds downwards, entering the central channel 
from the (secret centre) covered with pubic hair (gsbu-na-gu'i 
Biphams), where the (lower) ends of those two (channels) meer. 


Thereby one meditates and momantarily apprehends that the four 


centres and their petals are filled with pristine cognition. 


When one harm become somewhat atable in this practice, there 
follows (the second aspect of experiential cultivation) namely, 
the meditation according to the actual esoteric instructions, 
Which {ts to be gradually refined and experienced, ana@ then 
applied in an immediate manner. It has four parts, namely: the 


Csoteric insatructions of Samantabhadra which entail meditation on 


the heart-centre; the esoteric instructions of Samantabhaarf 


which entail meditation on the navel-centre; the esoteric 
instructions of their pure union which entail meditation on the 
throat-centre; and the esoteric instructions of their great 


enveloping pervasion which entail meditation on the crown centre. 


Ae to the first of these: The mind is refined into the crusal 
pasis of the five male consorts, an essence of five ceminal 
points, the size of mustard seeds, which gather together the 


five pure-essences within the precious casket of the doctrinal 
centre (dharmacskra) in the heart. Then, the mind is consequently 
refined irto five giobes of light, and, conseguent on that, into 
the buddha-bodtes cf the five enlightened families. One should 
know that the procedure is similsr far (the meditatione on) the 


As 
navel, throat, and crown centres. 


Through this meditation, {there foiltowr the third aspect of the 
experiential cultivation, the result): One will provisionally 
accomplish supernormal cognitive powers, contemplation, ana 
miracuious abilities et retera; and one will obtain the 


conclusive supreme pbpuddha-leve}. 


The second part (of the path of skillful means) is the training 
of the seminal fluid or point associated with the lower door (of 
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the female partner's body). It has two sections of which the 


former concerns the nature (of thia practice) which is to he 


known: It says in tne Tantra of the Hidden Point of the Moon (T. 


477): 


When there is no desire, there ie no enlightenment. 


and in the Extensive Magical Met (T. 834): 


When there ifs unerring understanding of the charactertatics 


Of specific and general teachings on conflicting emotion, 


One converts them into the path of purification. 


The accomplishments of buddha-body, egpeech and mind 


are nothing but this conversion. 


Grareping the energy of magical diegplay, 


Mne proceeds to skillful means, 


And is united in diecriminative awareness 


Where eigns do not abide. 


And in the Cijarifvine Lamp (T. 1785): 


For the sake of those persong whc have desire, 


Vajrasattva activated this (path). 


With respect to this (training in the seminal point associsted 


with the lower door) there is both Classification and the 


perfection of the levels and paths through it. 


The former refers to (the classification of) the four delights-- 


delight, supreme delight, cnemergent delight, and abgence of 


f4elight-- ana 
each of these 


the delight of 


These delights 
concerns the 


Selignt occurs 


to their enumeration of sixteen which ifs made when 


is combined with the other three, beginning with 


A7 
Geright. 
algo are of three typesz, among which (the first) 
four delights in relation to renunciation: Here, 


when the conceptions of the male consort nave heen 


approximately renounced through the coemergent pristine cognition 


Of meditative absorption; Supreme delight occurs when they have 


all been renounced; absence of delight occurs when those of the 
female consort have been approximately renounced; and coemergent 
delight eccure when these have all been renounced. The second 
eoncerns the four delights in relation to presence: Here 
delight occurfe when blise is partially generated in the tbody of 


the male consort; supreme delight occure when that is pervasively 


generated: absence of delight occurs when (bliss) is partially 
generated in the female consort; and coemergent delight oceurs 
when that is pervasively generated. The third concerns the four 


delignts in relation to their order (in the body): Here, delight 
eccurs in the crown centre; supreme delight in the throat centre, 
absence of delight in the nheart-cenrtre, and co-emergent delight 


in the secret centre. 


The latter aspect concerns the perfection of the levels and paths 


through these (delights). It says in the Sequence of Indestruct- 
8 
ible Activity (P. 4720): 
The sixteen moments of pristine cognition 
Which are present (within the body) 
Are similarly classified according to the four centres, 
From the pathe of provision, connection, the firet level and so on, 
To the conclusive buddha-level itself. 
Among these, the intermediate (aspect) of the second (delight) 
Corresponds to the Joyful level, and so forth. 
These (delights) are explained to be perfect 


Because they are identical to the perfections 


And the characteristics of the levels. 
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Therefore, when the momentum of the four delights is supported 


from above, i.e. from the crown-centre to the vajra (penis), they 


are classified into sixteen, wnich represent the perfection of 
the causal levels. Among them, the four delights of delight 
indicate the path of provisionge, the delight of supreme delight 


indicates the path of connection, the supreme delight (of supreme 
delight) indicates the first level, the absence of delight (of 
supreme delight) indicates the second level, and the coemergent 
delight (of supreme delight) indicates the Tlluminator. The 
delight of the absence of delight indicates the fourth level, the 
supreme delight of that indicates the fifth level, the absence of 
delight of that indicates the sixth level, anc the ccemergent 
Celignht of that indicates the seventh level. Then, the delight of 
the coemergent delight indicates the eighth level, the supreme 
delight of that indicates the ninth level, the atsence of delight 
of that indicates the tenth level, and the coemergent delight of 
4g 
that indicates the level of Universal Light. At that time, the 


two impurities are relinquished within, and the two pure-essences 


(sperm) emerge, in the manner of dew, on the tip of the vadra 


{(penie). 


Similarly, by the perfection of the sixteen delights in the 
female consort, the two impuritier are relinquished and the two 
pure-essences come forth on to the tip of the lotus (vagina), 
Whereupon the four white and red seminal points of the male anda 
female consorts (sperm & ovum) intermingle. At that time, the 
male consort savours radiant biisa, and the female consort 


®avours non-conceptual emptiness: and by the fusion of these two, 


there ariges the intention where bliss and emptinese are 


coalesced and which radiates, unobdscured by the two extremes. In 
this way, the level of Universal Light is the essence of the 
50 


empowerment of discriminating pristine cognition. 


At this time, the ten transcendental perfections are also 
perfected: Liberality is the emission of “enlightened mind” 
(seminal fluid) throughout the network of energy channeis; mora) 
discipline ia present because the seminal fluid ig controlled 
without theing secreted; patience is present because one is not 
frightened ty the skillful means of the rites of sexual union; 
perseverence is present because ore strives for the skillfu} 
means of bliss; concentration is present because the mind is one- 
pointed in the disposition of that (bliss); discriminative aware- 
nese 1s present becauze the aggregates of thought arise as the 
mandala of bliss: 8killful means if present because, even after 
aor practices, one i8 uncovered by conflicting emotions; power 
is present because conceptualising thoughts are amassed together 
st ance; aspiration is present because one refers to the result; 
and the transcendental perfection of pristine cognition ia 
51 
Present tbecause on® tastes the coemergent pristine cognition. 
It is also said in the Extensive Magical Net (T. &34): 

The causes and results of the transcendental perfections are 


perfected. 


AS for the genuine empowerment of supreme bliss: the seminal 
Point in which those solar and lunar (fluids) are intermingled, 
and through which bliss and emptiness are savoured in that manner 


is induced upwards (through the body) by vital energy, and one 
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becomes absorbed in the disposition of aon 

Morecver, the four delight® are alfo classified when this 
momentum (of the seminal fluids) is supported from below: Here 
they number sixteen, beginning with the coemergent delight, and 
they respectively indicate the levels and vcaths sassociated with 
the way of secret mantras. The four delights of coemergent 
delight indicate the path of provisions. The coemergent delight 
of the absence of delight indicates the path of connection; the 
absence of delight of that indicates the path of insight and the 
first level; the supreme delight of that indicates the second 
level; the delight of that indicates the third level. The 
coemergent delizht of supreme delight indicates the fourth level; 


the absence of delight of that indicates the fifth level; the 


supreme delight of that indicates the ecixth level; and the 
delignt of that indicates the seventh level. The coemergent 
delight of delight indicates the eighth level: the absence of 


Gelight of that indicates the ninth level; the supreme delight of 

that indicates the tenth level: and the Gelight of that indicates 
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the buddha-level. 

Now, the movement of the seminal point from the tip of the vajrs 

(penis) to the navel indicater the level of Universal Light; ite 


movement from the heart to the throat indicates the level of 


Unattached Lotus Endowed; ite movement from the crown-centre ta 


pervade the entire body indicates the level of the Holder of 
5a 
Indestructible Reality, or Great Rotating Mase (of Syllables). 


Although there is also a tradition which holds that the causal 
levels are perfected when the seminal point i# ejected from the 
base of the penis to its tip, and the resultant levels wher it is 
drawn inwards from the tip, in this context, the (causal &@ 
resuitant levels of realisation) are respectively connected with 
the 2equences in which the momentum (of the seminal point) is 
supported from above and supported from belecw, in accordance with 
the esoteric instructions cf the guru. 

Simtlarly, the six supernormal cognitive powers, and the major 
and minor marks are also perfected by thie practice: Introduced 
by gkillful means, the eaupernorms)] cognitive power oF 
recollecting paeat abodes is present when the seminal point 
arrives in its natural abode: the supernormal cognitive power of 
miraculous ability is present when the seminal point goes and 
comes; clairaudience is present when bliss and emptiness are 
without description; Clairvisioan ie present when the three 
buddha-levels are perceived: the scent of freedom from corruption 
is prerent pecause therein there is no clinging to bliss; and the 
Supernormal cognitive power which knows the minds of othere ig 
present because the male and female conserts know the savour that 

5D 

js relished by one another. 

The thirty-two major marks are present during the coalescence of 
s0Olar and lunar (fluids) which corresponds to the sixteen 
delights of the male and female consorts; and the eighty minor 
markS are present because the sixteen delights experienced 
through the lunar fluid or seminal point of the male consort 


fach are endowed with the five pristine cognitions. These are 


1016 


apsent in the female consort because she is the emptiness or 
reality itself. This is the point conveyed in the following 
6 
passage from the Oceanic Marical Net (NGB. Vol. ge 
By transformation (of the seminal point) 
Through skillful means, 
Previous abodes are known; 
Through miraculous ability associated 
With the motion (of the seminal point) 
The vital energies hecome radiant; 
There is clairaudtence, as described, 
And clairvision of the thre=s puddha-levela;: 
There is non-corruption of the components, 
Sensory bases and activity fields: 
One Knows that the twofold biias of vowels and consonants 
Intermingles and becomes one: 
The sixteen (delights) Hy their dual movement 
posserze the major marks. 
And one series of them, endowed with five pristine cognitions, 
Becomes the eighty minor marks, 
Superior to the feeling of receptiveness 
And other causal (teachings) 
Are these seminal points, 


The nature of non-dual supreme blieas. 


Thies surpasres the tradition which holds that through the cause? 
Vehicles the supernormal cognitive powers and the major and minor 
marks will be obtained by virtuous actions which multiply 
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receptiveness and so forth in an external mannar. 
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The latter rection concerns the means of experiential cultivation 
once that (practice af the lower door) has heen Known: One who 
has the appropriate vital energy and mind should ea@rouse a seal of 
action (Karmamudré) through his display of bliss. The male 2 
female conrorte are then visualized ar the deities, their vsecret 
centres are cansecrate4 aa a vajra and a lotus, the seminal) point 
descende and is retained in the vare of the vajra (neni#), it is 
then drawn upwards, like a threaded wet of syllables H!™, it is 
diffused throughout the entire hody; and everything becomes equi- 
poised in the disposition of the Great Parfectionr, the abiding 
nature, without duality. The result of this (experiential 
cultivation) ia that the supreme and common accomplishments are 
ewiftly obtained. Ag this text says (Ch. 12, 7): 


By the seal of “vowels” and "eangonantr", 


Each and every (activity) wild the achieved, 


The third part concerna the meditation on the Cang&li which 
afsiste these (practices). It saya in the Oceanic Magical Net 
(NGB. Val, 18): 

It is explained that the fire 

Of uncorrupted bliss blazes forth, 

And that (the seminal point) ie burnt, 


And milked from above. 


At the junction where the three energy channels meet directly 


four finger-spans helow the navel, the mind apprehenda the short- 


Syllable A, of the nature of fire, the size of a muatard seed and 


extremely het to touch. Rependent on that, a flame blares forth, 
the size of a thumb, which fills the interior of the three energy 
ehannels and centres within the body, fo that deede and 
obscuraticnse are burned. One meditates that a atream of nectar 
coneisting of the white and red pure-essences or seeds descends 
from the aylliable HAM tin the crown centre, and so pervades the 
entire interior of ne Rody with riias anad emptiress. This 
meditation is the genuine akillful means which generates warmth, 
and gives rise to the pristine cognition of hliss anda emrti- 
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nees,. 


The latter section fof the averview) concerne the path of 
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liberation (grol-lam). Tnis has two parte, namely, the 
meditation which entails contemplation on an apparitional deity, 
and the maditation which antatla contemplation aon the emptiness 
Cr rea) nature. 

Art to the former: In the dieposition where one meditates on the 
apparitinanal body of the deity, any conceptual evente or feelings 
which arise are retained by the creation stage: and through the 
force af that, all the enlightened attributes of contemplation 


and so forth are arcomplished. This if because the nature of ane- 


pointed mind if the essence and causal basia of contemplation. 


As to the latter: One setries into equilibrium, without wavering 
towarda alli that appearr and without fabricating a duality 
between the objecte which appear during meditative equipoise and 


the intellect which epprenenda them. Thereby one abides in the 


“\eponition of the non-dual truth. During the aftermath (of that 


peditative equipoise), one should refine the expressive power, 


according to the Great Perfection, through which appearances are 
apparitional, and awarenees is naturally liberated reality. When 
this has been refined, there arises in a coalescent manner the 


tranquility in which the mind abides and the higher insight in 
which the truth of the absence of inherent existence is 
ee ie When one has meditated in thia way on higher insight 
retained by tranguility, the head of conflicting emotions is 
crushed dowr and their base is uprooted. It says in the Extensive 
Priatine Cognition (ve-shes rcevas-pa): 

Through tranquility the head of conflicting emotions 

is crushed down, 

And through genuine higher insight their base is uprooted. 
In the Intreduction to the Conduct of a Bodhisattva (T. 3871) 
theae points are expressed in the following Se 

One should Know that through higher inaight, 

Excellentiy endowed with tranquility, 

Conflicting emotions are subdued. 

Tranquility should indeed be sought at the outset, 

And it is achieved with manifeat joy 

In freedom from mundane desire. 
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And also: 


One who haa disciplined through meditative equipoinse 


The mind which resembles a rutting elephant... 


The result (of this contemplation on the path of liberation) is 


that the excellent enlightened attributes, provisioral and 


conclusive, will be accomplished. 


Now, for those individuals who have fewer conceptions and coarser 
conflicting emotions, the path of skillful means is revealed in 
accordance with both the upper and lower doorg (of the body): and 
for those who have a larger share of conceptions the sequence of 
meditation on the deity and the non~conceptual (reality) ig 
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revealed, 
Interlinear Coamentary on the Inner Perfection Stage (hA2. §- 
863.8): 
This hae two parts, of which (the firar), concerning meditation 
on bliss sand emptiness, (comments on Ch. 13, 9): 
Through the (-yig) supremely secret display of (rol-mo) the 
pristine cognition (ye-shes) of bliss (bde-pa'i) and emptiness 
which is optained when the essential seminal points (gsnying-po 
5 —ie) of the white and red pure-eesencer of the male and 
female conszorts tntermingje and are united (mnvyam-ebyor-bgs) at 
the tip of the vadjra and of the lotus, offerings are made to the 
deities who have been invited into the mandsla of the secret 
centre. Then, when these are inducted guavas by the vital 
energy. offerings (mchod-pg) of non-dual bliss and emptiness are 
made ('bul) in the energy channels of the four centres and 
throughout the body to (la) the naturally ahiding mandala or the 
buddnae ang to one's own mind-aa-such which nave become 


exceedingly Joyous (dgyer) in that mort dbiiserui pristine 


Cognition (ye-shea). 


The second part, concerning the result of that (meditation, 
commente on Ch. 13, 10): 

Tarough the merit (bsod-name-kKyize) af thease offerings which have 
been made, free from corruption (zag-pa med-pa), the three 
provisional kinder of awareness-holder and the eight (common) 
accomplishments are obtained, and there ia derived the conclusive 
field af The awarenesa-holder of 8pontaneous presence, 
manifesting (snang-ba) buddhahood in and cf itself (rang) as a 
Magical dieplay of pristine cognition (vye-shes sgvu-ma). This is 
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the infinite (mtha’'-yageg) manGala of (-'1 dkyil-"kheor) of the 
five enlightened families of the @Gisplay (rol-mo) of the = epont- 


aneous Bounteous Array, immeasurahlie in it# array. And then, the 


conclusive result ig obtained in the supreme (mchog) field of the 


65 
buddha-body of reality, the ground of Samantabhadra. 
The Secret Stage of Inner Radiance (863. 4-477.3): 
The third part (of the extenrive exegesis --see P. 21001) ccancerne 
the secret stage of inner radisnce. It includes an overview and 
an interlinear commentary. 
The former (463.4-474.6) nas two aspects, namely, the nature of 
the inner radiance which ie toa be Known, and the Requence of 


experiential cultivation once tt has been known. 
As to the first of these, it says in the Ocganic Magical Net 
(NGB. Vol. 15): 

Since the primordially manifest and perfect 

Doctrine of the buddhss ahides in all corporeal beings, 


The spontaneous mandala of the conquerors 


oe 


Abides in the body of al} corporeal beings, 
And it maintains ineetimable peacefy) and wrathful forme, 
Which become rediant through the power of experience, 


In this lifetime, or in the intermediate state. 


Thus, the mandala of the ground or indeatructible expanse which 
apides in Akanistha ie said ta he present within the energy- 
centres (of the hody) in the form of Clueters (of deities), which 


depend on the pure-ersencer or seminal points cf relative 


appearance, iri the natur® of five subtle and glowing lighte. Ag 
Puch, the mandala of the forty-two conquerors ia within the 
heart-centre of all sentient neings, and the mandala of thre 
6&4 
fifty-eight Blood-Prirnkers is within thetr crown-centrer. Ane 


wre has experienced the creatian end perfection stages will 
radiantly perceive the natural expression of these mandalas. 
However, they remain invisinle until one ig iiberatea re the 
snare of (the path of) maturation because one is stil) oabecvred 
dy the coarse body with itr flesh and blnod. Even though one is 
*#xceedingly eteadfast in these creation ana perfection stages, 
and one’s mina has become exceedingly radiant as the body of the 
deity in a rainbow-like manner, one is not liberated eprom the 
anare of the body; but aB BOON as one ig liberated therefrom, 
One perceiver the meaning of the great seal and becomer = an 
awerenesa-holder of maturation, who attains liberation in the 


bedy of the deity Guring the intermediate state and then acts on 


benaler or sentient beings. 


Then. dependent on the creation and perfection stages, when this 
very body tranecends birth and death, and obscurations have to 
some extent been purified. one becomes san awareness-holder with 
power over the lifespan and an awareness-holder of the great 


seal, who attain buddnahood without relinquishing their podies. 


Then, ac an awareness-holder of spontaneous presence, or Piddhs-— 
hood itself, one is manifestly transformed into that mandala. 
Ir is hnecause this Akaniatha is present Pprimordially within 


onesel? that huddhahood is attsined through the visualisationse oF 
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The crestion and perfection stages. Indeed, The pure fields of 
buddhs-nody and pristine cognition are not sought or accomplished 
in otrther world-esystems of the ten directrions, asc our text Save 
(Ch. 12, 18): 

From any of tne ten directions and four times 

The perfect buddha will not be found. 


Mind-as-such if the perfect puddha. 


Ne not search elsewhere for the buddna. 


The latter (is tne evperiential cultivation of inner radiance): 
In a Pleagant darkened houge, one shoula assume the seven 
68 
postures of Vairocana, without moving. It says in the Sequence 
Of the Path of the Magical Net (P. 4736): 
Therefore, with blisgeful joy 
Which is superabundant and uniform, 


One assumes the guise of venerable Vairocana, 


Endowed with seven postureeg, 


And sits with an attitude 


Free from grasping and atriving. 


This passage therefore teaches three ways in which one should 0be 


unmoved. 


The seven postures are crossed legs, equipoised hands, the waist 
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straight as a rod of dong-rtse@ coins, the neck gently bent, the 


eyes focussed on the tip of the nose, the tongue meeting the 


palate, and the lips and teeth set in their natural positions. In 


particular, from the space between the eyebrows one should fix 
one's gaze on space to a distance of twelve inches, one should 
not speak, and one should settle into the disposition of space 


without the mind thinking upon anything. One who has done this 


for one day, or for three or seven days, will perceive signs of 
emoke and so forth. Similarly one who has done this for fourteen 
days, or for twenty-cne or one month, will firatliy perceive 


smoke-like (apparitions) and then appearances which resemble 


clouds, mirage, fire-flies, butter lamps, and ataree It says 
in the Sequence of the Path (P. 4736): 
One encounters (apparitions) 
Which resemble mirage, smoke, cloude, fireflies, 
Butter-lamps, and sunlight. 
When these occur, one should remain (seated), rejecting all 


Cuter, inner and secret activities of the body, speech and mina. 
The same text says: 

One should abandon all breaks and intervals 

Based on cause and result, 


And the conceptual elaboration 
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of the nine kinds of doctrinal) conduct. 


One should not even undertake 
That which ig present in the mind 


Becsuse one would he distracted hy the symbolic. 


Having expertenced the yogn of darkness in this way, Auring the 
daytime one settles into a disposition without recollection or 
thought, maintaining the previous posture and folided hands. 
The same text says: 
Through a sequence which 13 non-referentia), 
Extremely non-referential, and subsequently non-referential, 
Without ebiding, without though* and without covetouesnescs, 
And beyond conceptual objects of speech and thought, 
The expanse of the real, prietine cognition becomes present. 
Naturally radiant and unwavering, 


It coalesces tranquility and higher insight. 


This is indeea exceedingly non-referential and so forth bhecause 

the external objects of attraction, the internal mind which 

apprehends them, and one's own body and speech which are in 

between are not gracped. 

At that time, there is a coalescence of tranquility, which ite non- 
Conceptual in all respects, and higher insight which is radiant. 

When one hae persevered in thia course for six months, one year, 

and one year two months or four monthe, the coarse movements of 
the upper vital energy cease. One obtains power over the vital 

energy of pristine cognition, and then obtains successively the 


Status of the awareneses-holders of maturation, power over the 
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life#fpan., and the great seal. Then, after one thougand six 
hundred years (i.e. sixteen lifesapans) one achieves the deeds of 
72 
the buddhag. This text (Secret Nucleus, Ch. 9, 32) says: 
The genuine accomplishment of empowered awareness 
Will be achieved in six or twelve months, 
Or in fourteen, or in sixteen. 


Within aixteen lifespane, f(nne will obtain) 


The spontaneously perfect five buddha-hnodies. 


This applies at the time when the uncorrupted state ig accomp- 
liehed by means of inner radiance. 
As for the signs (of thie realisation), there are four kinds 
which respectively resemble the diverse appearances of the five 
lights, the seminal points, the blazing of gemstones, and the 
(solar and lunar) disks (eclipsed) by R&hu. It gays in the Tantra 
Of Maniuari (T. 543): 

There ig a gliorious orb, 

Blazing forth eit lignt, 

And niazing light appreare in the hande. 
And also: 

Pristine cognition has s» dazzling sppearance: 

There are butter-lampas 

(Which dispel the darkness) of living creatures, 


Lamps of pristine cognition, 


And brilliant gariands, pleasant to hehold. 


And in the Great Bounteousneass of the Buddhas (T. A&A): 
Through the association of “gemstone” and "ocean", 
There are reesplendent dirgke of light 


Some of which radiste in the mandala of the sky. 


Now, the glorious orb and the “gemstone" refer to the hesrt. The 
“ocean” referee to the eyes; and ariving through their association 
are the forms of emptiness which appear in the saky. Such 
apparitione are known as the visionary appearance of actual 
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reality (chos-nyid mngor~-sum-geyi snang-ba). 


When, during these (apparitions), one’s lifespan comes to an ere, 


in the next life one will be born in a pure pbuddhafielda, and 
having obtained power over the lifespan, one will attain budahka- 
hood. The enlightened attriputes of thie (first visionary 


appefrance) are referred to 3s “secret seminal pointe” (g2ang- 


ba'i thig-le) and so forth. 


Ther, through experience, the movements cf the vital energy of 

The five elements subside in pristine cognition. This pervaasion 

by the natural appearance of the five pristine cognitions is 

Known as the visionary appesrance of ever incressing 
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contemplative experience (nyams-zgong 'phel-gyi snang-ba). 

Then, derived from that experience, the five enlightened families 


of the buddhafields are perceived: and this is known as the 


vieionary appearance which reaches the limit of awareness (rig-ps 


tabad-phebe-kyi snang-ba). Tt 18 said that one encountere all 
75 
Mandalas without exception as ornaments. 


fhen, once the induction of the vital energy of the five elements 
into the five pristine cognitions has ceased to expand, all 
sppesrances become like a cloudless sky; and this is known as the 
visionary appearance of the cessation of reality (chos-myid zadc- 
pa'i anang-ba). At this point the spontaneous presence (of all- 
76 

surpassing realisation) approaches. 

Now, the first two visionary appearances are perceived as the 
support for the awareness—holder of maturation; the (visionary 
eppearance) which reaches the limit (of awareness) is a aupport 
for the awareness-holder with power over the lifespan: the 
visionary appearance of cessation (of reality) is the support for 
the awareness-—-hoider of the great seal; and once these have been 
perfectec, the buddha-level and the status of an awareness—holder 


of spontanecus presence will be obtained. 


There are some who, confusing this tradition, say that this 
occurs after the emanational body and the buddha-body of perfect 
rapture have entered into the (thirteenth level), Great Rotating 
Mass (of Syllables). They, however. do not discriminate between 
the bodies of rapture and emanation which appear on the path and 
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those two bodies of rapture and emanation which are conclusive. 


During these visionary appearances, the pristine cognition which 


“appears, without being grasped, arises as an inner experience. It 


fays in the Sequence of the Path (P. &736): 


Not designated as extremes or middle, 
Intringic awareness itself, 
Free from subject-object dichotomy, 


Appears there in a non-referential manner. 


During the first of these visionary apnesrances, the tnreo media 
(of body, epeech anc mind) abide in a relaxing manner, whereby 
one ottains the three kinde of warmth, namely bliss of body, 
radiance of speech and ron-conceptualigation of mind, and one 
obtains power over the coarse exhalation and inhalation of the 
breatn. This same text says: 

When this is prolonged without activity, 

Warmth emerges in body, speech and mind. 

A subtle receptiveness is obtained, 

And one obtains power over the meving breath. 

Qne arrives at the genuine fundamental reality, 


And definitively experiences the three kinds of warmth. 


Now, as external signs (of these visionary appearances), light 
and apparitions of the seminal pceints are perceived because the 
elements, on their consummation, become an activity Field of 
Syllables. Az internal signe, one obtains receptiveness in body 
and speech: an€é the five conflieting emotions decrease: eontem- 
Plation becomes firm and the viecion itself? is aifrfused. The same 
text saya: 
Now (the signs of) the former are both outer and inner: 


Outwardly, the elements are perceived 


AS an actual activity field, 


And lotus-lights and s0 forth are perceived. 
Inwardly, receptiveness is particularly obtained, 
And the ccurse of the five rivere (=conflicting emotions) 


Ig gradually interrupted. 


Virtuous dreams are also perceived. As the text says: 
Even the dreams of one who abides in yoga 


Nakediy emerge and sre immaculate. 


During the second vigionary appesrance, all things are realised 
in apparition-like formes and ao forth, and the virelion is greatly 
di?vfused. It says in the Sequence of the Path (P. N736): 

The nature of awareness free from subject-object dichotomy 

Ie uncovered, ae a magical display of pristins cognition, 

Tt is dercribed as the essence in which water 

And the moon's refiection in water are equally radiant. 

Whatever conceptions or signa ariee, 

They naturally appear as a magical dieplay 

Of pristine cognitian. 

Thus desire, hatred, hope and doubt do not emerge: 


These are nothing but the magical a@isplay of pristine cognition. 


At that time, there emerges the compassion which 18 powerless but 
(to act) on behalf? of living beings. It says in the Indestryct- 
dble Reality (NGB. Vol. 15): 

Through the experjence of one 

Who has obtained such magical Gisplay, 

The phenomena of sams4ra are captured 


By immeasurable enlightened mind. 
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Amazement is generated at poth unbewildered 
And tewilidered (phenomena): 

For they are present without objective basis. 
All things within the range of this life 


Are perceived as; a9 dream or as a magic&sl display. 


At this time there are immeasurable enlightened attributes which 


arise. The same text says: 


There sre enlightened attributes equal to the limits of space, 


And the perceptual range is identical to buddhahood. 
Endcwed with the great provision of merit 
Which is acquired through causal bases, 


This great unattached pristine cognition 
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is the yoga not to be sought in a future life, 
Power over the lifespan is thus obtained, and even in dreams one 
rerceives the magical Gispilay, whereby there is neither clingine 


nop attraction to all things. ft that time the body becomes as 
light as cotton wool, the exhalation and inhalation of breath is 
“Ol felt, and there are no bacteria or lice present inside or 


Cutside the body. Such signs are possessed. 


The thira Visionary appearance is that in which all appearances 


Manifest in and of themselves as the mandala of deities. It says 


in the Sequence of the Path (P. 4736): 


The mandala of the components and so forth 


Appears ag the deities: 


When, in the manner of a reflection on a clear ocean. 

The intrinsic awarenese of all things radiates as the deity. 

Without singularity or multiplicity, 

And that radiance is without object and unwavering, 

This is said by the Conqueror to be the essence of yoga. 

This nature is emanated. and yoga ig emanated, 

Also, the peaceful and wrathful deities 

Wne discipline venomous (heings) are emanated, 

The circles are emanated, and the seals are emanated, 

The clusters are emanated, and the mardela is emanated. 

Because of this universal emanation, ene result is emanated. 

The radiant experience of thie emanation is called yoga. 
These appearances become manifest through meditation on the 
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Mardala of the Thousand Buddhas and so POP TK, and they become 
ae tansy manifest through inner radiance. At that time, there are 
aiso signs through which the truth of this particularly sublime 
tevel is perceived. In particular, it says in the same text: 

The six supernormal cognitive powers, 

And the five basic reslities are perfected. 

In superior and mediocre instances, 


These become radiant and Perform acts of discipline 


Throughout the countries and continents. 


The five basic realities whereby pristine cognition ig obtained 


are the buddha-body,. speecn, mind, attributes and activities, 
80 

fach of which has five subdivisions. Their radiance 45 

Perceived py clairvoyance even during intervals (of gleep), and 


thence, there are no dreams. 
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puring the fourth visionary appearance, one is liberated from the 
snare of the vody and its appearance. It saya in the Indestruct-— 
ible Reality (NGB. Vol. 15): 

In the guise cf the buddha-body of pristine cognition, 


One i8 released from the elements in the indestructible body. 


This is an effortiess and spontanecus accompliehment derived fram 
the previous experience. The same text continues: 

Through one's own unwavering perception and experience, 

And by striving in a purposeful sequence, 

The power over the perfection of all paths is reached, 

And there is sapontaneous accomplisanment, 


Unconnected with yoga and innately purified of defilements. 


The enlightened attributes of this (visionary appearance) are 
also cited in the Sequence of the Path (P. 4736): 

Without wavering from meditative equipoise, 

In worlds which equal the number of atocma 

In ten hundred thousand chiliocosms, 

And in fields which equal the number of atoms 

In ten hundred thousand "countliessa" buddhafields, 

Acts of discipline are performed 


By the emanational forma of hunter, courtezan, and so forth. 


Once these four visionary appearances have been concluded, the 
resultant three supreme buddha-levels become Bpontaneously 
Present; and at that time, there are also twenty-five enlightened 
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attributes (or realities). Among them, the first (group of 


give) is that of the five buddna-bodies, namely, the bpuddna-bedy 
of reality which is free from conceptual elaboration. the buddha- 
body of perfect rapture which 1s great inner radiance, the 
emanaticnal buddna-body which is indefinite and diversified. the 
puddna-body of awakening in which renunciation and realisation 
are conciuded, and the buddha-body of indestructible reality 
which is great and unchanging. It says in the Sequence of the 
Path (P. A736): 

There are the natural buddha-bodles of reality, 

Ferfect rapture, diverse emanation, 


Awakening, and indestructible reality. 


The five kinds of buddha-Sspeech are as follows: There is the 
great indescribable speech cof the body of reality. on which the 
same text says: 

Through the uncreated genuine and supreme buddha-speech, 


The unspeakable and indescribable is understood. 


There is the unimpeded, naturally radiant and mirror-like epeecth, 
of the body of perfect rapture. on which the same text says: 
By perceiving the body of the mighty lord, 
82 
Symbolised py its eight mirror-like attributes, 
Tne meaning of indestructible reality ise manifested 
In the minds of thnose podnisattvas 


Who are great epiritual warriors. 


&3 
The gpeech of the emanational bedy has eixty aspects, ag the 


Same text says: 
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There are six categories of basic and ancillary attributes, 
Which are heard as Brahma speech 


By the fleshy ears of corporeal beings. 


The speech of the body of awakening is the naturally radiant 
pristine cognition, on which the same text 4&lso sS&ys: 

The pristine cognition of awareness, in its five names, 

Is indeed radiantly manifested like the sun 

Through the blessing of the garland of syllables, 


In all the naturally secret tantras. 


The speech of the body of tndestructible reality 4s the 
indivisibility of sound and emptiness. as the same text Says: 
Resounding in the manner of sound, and indivisibie, 


Vision and hearing occur througn its power. 


Now, in this context, the self-manifesting body of perfect 


rapture is subsumed within the huddha-body of reality. because it 
&4 
is exclusively within the perceptual range of bpuddhnanood. 


Among the five Kinds of buddha-mind, the first is the Rrictine 

cogniticn of emptiness, which is radiant and without substantial 
BS 

existence. It says in the Indestructible Reality (NGB. Vol. 15): 


It is geaid to be primordi&slly radiant and empty 


In the manner of sp&éce. 


The mirror-like pristine cognition is rédiant and without 


Conceptualising thought: 


It radiates in & mirror-like manner, without object. 
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The pristine cognition of samenese ist radiant and without t 
duality of good and evil: 
It is sameness, without alteration, and 


Without acceptance or rejection. 


Tie pristine cognition of discernment is radiant and does not 
confuse the general and particular characteristics of things: 
Because it is none other than the expanse of the real. 
It radiates without dividing consciousness 


From its Particular and general (characteristics). 


The pristine cognition of earnest accomplishment effortlessly 
achieves activity for the sake of oneself and cthers: 
The two kinas of benefit are accomplished 


Through its spontaneous and pervect activity. 


These comprise the buddha-mind associated with the five buddha- 
bodies. 
Ac for the five kinds of enlightened attributes, {the first) 
refers to the nature of the pure buddhsafield of awareness without 
spatial dimensions, which pervasively appears throughout the 
expanse of reality: 

Without independent existence, the awareneges manifests 

As the buddhafields of the ten directions without exception, 


Which are the aeccumulated wish-fulfilling clouds of mind. 


There is the appearance of awareness ag the celestial palace: 
The spontaneougly perfect awarenese, 


Which manifests in and of itself, 
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Is the celestial palace. in nature 
Free from the subject-object Aichotomy. 
Neither supportive nor supported, 


It is the abode of everything. 


There is the awareness which appears && light-rays: 
Because its nature radiates without obscuration, 


Its diverse light-reys radiate in the ten directions. 


There is the awareness which itself appears as the seats and 
thrones: 

Because all the resuitant (attributes) such as power 

are perfected, 
&6 

The details of the five seats become manifest. 
And there is the awareness which itself appears as the ornaments: 

Because they are spontaneously perfect and not to be 


abandoned, 


The ornaments of the Giverse great mandalas are present. 


These Cenlizhtened attributes) refer to the field of the 


fpontaneous Bounteous Array. 


The five kinds of enlightened activity are the five types of 
deeds, namely. the deeds which mollify and pacify the minds of 
those to be trained. the deeds which satisfy and enrich sentient 
beings with the doctrine and materials, the deeds which subjugate 
living beings. those which uproot venomous beings by wrathful 
sorcery, and the enlightened activity spontaneously accomplished 


by the lordge of all the enlightened families in all directions 
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and spheres without distinction between those which are close and 
those which are remote: 
Tne different activities of discipline 
Comprise the four methods which are displayed 
By peaceful & wrath#ul deities and Mataris 
For pacifying violations (of the commitments). 
These perform acts of discipline in an appropriate manner, 
In association with the (first) four enligncened Pamilies, 
While (the activity) of spontaneous accomplishment 


Is associated with the enlightened family of activity. 


This (resultant reality) is the most secret, hidden and concealed 
meaning belonging to the Tantrs (ef the Secret Nucleus). It has 
been portrayed (here) in accordance with (the exegesis) found in 
the Lamp of Precious Inner Radiance ('od-gsal rin-po-che’i sgron- 
8&7 

mos). which was composed by the great master Padm&akara. 

When this (instruction) is combined with the Oral Instructions of 
the Moment of Death (‘'da'-ka-ma'i gdams-ngazg). which is the work 
of the great master Vimalamitra, those of low acumen should be 
liberated during the intermediate state of msturation. Therefore, 
at the time of death one snould not waver from the disposition 
of the creation stage in which the mandala of deities is present, 
and of the perfection etage which ig witnout conceptual 
@laboration. In thie way, during the intermediate state, one will 

88 
attain puddnanooad in the bady of the deity. 


For those of basest acumen who do not obtain maturation, it is 


explained that they should focus the mind within the inner 
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radiance of the heart-centre, and then, transforming the vital 
energies of sun and moon within it, eject that globe of light 
with equilibrium into @ pure land. Thereby, in the next life, one 
will obtain the status of an awaraness-holder either of 
maturation or with power over the lifsapan, and attain buddhahood 
89 

in a pure land. 

There are also some who say that one will be (completely) 
liberated by recognising the mandalas of the peaceful anda 
wrathful deities which arise during the intermediate state, but 
dt is certain that one obtains liberation therein only after 
obtaining the status of an awareness-holder of the great geal or 
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of spontaneous presence. 

Thie is the actual foundation of the points expressed in this 
chapter, and it ia most profound and extansive because it intro- 


duces the meaning of inner radiance. Through these topics, the 


exegesis of the overview has been completed. 


The interlinear commentary (on the secret inner radiance, 474. 6- 
477.3) has three aspects. Among them the first concerns the 
recognition of the nature of the ground or inner radiance. (It 


comments on Ch. 13, 11): 

The mandalas of buddha-body and priatine cognition, which are the 
dacvet seminal points (gsaang-ba'i thig-le) of inner radiance, 
abiding in the four energy centres and especially in the heart- 
centre, are the expanse of (-kyi-dbyvingg) reality or the real 
nature (nyid) which is spontanecualy present. Naturally abiding 
in the forms of Akanistha, the Bounteous Array, they are (dae-ni) 
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spontaneously present a5 the actuality of all the (Kun-gyi dngos) 
primordial buddhas (sangs-rgyvas). In this way, the three buddna- 
bodies are said to abide within oneself: and among them. the 
bodies of rapture and emanation are the basis of manifest 


appearance. 


The second concerns the recognition of the appearance of pristine 
cognition in accordance with the patn. (It comments on Ch. 13. 
12): 

By meditating on this mandala, the ten signs including light and 
seminal points are ee ne perceived as the apparitional 
ebjects of en ae Among them. the faces (znal) are 
perceived (mthbong-ba) which identify (Ddag-nyid) without 
exception (mB-lus) all the mandalas of the body. speech. 
attributes, activities, and atae (sku g8ung yvon-tan phrin-jJas 
thugs) of all the buddhas who have attained manivestiy perfect 
(mnogon-rdzoxs-pa) puddhahood in the ten directiona and four times 
(phyegs-beu dus-hbzhir). It says in the Extensive Magical Net (T. 
834): 


when the truth of signiessness is perceived, 


Tne mandalas of all the buddahas are perceived. 


This text explains that by seeing one thing all things are seen, 
that this is the conclusive buddha-body of reality, and that cne 
who has experienced the uncreated truth will perceive the faces 


of the bvuddnag. 
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This mastery (dbang-sgyvur) through contemplation of the naturally 
pure buddha or mind-as-such is therefore the genuine supreme 
nature (mchbog-nyid dam-pa yin) of all things, pecause it is the 
meditation on the conclusive truth of abiding nature. It says in 
the Stra Requested by JnaAnottara (T. 82): 

The Supreme contemplation 

Which is dispositionally unwavering. 


Concerns the nucleus of all things. 


when one has meditated in this way, for one who abides in the 
mandala (dkyil-‘khor-ja gpnas) of natural expression and the 
wandaia created by contemplation, there ensues meditation on the 
candela (dkyii-*xhor) of self-manifesting inner radiance. This 


itself (nyvid) then becomes spontaneously present as the mandala 


(dkvij-'"kKhor Jhun-gyis grub) of (-'i) the perfection (edenre pas 
stage of discriminative awareness. the great pristine cognition. 
so that increasingly higher enlightened attributes of the path 
sre perfectly actualised. In particular, when one's own 
perception is transformed into the field of the five enlightened 
families. in all outer (phenomena) and the inner centres cof the 
energy channels, one encountera (thogs) all mandalas (dkyil- 
"knor) of the different deities without exception (ma=lus) as its 
ornaments (rgyan-du) of natural awareness cr pristine cognition. 
These, too. are adorned with thousands of enlightened attributes. 
When all apprehension of them has ceased, one arrives at the 
cessation of reality. which ig the primordially pure nature of 
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the levels and patns. 
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The result (of this meditation comments on Ch. 23%. 13> 

The result is that. through the (las) non-dual union (mnyvam- 
gbyer) of the mandala (dsyil-"kKhor) of perfect (rdzogs-pa'i) 
rapture in the Sinaia of the tuddha-body of reality, the 
emanational mandalas (dkvil-'khor) of spirituality (thuge-rie'i) 
entirely dae i pane saan "pyung) without exception in a great 
spontaneous presence. By the force of that (experience), one 
becomes the lord who trains ('dul-ba’i mgon-pc) the mandalas of 
(dkvil-"’Khbor) the six world-systems within the ten diherciene of 
space (phyogs) and the four times (dus), without exception. One 
appears in the nature of the six sages and so forth, and by (= 
yis) the deeds of excellent enlightened activity which liberate 
(sgrol-ba’i) all the mandalias of (-"'i dkyil-'Khbor) sentient 
beings without gxeok tons. ane form a magical display (sgyu-ma). 
one appears to train each according to his or her needs. However, 
from the very moment of that appearance, one enacts (gpyod) and 
attains the mandala (dkvil-‘'Khor) where the training that occurs 
and the beites +6 be trained resemble a reflection or phantom. 
That is without (med-pa’i) true inherent existence, either in the 
sentient beings with individual characteristics who are the 
object (bya) of liberation, oor in one's own emanational bodies 
which are the subject (byed) of liberation, Accordingly, it also 
says in the Magical Net (NGB. Volis. 14-16); 

Sentient beings are forms of magical display. 
Enlightenment too is like a magical display, 


For example, when certain magicians 


Cast spells at potsherds and so forth, 
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ly their practical experience isa intensified, 

Those charmed forme aprear to minds which apprehend them 
In forms with four-legs and Bo forth. 

Similarly, the mind which has benefited through the 
Provisions derived from merit and pristine cognition, 
Manifests the unsurpassed enlightenment 


Before the minds of sentient beings. 


Synopsis (877.3-477.6) 
Thirdly. the synopsis (of the actual profound meaning of the 
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nucleus --see Pp. 999, comments on Ch. 13, 14): 
All things abide in the mandala which 4s perfect in (rdzogs-pa‘i 

-' = ) ean hatiel buddha-body and pristine cognition 
(ve-shee). Study (thos) makes one aware of it, thought (Daan) 
analyses its meaning by means of the mind, and the natural 
creation stege of skillful means and perfection stage of 
discriminative awareness sare meditation (ggom-pa) directly on it. 
The result that is genuinely achieved through (-gyis) union 
(movam-sbyer) with (-'1) these, is the pelf-originated (7ang- 
byung) pristine cognition. It is obtained in a epontaneously 
Present (lhun-gyia grub) manner, along with the enlightened 


activity which acts, confronting al} (Kun-ngam), through great 


Spirituality for the sake of those to be trained. 


This ('di) excellent (meditation on inner radiance) ig revealed 
as the supreme cowumitment not to be tranegreseed ('da’-bar mi- 
mized dam-tehie mchog), the resultant nature in which buddhahood 


is attained through meditation on the creation ana perfection 
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stages of the path without duality. it was assumed && an 


unfailing doctrine by all the buddneas (sanga-regvas tbamse-cad- 


kyia). 


Superiority of the Natural Great Perfection to Other Teachings 


(477.6-481.2) 


The second subdivision (of the detailed exegesis of the meaning 
of the natural Great Perfection --see p. 999) concerns ite 
supericrity to other (teachings). It has three sections, of which 
(the firet) concerns the greatness of the individuals who 
accomplisr it. (This comments on Ch. i3, 152% 

The yogin or one who (gang-zhig) has (gyur-pa) merely aspired 


towarda this ('di-la mag) vehicle ia deemed (dgongs-par 'gyur) by 


all the mandalas of (dkyil-'khor thame-cad) all the buddnas 
(gange-rgyeas) to be a closest Bon (nve-ha'i eras-su) in reepect 
of the marvellous secret nature. He is one who would perform the 


ritual service of (bpanyen-pa-yi) and swiftly obtain in hia mind 
all mandaleas (dkyvil-'khor) of most secret meaning without 
iveapeien (ma-lus) throughout (Kun-nas) space and time (phyoge- 
dug), without exception, wherever they reside, and in all their 
aspects (thama-cad-du). For example, just as a universal monarch 
may have a thousand sons but hold as his genuine gon that one who 
has the appropriate marks, go those bodhisattvas who maintain 
(the vehicles of) picue attendants, self-centred buddheas, and 
causal teachings are not closest sons because it is not within 
their perceptual range to hear the Secret Nucleus and so forth, 


93 
which is the natural intention of the buddhas. 


1085 


The second section concerning the greatness cf ite path or means 


for attainment has four parts. First among them, it is great 
because it is the result of all paths. (This comments on Ch. 13, 
16): 


This (‘'di) vehicle of Atiyoga is (vin-te) the most secret result 
(‘pDras-bu gBang-chen) which ig to be gained by 411 those who have 
practised and striven to abide well (rab-gnas-shing) in excellent 
refinement (ghin-tu gsbvange-la) through the diverse causal 
vehicles over aeons (bskal-pa) of time which are equal to the 
number of atoms in the (=gi rdul-snyved-du) puddha-fields (zhing): 
and by those who perform the ritual service (bsenyven-pa-yi) and 
attainment of all mandalas (dkyil-'"khor), outer and inner, 
without exception Gases in accordance with the vehicle of the 
secret mantras. This is because all of them depend upon this path 
gu 

for buddnahocod. 

The second reveals that it is the track along which all 
conquerors have passed. (It comments on Ch. 13, wy 0 

Formerly, in the ten directions of the six world-systems (‘jig- 
rten drug-gi phyoge-pcu-ns). including those which are lateral, 
upward-facing and downward-facing. all mandalas without exception 
(dkyil-'kKhor ma-lus) of the conquerors (peyval-pa'i) of the past, 
present and future ('das-dang da-ltar byung-ba-yi) who act on 
behalf of living beings have mastered this (brnyes) path, and 
then (nag) cpontaneously perfected the fivs buddha-bodies (akKuU- 
ings lhbun-gyvis-rdzogs). Thies is because all the buddhas of the 


three times follow none other than this unique path of 


Progression. Even those who proceed through the causal vehicles 
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must enter into the resultant vehicle because the buddhas emerge 
95 

from the resultant vehicle. This is proven by the following 

passage (Secret Nucleus. Ch. 3, 15): 


Disillusioned with the four vehicles, 


One abides in the result of the single vehicle. 


The third teaches that it is the path of all yogins. (It comments 
on Ch. 13, 18): 
All (Kun) yogins who have emerged (byung) in the past and in the 
present, and (dang) all (thame-cad) yogins or awareness-holders 
who will emerge in the future (ma-'ongs) in their entirety (Kun) 
accomplish ('grub-par '‘gyur) the buddha-level or the status of an 
awareness-holder of Bpontaneous presence (lhun-gvig) through this 
(‘di-vyis) path. This is because there is no difference in the 
paths of all the buddhas of tne three times. It also says in the 
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Yogatantras: 

Great is the indestructible reality 

Of huddha-body, speech and mind! 

The buddhas who reside in the three times 

Through the power of the secret mantras 


Of indestructible reality 


Possess the peerless and genuine pristine cognition. 


The fourth concerns its superiority over the causal vehicles. 
(Tniga commenta on Ch. 13, 19): 

This ('di-ni) By aew ot Atiyoga or Great Perfection has made into 
the path (lam-du) the mandala of primordial buddhahood, the 


€esence of the result (‘brag-bu). in this very lifetime, in 
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accordance with the definitive (oges-pa-vi) esoteric instructions 
which actualise the most secret (geang-chen) result that is 
merely proclaimed in the lower vehicles. Therefore one has 
actually been transformed (gyur-ba-yin) by this short-cut of the 
puddhas., which is effortlessly present without having to be 
extraneously attained. It says in the Indestructible Peak ha tae 
480): 
Ordinary beings sccomplish buddhahood, 


But do not do so not extraneously. 


The third section (of its superiority over other teachings) 
teaches that there are no other paths superior to this one. eS 
comments on Ch. 13, 20): 

For (ja) all the mandalas of (-'i dkyvil-‘knor) the conquerors 
\rgyal-ba) of the Ven otbectiens and four times, who have paeced 
away in ancient and recent times. and who are currently present. 
along with their sons, without exception (ma-lus). there is apart 
from this ('di-leag) vehicle of Atiyoga where primordial 
liberation is spontaneously perfect, no (med) other shortcut of 
secret definitive meaning (gsang-ba'i nges-don) at ail; for there 
are no other doctrines better than this one. If there were, it is 
correct that the.’ would be found by the buddhas who seek them. 
But though sought (btgal-kyvang) elsewhere, none (mi) better than 
this doctrine is ever found (prnyvesa-so) by the conquerors (rgyal- 
bas). This means that no such (superior doctrine) is to be found: 
and it also means that the result of the secret mantras is here 


made into the path. It ie go-called because when the minds. 
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sense-organs and so forth of living beings obtain the conclusive 
result of primordial buddhahood, the goal is directly reached. 
There i8 no (final result) other than that. It says in the 
Oceanic Magical Net (NGB. Vol. 15): 

Like the wish-granting tree and gemstones, 

All things abide in the essential causal basis. 

In the actual appearance of the container world, 

And its mobile (creatures) there 18 

No inherent existence. 

Tnis itself is the great buddha-body of reality, 

Which abides as such through its natural disposition. 

Other than it, there is nothing to be obtained. 

Once all things have indeed been matured, 

There is no progress (anywhere). 


Thie igs the essence of the path. 


However, one might ask, ig (the path) is the result, why snoulc 
one practice it from the beginning according to the creation and 
perfection stages and so forth? The result is established to 
abide as such from the standpoint of the conclusive (path) which 
is to be traversed, but its essence is obscured by ignorance. 
Nonetheless, when the erroneous perception which resembles the 


(mistaken) apprehension of a conch shell as yellow, has been 


refined, the ground of one's own original essence is directly 

reached, and those bewildering suddenly arisen sppesrances are 

reversed. Apart from that, there is no extraneous result which 
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newly emerges and was not present before. It says in the SGtra 


of All-Gathering Awareness (T. 831): 
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Having been sought, it igs not obtained. 
The supreme result is present 


At the time of the cause itself. 


The Worthy Recipients to Whom It Should Be Given 


(481.2-483.1) 


The third subdivision (of the detailed exegesis of the meaning of 


the natural Great Perfection --see Pp. 999) indicates the worthy 
recipienta to whom this instruction should be given. It haa two 
sections, of which the first, concerning the fortunate recipient 


to whom it is given, (comments on Ch. 13, 21): 
The secret great seals (phyvag-rgva chen-po) of all (Kkun-gyi ) the 


buddhas are the three inner classes of secret mantras. Among them 


this natural Tantra ef the Secret Nucieus ie the superior or 
wondrously supreme one (mchog). Therefore it should be retained 


by those (-kyvis zung) individuals endowed with the eyes of 
discriminative awareness (shes-rab mig-ldan-rnams) who have 
become skilled in the sequence of its words through abundant 
study (thos). skilled in its genuine abiding nature through 
discriminative awareness born of thought (pgam) which scrutinses 
the meaning of those (words), and who have (-ba'i) well (rab) 
refined it (gbyangs) in (la) repeated meditation (bagom) on that 
genuine truth. Among those (adepts) too, this doctrine should be 
entrusted to those worthy recipients (gnod-ldan) of the natural 
Secret Nulceua who are not frightened of ite extensive profound 


meaning, who have renounced evil through the virtuous and noble 
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(pzang) disposition (ngang-tehul) of their aspirations, and who 
are unchanged by conditions and (la) steadfast (brtan) in faith. 
It should be given (sbyin) completely to those who (la) can 
donate (gtong) their own bodies (lus) and (dang) all their enjoy- 
ments (lenga-seyed) to the guru and the doctrine. It says in the 
Yerse Summation of the Transcendental Perfection of Discrimina-— 
tive Awarenesea (T. 13): 

One who does not fear to donate even life itself 

For the sake of the doctrine, 

And who is without doubt regarding one's own level. 


Always resembles Mount Sumeru. 


Therefore, the words and meaning (of tantras such as the Secret 
Nucleus ) are given perfectly to one who is noble ah spiritual 
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wealth, and similar to (the bodhissttva) Sadaprarudita. 

The second reveals the unfortunate ones to whom it should not be 
given. (It comments on Ch. 13, 22): 

Apart from those worthy recipients to whom it should be given, it 
should never be given (nam-yang sbyia mi-bya) to others (gzhan- 
du) who would not understand it even after it had been reveaied, 
and who, even if they did understand, would act erroneously, 
vaccilate in respect of the vows and commitments, have fear and 
be lethargic or hesitant with respect to the rites of ritual 
service and attainment, or to the two provisions. This is because 
(these beings) are afflicted by great defects. If it has been 
given (gal-te byin) to (la) those who are deluded (rmongs), who 
do not Know the genuine meaning. and are unfortunate, and to 


those who commit sin and divulge secrets because (=bas) their 
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body: speech and mind are agitated ("phyar). uncontrolled, and 
unpacified, one's life will come to an untimely end (dus-min-rpar-— 
ni sprog-zad) owing to the punishment of the da@akinis and oath- 
bound protectors, and then (nag) the auvatton of one's lifespan 
will be interrupted (pyed!)., and in the next life, among the 
throngs (afflicted) by the unbearable darkness of the hot hells, 
one will be roasted (bpregs) by the fires of hell. and (dang) 
parched (gsbrebs-par) by the snows and blizzards of the cold 
hells, and so forth. Then. just holding on to life, one's body 
will indeed remain so for a long time (yun-ring znas). tormented 
by the suffering of affliction, and for twenty thousand aeons and 
so forth one will have no opportunity for release. Accordingly it 
seys in the Magical Net of Yairocana (T. 466, NGB. Vol. 19): 

Having been slain by weapons, fire, and poison, 

And similarly by demons and disease, 

And by snakes and cannibal spirits, 


One will be born in the great hells. 


99 
And in a sutra: 


One who has accumulated deeds which are adverse to the 
doctrine is a sentient being who will proceed from the great 


hells to the great hells. 


Summary of the Chapter (483.1-483.4) 


The summary of the chapter (comments on Ch. 13. 23): 
Such was (zhes) the meaningful expression which (ched-du brigd- 


do) the tathdgeta (de-bzhin gebega-pa) or lord of the mandala, 
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Samantabhadra himself uttered (nvid-kyig) to the tath&gata him- 
self (de-bzhin gshegsa-pa-nyid-la)., including the five enlightened 
families of self-manifesting array. 

Thies completes (-"o9) the exegesis of the thirteenth chapter 
(le'u-ste bcu-gsum-pa) from (las) the supremely Sacret Mucieus 
(ggang-ba'i anving-po) Definitive with respect to the Real (de- 
Kho-pa-nyid nges-pa) coral instructions of the Great Perfection, 
which effects liberation in this very lifetime. It is entitled 
the Nucleus of (-gi snying-po) the Esoteric Inetructions (man- 
ngax-zi ) through which buddhahood is obtained in a single life- 


time, and which are Moat Secret (shin-tu gBang-Dpa) in comparison 


to the lower vehicles. 
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Chapter Fourteen 


The Kulogy Which Pleases 


Root-text: 


Tnen this song of the Great Joyous One was sung to the mandala of 


all the tathagatas themselves. (1) 


OM! Perfect in the ten directions and four times, 
The mandala of pristine cognition 

is the creak seminal point. 

The mandala of merits is an assembly of budahna-body. 


Its appearance and emptiness is the geminal point. 


Entirely perfect. HOH! (2) 


OM! The indestructible great seminal point of rerit is: 
Tne indestructible reality endowed with the mandala 

of pristine cognition; _ 
The indestructible reality. infinite in its great sound; 


And the indestructible reality, King or great 


seminal point. HOH! (3) 


OM! The great perfection of body, speech, and mind is: 
Entirely perfect in enlightened attributes and activities; 
The primordially and spontaneously perfect Samantabhadra; 


And the great assembly that is gatnered-- 


A great seminal point. HOH! {a) 
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om't Without reference, the expanse 

of gameness or magical emanation 

Entirely emanates as an infinite diversity. 

The infinite (pristine cognition) is spontaneously 
Absorbed from all directions, 


And diverse (attributes emerge )-- 


The great buddha-body, speech and mind. HOH ! {5} 


om! Comprising all the atoms cf the worlds within the ten 
Girections. 
The purposes cf the conquerors. equal to the number of atomic 
particles, 
Through unthinkable emanations, equal to the number of atomic 
particles. 


(Have) spontaneously pregzence in an inetantaneous moment of 


time. HOH! (6) 


OM! All (mandalas) without excepticn are vuddha-body,. speech 
ane mind: 

The Great Identity of buddha-body, speech and mind; 

The buddha-body, speech and mind which pervade all (objects); 

And the great seminal point of buddha-body, speech and mind. 

HOH! (7) 


--Thus did he proclaim. Thia completes the fourteenth chapter 


from the Secret Nucleus Definitive with regpect to the Kea. 


entitled the Eulogy which Pleases. (8) 
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Commentary (483.8-888.2): 


Tne third aspect (of the spontaneously present mandala of reace- 
ful deities -- see Pp. 543) is a eulogy to the resultant nature of 
buddha-body and pristine cognition. It has three parts. namely, 


the background motivation, an exegesis of the meaning of its 


words. and & summary of the chapter. 


The first (comments on Ch. 14, 1): 

Once the mandalas of the creation and perfection stages of the 
path had —— revealed, then (de-nas). in order to praise the 
spontaneously present raandale of the result, this song of the 
Great Joyous Ove (deyed-na chensbo'd glu-'di) Samantabhadra. who 
is the lord of all the tathégatas themmelves (de-bzhin £shexs5-Pe 
thams-cad nyid-kyi) and the essence of all the buddhas of the 

ten directions and four times, Was sung (plangs-s9) to the (la) 
self-manifesting mandala (dkyil-'Khor) of buddha-body and 


pristine cognition. 


Tne second part (the exegesis of the meaning of its words) has 
two subdivisions. namely. a general eulogy to the five buddha-~ 
bodiea along with the five pristine cognitions. and a particular 
eulogy to the male & female consorte who are the mighty lord and 


lady of the mandala. 


oe 8 
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4, The former has five sections. among which the first is (the 
eulogy) to the mandala of puddha-body or the enlightened family 
of jaseeteuetipie searity and the (pristine cognition of) 
reality's expanse. (It comments on ch. 24, 2): 

The syllable om! (OM) begins the song because the five wbuddha- 
nodies are seseuctea., It indicates that this mandala of buddaha- 


body 4a also to illustrate the nature of the five puddha-bodies 


and the five prietine eognitions. 


Now, there are five aspects to these songs-- the singer, the 
melody. the lyrics. the embellishment, and the blessing of the 
song. Among thease, the melcdy of the song requires a4 choirmaster 


whe introduces the following melody-- the Pancamsa tone. followed 
by the Sadia tone. which in turn is followed by the Madhysmsa 
tone, that by the Gandharya tone. and that by the melody of the 


1 
Dhaivata and the Nis&da tones. 


The puddha-body is indeed the natural expression of manifestly 
perfect (rdzoga-pa-yi)} buddhahood, indivisible in nature from the 
indestructible body of all the buddhas in the ten directione and 
four timee (phvogea-bcu en ae 

ne buddha-nmind of this buddha-boedy refers to its mandala of 
(dkvil-'khor) self-manifesting pure pristine cognition (gevgnen ys 
mirror-like and eo forth in nature = and without conceptual 
elaboration, which isa the great (che) pure and indivisible 


3 
geminal point (thig-le). 
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The buddha-body of this buddhna-body refers to its sei f- 

manifestation aa the mandala of (dkyil-'kKhor) excellent merita 

(pged-namge). which ghbauce but isa without inherent existence. It 

igs an inconceivable assemDly of buddha-body (gaku-yi tshbogse)’ 

because the n&ature of the five enlightened families is pervagive 

4 

without extremes or centre. 

Tne buddha-speech of this buddha-body refers to itm essence or 

nature in which appearance and emptiness (anang-stong) are 

without duality. It is the genuine indescribable and great 

seminal point (thig-le). entirely perfect (Kun-tu rdzegs) in 

excellent Seerieuecee HOH! (HOH) i8 exclaimed because joy 

emerges therefrom. , 

Tne second (eulogy >) is on behalf of the primordially pure 

pristine cognition o? discernment in the mandala of buddha-speech 

or the enlightened family of the lotus. ite Wounenve on Ch. 14, 
6 

o's 

The syllable Om! (QM) is expressed because the five modes of 

buddha-speech ane penrent &and spontaneously present. The mandala 

of Amitabha, representing indeatructible ( -rie) buddnacepeeeh: 


is indeed a great (che) natural and spontaneous seminal point 


(thig-le che) of merit (baod-namg) and pristine cognition. 


The buddha-mind of thia buddha-speech refers to its indestruct- 
ible reality (rde-rie). which ia endowed with the mandala of 
(dQkyil-'"khor-ldan) - the pristine cognition (ve-abes) of 
discernment and so forth because appearances and emptiness are 


indivisible. 
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The buddha-speech of this buddha-sreech refere to the non-dual 
indestructible reality (rdo-rie). infinite in its great (chen 


mtha'-vyas-pa) natural sound (ggra) of pristine cognition. 


And the buddha-body of this buddha-speech refers to the genuine 
self-manifesting indestructible reality (rdo-rijie). i.e. the king 
(rgyal-po) or great seminal point (thig-le che) in whom appear- 
ance and emptiness are indivisible. BOH! (HOH) indicates great 


amazement. 


The third is a eulogy on behalf of the mirror-like pristine 
cognition in the mandala of buddha-mind or the enlightened family 
of the buddha ohacnaeeta: It comments on Ch. 14, ee 
om! (QM) is expressed because the five kinds of buddha-mind are 


perfect. Vairocana is the great perfection of the body, speech 


and wind (gsku-geung-thugs-kyi rdzoge-pa-che) of all the buddhas. 


The buddha-mind of this buddha-mind refers to his nature which is 
antirely perfect in (Kun-tu rdzogs) enlightened attributes and 


activities (yon-tan phrin-las) without exception. 


The puddha-speech of this buddhna-mind refers to the natural 
disposition of Samantabnadra (Kun-ty bzang) in whom excellent 
enlightened attributes abide primordially and spontaneously 


perfect (ye .as lhun-rdzogas), without being sought. 


And the buddha-body of this buddha-mind refers to the great 
assembly (tsebogsa-chen) of the mandala of pristine cogniticn that 


is gathered ('dus-pa'i) at this time in a self-manifesting 


Manner. It is a great seminal point (thig-le-che) because it is 
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naturally pure. HOH! (HOH) is exclaimed tecause (the buddha-mind) 


is spontaneously present. 


The fourth is a eulogy on behalf of the pristine cognition of 
gameness in the mandala of enlightened attributes or the 
os 8 
enlightened family of precious gems. (It comments on Ch. 14, §): 
Om! (OM) is expressed because the five Kinds of excellent 


enlightened attributes are spontaneously present. 


The buddha-body of these enlightened attributes refers to the 
excellent buddhafield or expanse of reality without reference 
(mi-dmigs) in all symbolic terme, to the celestial palace in the 
expanse of (-'1 dbyings) self-manifesting sameness (mnyvam-ps), 
which is the spontaneous Bounteous Array or wagicail emanation 
(agyu-'phrul) of skillful means and discriminative awareness, and 


also to the infinite (mtha‘-yvas) mandaisa of deities entirely 


(Ktn-nag) bedecked with ornamental details, which emanates 
("phro) as a Giversity (sna-tshogs) of light-rays in the ten 


directions. 


The buddha-speech of these enlightered attributes refers to their 
symbolic or natural expression, the infinite (mtha'-vag) pristine 
cognition which is spontaneously (lhun-gyis) absorbed (thim) 
from all directions (Kun-nas) in the disposition of indivisible 
sameness. 

And the buddha-mind of these enlightened attributes refers to the 
possession of che great buddha-body, speech and mind (sku-geung 
thuge chen-po), where all the desired diverse (ana-tehogs ) 


treasures of contemplation, miraculous ability, supernormal 
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cognitive power and so forth emerge in the manner of the wish- 
fulfilling gem. HOH! (HOH) 4g exclaimed to indicate great 


astonishment. 


The fifth is a eulogy on behalf of the pristine cognition of 
accomplishment in the mandala cf enlightened activity or the 
enlightened family of wer iuarys (It comments on Ch. 14, ae 

The syllable OM! (QM) is expressed because the five Kinds of 
enlightened getavies: are spontaneously present. Tne excellent 
field of those to be trained is one comprieing (du) all the atoms 
of (rdul-snven) container-worlds ('ijig-rten) or fields and their 
sentient contents within the ten directions (phyoge-beu'i) of the 
six world-systems. 

Tne buddha-body of this enlightened activity refers to the 
purposes of the conquerors (rgxval-ba'i don-rnams ) which 
demonstrate four kinds of enlightened activity. equal to the 


number of atomic particles (rdul-phran gnyed) in those worlds. 


Such deeds are in fact their own essence. 


The buddha-speech of this enlightened activity refers to the 
diffusion of emanations by whom (these actions) are demonstrated. 
i.e. instruction through unthinkable (bsgam-yas-kyis) emanations 
(gprul-pa) who instruct each according to his or her needs. and 


who are also equal to the number of atomic particles (rduli- 
The buddha-mind of this enlightened activity refers to the 
effortless spontaneous presence (lhun-gyis grub) for the sake of 


living creatures through which these emanatione grant 
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instruction. pervading their fields in an instantaneous moment 
of time (skad-cig yud-]4s). Tnisg is accomplished without wavering 
from the buddha-body of reality. HOH! (HOH) is exclaimed because 


this (enlightened activity) is amazing. 


Tne second subdivision (see Pp. 1056) is a particular eulogy to 
the male & female consorts who are the mighty lord and lady of 
the mandala. (It comments on Ch. 14, 7): 

The syllabic OM! (QM) {4s expressed because buddha-body and 
pristine espe en ave spontaneously perfect. Alli (thams-cad) 


mandalas of the five enlightened families, without exception (ma- 


lus). which manifest in and of themselves throughout the ten 


directions and four times, are naturally the bpuddha-body, speech 
and mind (sku-gsung-thugs), the inexhaustible wheels of 
adornment. 


Samantabhadra is the Great Identity (bdag-nyid chen-re) or active 
male subject of buddha-body, speech and mind ( = 2 = 
Kyi), Samantabnhadri is the female passive object of buddha-body, 
speech and mind (sku-gsung-thugs-kyis) which pervade all (kun-ty 
Khyab) objects; and those two male & female consorts without 
duality are naturally the reality in wnicn all sams4ra-= and 


nirvana attain buddhanhood primordially as the essence of buddha- 


F 10 
body, speech, and mind (sku-geung-thuge ). 
Tnesge male & female consorts-- Samantabnadra of the ground, path 
and result-- are naturally unchanging throughout the three times 


because they are enlightened in that expanse of the great seminal 


point (thig-le-che). HOB! (HOH) is exclaimed in the Great Joyous 
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One's song because he 18 spontaneously present 4s the original 


lord of all buddnas and sentient beings. 


The summary of the chapter (commentg on Ch. 14, 8): 
Trus (-zhes) did ne purpogeefully proclaim (psgrags-s0o), 
unprompted, to the retinue of the pure and self-manifesting V?ield 


of the spontaneous Bounteous Array. 


This completes (='c) the exegesis of the fourteenth chapter (le'u 
ste becu-bzhi-pa) from (las) the Secret Nucieus (gsang-ba'i 
poving-poq) of the result Definitive with respect to the Real (ce- 
Kho-na-nyvid ngea-pa) buddana--body and pristine cognition, entitled 
Tne Eulogy (bsatod-pa) according with the abiding nature Which 
naturally and spontaneously Pleaseéas (mnoves-pea'i) the mandala and 


the great mighty lord of the mandala. 


oe 
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Chapter 


Fifteen 


Cloud-like Emanation cf the Natural Mandala of Wrathful Deities 


Root-text: 


Then the identity of all the tath&gatas, 


all the budchas, manifested 


deities. {1] For what, 


Through conceptions 
and 

from 
one becomes manifestly attached 


then 


sequence, [3} 


one might ask, 
which are deiuded with respect to 


manifest attachment to the imaginary, 


one ie deluded with respect to causes and results. 


one is cast down by the harsh seeds 


the essential nature of 


the of wrathful 


~_e 


aa mandala 


this revealed? 
ae a EN Te 
selfhood 


is 


(2) 


beings are separated 


the genuine path. Without understanding the hidden secrets, 


to the concealed secrets, ana 


In con- 


ef existence, 


and then one is born in the hottest of hells, which is unceasing. 


One 


heat, 


experience 


numbed and utterly afflicted by 


body) in the manner of a lotus flower. 


the 
(hells) 
S¥Ysetens 


and are experienced for 


Then that process of maturation 


Pangs of hunger and thirst among 


Objects become unpleasant, turn 


and harsh, and they even become 


intense cold rather than this:", 


eight (hells) beginning with the hottest, 


is afflicted there by the excruciating sufferings of intense 


and at the very moment when one thinks, "Would that I might 


one is thoroughly 


severe pains which split (one's 
Such sufferings andured in 


and in the eight 


beginning with the coldest are connected with the world- 


twelve thousand great aeons. (4) 


comes to an end and one suffers 


the tormented spirits. Desirable 


into diverse objects-- poisonous 


non-existant. Utterly emaciated 
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and dry, one ta born for six great aeons with body, limbs, and 


sense-organs which are unsatisfactory. {5} 


Then, when that process of maturation of the coarse obscurations 
of past deeds has gradually diminished, and one is united with 
one’s previous existence, as a tormented spirit, one becomes a 
great ogre who is most venomous and fierce. Such beings have one 
body with a hundred heads, and with diverse kinds of heads, or 
they have a hundred bodies with a single head. They have diverse 
kinds of bodies, with many limbs and diverse kinds of limbs. They 
bear diverse kinds of harmful hand-implements, and they have a 
multitude of retainers. They have diverse terrifying forms, and 
they bellow diverse kinds of terrifying roar. Their forms and 
roars, stench and bad breath cause all beings to panic in fear. 
With black vital energy. which is utterly terrifying, and with 
breath which is cold and hot they disturb the (chilio)cosms 
throughout the ten directions. They inflict four hundred and four 
kinds of disease; and they cause insanity and debility. Through 
these powers, they subjugate the n&ga domaine, the realms of the 
antigoda, the god-realmes, and those of Brahmakdyika, Abh&gevara, 


Suphakrtsna, and Brhatphale downwards. [6} 


Owing to the service which (Rudra), the (archetype of such 
beings), had performed in the past, the omniecient (Heruka) 


obeerved and then disciplined him through spirituality. [7] 
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In order that the tath&gata, the Magical Net which ig an 
indestructible array of greatneges, might display the charisma of 
great pride which disciplines the lord of the three levels of 
existence within the ten directions of the six world-systems, 
this identity of the indestructibie body, speech, and mind of all 
the tathAgatas, the Transcendent Lord and Great Joyous One, 
hecame absorbed in the kingly contemplation of the Magical Net, 
which emanates ase the great cloud of the mandala of kingly 


wrathfnul deities. {8] 


Yrom the expanse of the real, the great Krodhiasvar! emerged. With 
exclamation of “Hi, Hi!", and with a lustrous glow which is 
joyous, the jewel (renis) and the lotus (vagina) swelled, = and 
then penetratation occured through the joy of their non-dual 
embrace. [9] From the cloud of their "enlightened mind"(=#seming) 
fluids), there emerged (the mantra) HOM HUM HOM VISVA KRODHA 


JVALA MANDALA PHAT PHAT PHAT HALA HALA HALA HOM. {10} 


At these words, pervading the infinite ten directions of the 
six world-systems, the assemblies of the mandala of wrathful 
deitier came forth, aes liarge asa tne tnpaheyicesan and equal in 
nember to the atomic particles of the ten directions, [11] and 
thus all the ten directions of the six world-sysatemr were 
rocked, further rocked, and absolutely rocked. Sounds were 


bellowed, further bellowed, and absolutely bellowed. (Inetru- 


ments) were rattled, further rattled, and absolutely rattied. 
(Ovjects) were destroyed, further deatroyed, and aebscolutely 
destroyed. (Waves) were dispersed, further disepersed, ana 
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absolutely dispersed. Among those who abide in all the 
chiliocoams of the ten directions of the six world-systems, they 
conquered, further conquered and absolutely conquered those who 
were most powerful and most resplendent, Mahe&Svara who was great 


in strength, and all such beings. {12] 


Then the Transcendent vasa the Great Joyous One himself. became 
transformed “in all respects into the dark brown buddha-body of 
the Blood-Drinker, very terrifying. most awesome, in a great 
blaze (of light) which causes panic, with heads, arms, and iegs 


equal in number to the atomic particles oF the chiliocosm, 


holding diverse weapons; and he then turned into a form with 
three heads, six arms, and four legs. Rejcicing in a great 
charnel ground, in the midst of an ocean of  0»biocod, upon a 
mountain of human bones, and at the centre of a spacious circle 


which greatly blazes forth, he stood with (left legs) extending 
and (right legs) drawn in, upon a seat which comprised Mahne&Svara 
and the most proud mistress of the charnel ground, husband ana 


wife. (13) 


Asp for that cloud-mass of the mandala of wrathful deities: there 
were some associated with the cceuc glorious Blood-Drinker who 
stands in the eastern direction, there were some associated with 
the great glorous Ratna Blood-Drinker who stands in the southern 
direction, there were some associated with the great glorious 
Padma Blood-Drinker who stands in the western direction, and 
there were some associated with the great glorious and universal 


Karma Blood-Drinker who stands in the northern direction. All of 


these were endowed with a very terrifying guise, an awesome 
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roar, and a blazing aura, with three heads, six arms. and four 


legs. They stood with (legs) extended and drawn in, upon seats 
which comprise husband and wife couples of gandharvasg, yYaksas, 
ogres, yama-spirits, and other such beings. The host or the 


great Blood-Drinker queens also stood, embracing their respective 


buddha-podies. (18a) 


(These Herukas of the five enlighte.ied families were absorbed and 
subsumed together, and then as one (they performed) the wondrous 


act of granting many instructions]. [15] 


Then the Great Proud Spirit and other such beings, in their 
ferocious temper, revealed great miraculous abilities, diverse 
ang malignant, and with one voice and a malignant roar they 
emitted fierce wrathful words. with an unpleasant exhalation of 
breath. Saying, "Release us! Why do you act 80. O lord of com- 
passion'", they were angered and enraged in their most venomous 


temper. {16] 


Then the Transcendent Lord, the Great Joyous One, assumed a form 
with nine heads, eighteen arms, and eight legs, and then with an 
awesome voice he grew exceedingly wrathful in accordance with the 
skillful means which instructs through spirituality. Utter- 
ing."HOM HOM HOM HA HA HA KHAHI KHAHI KHAHI!",(17} ne discarded 
the Rennie aia all sense-organs of the hosts of great venomous 
spirits such as Mahebvara, he extracted their entrails, cut orf 
their limbs, ate all their flesh, drank all their blood, and wore 
8ll their pbones.[18] Tnen, uttering these words: HOM HUM HOM 


BHYOH ££ ARALI HRIM HRIM JAH JAH, the world-systema of the ten 
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directions along with space were absorbed within an area the size 


of a single mustard seed. {i9] 


Then they gathered the highest queens among the queens of all 
femaie elementals, wno are the wives of the highest kings, 
including the Great Proud Spirit, among the kings of all the 
male elementals. These are namely Mahaéraksasi ManurAksasi, 
Brahmani, Raudri, Indr&ani, Vaisnavi [Narayani]., Kaumart. Piicai a. 
Amrtaé [Surya], Saumf [Santi], panat. R&ksasi, Bhaksasf, Ratf, 
Rudhiramadi. Ekacarini, Manonarika, Siddhikari, Vayudevi, 
Mahéma4rané, Agn&éyf, Varanf, Caémundf, Bhujanaé. Varundn{. Yellow- 
red Mahachagala, Dark-blue Mahanunbnakarnt, Dark-yellow 
Lambodara, and so forth, along with their wiaves and slaves of 


slaves, and their servants and servants of servants, equal in 


number to the atoms of their surrounding fields. {20} 


Then the Transcendent Lord, the Great Joyous One, the great 
glorious Blood-Drinker, again manifested the very terrifying 
forms of the five enlightened families through the skillful means 
Which grants instruction, and then all of them through their 
Joyousnesa became absorbed in the contemplation called “the 
emergence of the cloud-like mandala of display".{21) This 
following (mantra) emerged from chen indestructible body, speech 


and mind: OM AH HUM VAJRA PRAVESAYA ALALAKHO. {22} 


SO saying, the queens of the elemental spirits were excited 
with extreme desire. They contracted and expanded the lotus 


Mandalas (of their vaginas), and then, Just as iron unites 


With a magnet, the great ogress Manurarsasi, Pingala, Rati, 
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Manéma@ran&é, Mah&k&lf, Yellow-red Manaéch&gaiaé, Dark-blue Man4é- 
“umbhakannt: and Dark-yellow Lambodaraé embraced the body of the 
ipeuseandent lord, or Great Joyous One, the great giorious Vajra 
Blood-Drinker. Branhmani, Raudri, Indrani, Vaisnavi, and Kaumari 
embraced the body of the transcendent Lora. che great glorious 
Tath&agata (=Buddnha) Blood-Drinker. Amrta, S&nti, Dandi, Bhakeasi, 


and Raksasi embraced the body of the transcendent lord, the great 


sven ous Ratna Blood-Drinker. Rudhiramadi, Ekacarinf, Manohdériké, 
Siddhikarit, and V&ayudevi embraced the body of tke transcendent 
lord, the great glorious Padma Blood-Drinker. And Agnayf, 
Varani, Camundi, SBhujan&,. and Varunani embraced the body of the 


transcendent lord, the great glorious and universal Karma Blocd- 


drinker. (23) 


Then these mandalas of wrathful deities, transcendent lords and 
great joyous’ Gnas: uttered the syllable HOM, whereby the 
assembled lotus-mandalas (of those queens) evencened: and they 
Closely embraced. 2m] 


Then with joy, they uttered (the syllable) HA, 80 that ‘from 
the cloud of their "enlightened mind” (seminal fluids) 
there came forth the hoat of Gaurf, the host of Caurf, the 
host of Pramohé, the host of vetélf, the host of Pukkdésfi, 
the host of Cand&if. the host of Ghasmarf, and the host of 
Sma#@@nf, each wath their respective hNand-implements and wonder. 
And having come forth, these assumed their terrifying forms with 
their respective hand-implements in a circle, starting from the 
@astern direction, at the radial points of the (mandala) circle 


of the great blaring (Herukas). (25) 
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Then with extreme joy they uttered the syllable HE, ao that there 
came forth the host of great Simhamukhi, the host of great 
Vy&ghramukhf, the host of conc Srgélamukhf, the host of great 
Svanamukh!, the host of great Grdnramukht, the host of great 
Kankamukht, the host of great KAkamukhf, anc the host of great 
Uldkamukhf, each with their reepective hand-implements = and 
wondrous guise. And having come forth, they assumed their 
pogsitione with an awesome glare in a circle from the eastern 


direction, cutside the circle of the great blazing ones. {26) 


Then with extreme joy they filled all the fields of the ten 
directions without exception, and uttered the syllable PHAT,. 
Ko) that there came forth the host of Vajratejag!, the 
host of Vadramogh& [/Vadsramukhi]), the host of Vajralok&a, and the 
host of Vajravet&lf, with their respective hand-implements = and 
wonder. And having come forth, these took their position with an 


extremely awesome form at the gates of the blazing mandala. {27) 


Then, derived from that cloud of joy, they chanted the syllable 
PHAT throughout the ten directions so that they all grew 


wrathful, and all the M&tarfe then again were insatantaneously 


dispatched to their particular and respective abodes. {28) 
Then all these transcendent lords, great joyous ones, or great 


glorious Blood Drinkers became absorbed in the contemplation 
Called “the emergence of nectar through great spirituality™:; and 
then these following (mantras) emerged from their indestructibdle 
bedy, speech and mind: OM VAJRA MAHAMRTA MAHAKRODHA AM AM AM. 


{29) 
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So saying, all the Mahe&vara spirits and so forth were expelled 
from the bowels of these transcendent lords or great wrathful 
deities. They were immersed in an ocean of unclean mire. and then 
Ucchuemakrodha emerged from the bowels, and, Grinking all the 
mine, caused them to regain mindfulness.[30} Then. all these 
hosts of the mandala of wrathful deities were indeed seen tc be 
present in an expanses of great blazing buddha-body, with nine 


hundred heads, ane thousand eight-hundred arms, and eight hundred 


lege. (31) 


At this time, the skillful means which train all the 
proud Mahe&évaras in all the existences of the ten directions 
of the six world systems manifested diversly and were inconceiv- 
ably different. But their subjugation occured simultaneously. 


[32] 


Then these (spirits) trembled greatly. andin fear, with a 
most lamentable howl they swore an oath that they would become 
subjects, saying, “Let me be your subject. Let me be your 
subject. If I do not remain an earnest subject, tear my heads 
anc body in a hundred pieces. Break my heart too and cut it up. 
Burn my putrid decomposing (body) and cast it away. And let me 
fall into hell. I beseech you!” Then they took up their 
Positions as the seats of the mandala.{33) They ell said yet 
again with one voices = 
Please accept our wives, 


Mothers, sisters. and daughters 


within the great mandala. 
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Please accept them, heroic lord of gods. 
Let all our respective retinues 
Maintain only the name 

Of this great assembled mandala-- 
Indeed, as our blazing braun jewels, 
May we adopt you with an attitude 

Which 18 without deceit but respectful, 
And then remaining on our crowns, 

Let ua venerate you. 


Let us perfectly accomplish without exception 


whatever may be the purpose of those (in the mandala). [{38] 


a e@ 


Ard they said: 
If here in the presence of these heroic ones 
We do not do as we have said, 
May our heeds, bodies and hearts 


Be broken, cut. and decompose in pieces. {35) 


Then the host of their wives. and all the hosts of their mothei's, 


sisters and daughters instantly arrived in the mandala, 
all spoke as follows with one voice: . 
May all the hosts of our retinues in their entirety 
Becowe the subjects of the great heroic ones. 


May the great heroic ones grant (injunctions) to us 


Concerning the accomplishment of their rites. 


Thus they spoke. (36) 
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and they 


Then the Transcendent Lord, the Great Joyous One, presented the 
vasjra into their hands and conferred the name empowerment. Then 


they were arrayed in the outermost (area) of the mandala. {37 } 


This completes the fifteenth cnapter from the Secret Nucleus 


Refinitive with reapect to the Keal. entitled Cloud-like 


Emanation of the Natural Mandala of the Wrathful Deities. (38) 
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Commentary (488.2-534.4): 


The second part of the second section (of this text --i.e. 
indicating how both the peaceful and wrathful deities emanate 
from the natural mandala of the ground --see pp. 331; 583) i8 an 
exegesis of the a winlaie in which the wrathful deities emerge 
(Che. 15-21). It hes three parts, namely; a@ teaching-on the 
appearance of the mandala of wrathful deities which is the nature 
of the spentenecucly present ground (Ch. 15); an extensive 
exegesis of the branches of its means for attainment in accord- 


ance with the path (Chs. 16-20): and a description of the eulogy 


to the resultant buddha-body and pristine cognition (Ch. 21). 


The first of these three parts (forme the sudject matter of this 


chapter). It includes an overview and an interlinear commentary. 


Overview (483.3-503. 3) 


The overview hese three subdivisions, namely, @ general teaching 
on the wrathful deities who are #epontaneously present in the 
ground, @& detailed exegesis of the wrathful deities who emanate 


therefrom, and a recognition of the significance of this chapter. 


i. Tne term “wrathful deity" (Tibetan khro-bo), derived from (the 
Sanskrit) krodha.. refers to those (deities) who are triumphant 
over disharmonious aspects and who act on behalf of living beings 
through the wrathful enlightened activity of anger. When 


Classified, they are of three types: There is the buddha-body of 
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reality free from extremes of conceptual elaboration, so-called 
because the wrathful counterpart of the reality of the peaceful 
deities is without object or sign: there is derived from that 
Gisposition the genuine abiding nature of perfect rapture which 
1 

appears as the mandala of herukas in Akanistha; and there is 
their eoGntanecus spiel cuality. i.e. che essence of the 
emanational body and nature of enlightened deeds or activities, 
which manifests as wrathful deities to train each according to 
his or her needs. - It says in the Lasso of Skillful Means (tT. 
835): 

Obeisance to the one who ia wrathful 

Through the disposition of sameness; 

Obeisance to the one who performs 

Acts of perfect rapture through wrath; 


Obeisance to the one who abzorbs and emanatez 


The indestructible reality. 


Now the wrathful deities are also disclosed through their four 
attributes, namely: reality, pristine cognition, deeds, ana 
enligntened activity. The reality free from conceptual 


@labdoration is diasapositionally wrathful because it does does not 


abide in the symbolic, as is said in the Indestructible Reality 


(NGB. Vol. 15): 
The great genuine discriminative awareness 
Ia Supreme among wrathful deities 


Because it subdues the symbolic. 
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As to the second. the extensive pristine cognition ie 
dispositionally wrathful with respect to the objects of 
renunciation because it doesn not abide in ignorance and error, aa 
ia said in the Extensive Magical Net (T. 834): 

Through kKingly intrinsic awareness or pristine cognition, 

All ten directions are overwhelmed, 

Ana@ then all things indeed are abdsorbded 


In the non-referential expanse. 


As to the third, when living beings are protected through 


epirituality, (deeds) are implicitiy wrathful because dis- 
harmonious aspects are aubdued without effort. It maye in the 
Tantra of the Deity ()ha-rgyud): 


Without subjective thoughts, 
Spirituality is wreathful 


In tte attraction and desire. 


Asp for the fourth, {enlightened activities) are ostensibly 
eracted in wrathful forme in accordance with (the acumen of) 
those to be trained. It saye in the Sitra Which Gathers All 
Intentions (T. 829): 

The peaceful deities will not benefit 

Those who are most venomous and fierce. 

All the tath&gatas therefore act in wrathful forms, 

Derived from their seals of discriminative awareness 


end skillful means. 
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why. you may ask, do living creatures fall into the two 
categories of the venomous and those who are peaceful. 
passionate, and so forth? This depends on the greater or lesser 
degree to which the energy of the wrathful and peaceful mandalas 
is spontaneously present in the crown- and heart-centres cof the 
2 

body) respectively. 

Indeed, when one is bewildered in samsira through the egotistical 
grasping of ignorance, the glow of the wrathful deities appears 
intractable and fierce through those deeds which manifest hatred 


along with its two concomitants,. pride and envy. Consequently, 


this becomes the basige for external harmful (actions). 


Through desire, on the other hand, the glow of the peaceful 
deities increases, and one is overwheimed by delight and 
attachment. Delusion, meanwhile, abides as the essence of these 
two (conflicting emoticns). It says in the Tantra of the Display 
of Priatine Cognition (vye-shes rol-pa'i rgyud): 

The buddhas present in the ground 

Are naturaliy expressed as the peaceful 

and wrathful deities. 

Derived therefrom, the three poisons of ignorance 

Have a corresponding causal basis, 

Wherebdy the sense faculties may appear 


To be either peaceful or wrathful. 


It is indeed ir, order to train thoge (conflicting emotions) that 


both peaceful and wrathful deities spontaneously emerge. As the 


Same text says: 


1078 


In order to train them, the two mandalas 

Appear as peaceful and wrathful Weivi~ee 

In all directions and times. 

And become spontaneously present 

In an instantaneous moment. 
Tnose (wratnful deities) are also present in the ground, path 
and eectes The wrathful deities who are primordially pure in 
the ground comprise the mandalas of Blcod-Drinkers who abide 
spontanecusly in the Sane caine of all sentient beings and of 
all buddnas. Ase quoted above (p. 404): 

In the dark-brown palace of the skull which blazes forth, 

Tne portals are constructed with the mighty King of Maras, 


And rivetted with awesome wrathful deities. 


And in the Subtle Array of Gemstones (NGB. Vol. 9): 
Within the respective heads (of sentient beings). 


There abide the bodies of the wrathful deities. 


Those wrathful deities through whom the path is actually attained 
are visually created and meditated on within their mandalas. It 
says in tne Secret Tantra (ggang-reyud): 7 

One ehould meditate well on the mandala 


Of wrathful deities, according to the path, 


Who form a great Dilazing assembly. 


Tnose wrathful deities who are apontanecusly present in the 


Tesult appear as the mandala of wrathful deities in the self- 
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manifesting spontaneous Bounteous Array, where defilements' are 
purified in the expanse. The same text says: 

The wrathful deities of the expanse of the real, 

In accordance with the result, 

Raciate as the eelf-manifestinz spontaneous 


Bounteous Array of the three puddha-bodies. 


Now, if those wrathful deities were non-existent in the ground, 
it would be incorrect, according to the way of the unsurpassed 
vehicle, for them to be attained during the path. Many such flaws 
would occur. For example, most of the mandalas which are reputed- 
ly attained in the body according to the new and ancient 
traditions would not accord with the truth. Even after being 
propitiated they would not be accomplished; and it would be 
incorrect for emanations to emerge from them because there would 
be no emanational pasis. It ig, on the other hand, revealed that 
the wrathful deities present in the ground are actualised by 
buddhas, not actualised by sertient beings, and subsequently 
a 

refined by those on the path. 

ii. Asp for the detailed exegesis of the wrathful deities who 
emanate therefrom: One should know that the extensive 
explanation given here accords with the present tantra which 
teaches that the Transcendent Lord Heruka tamed all the mundane 
wrathful (deities) without exception and then arrayed them on 
their seats and in the surrounding rows of the mandala. The 
(preliminary) account of the actual taming of Rudra cHeouER the 
@manations of eaepirituality, however, is found in the Siitra Which 


5 
Gathers All Intentions. 
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Twelve thousand and six great aeons ago, during the aeon known as 
Universal Array, the teaching of Aksobhya Buddha emerged in the 
6 ; 

buddhafield of Abhirati. At that time, there was one monk, Thub- 
bka' gZhon-nu by name, who turned the doctrinal wheel of the 
unsurpassed (vehicle). Among his attendants there was a house- 
holder Kaukala (Ke'ukaye) who had a son named Thar-pa Nag-pc, and 
his servant was called gDan-phag. At that time, Thar-pa Nag-rfo 
ang his servant epproached the monk Thub-bkKa’ gZhon-nu and made 
the following request, " Great monk! Is it certain, as we have 
heard, that the path of liberation exists for one who has freely 
enjoyed ail things?" The monk said that that was indeed the case. 
Then Ther-pa WNag-po and his servant asked,” What is the path 
which haa regard for ali things, and in which desire is present 
after one has become a renunciate?™" In response, he said: 

If that real nature is not contrived, 

7 
Even the practice of the four shocking things 


Kesembles clouds in the sky. 


This is the path of genuine yoga. 


The pair went off rejoicing, and among them, Thar-pa, who wags not 
learned in skillful means and who had feeble intelligence con- 
trived to acquire a holy body by literally practising the four 
shocking things at will, and yet his mind entered on the paths of 
evil existences. gDan-phag who was of keen intelligence ana 
learned in skillful means practised according to the eee 


Although he was debased in body and a servant, his mind entered 


upon the genuine peth. But since those two had dissimilar views 
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and conduct, they disputed among themselves, anid then asked the 
monk, who said, “gDan-phag is definitive with respect to the 
view.” Thereupon, Thar-pa, in anger, exclaimed, “They are two of 
a kind!". In his imbalanced state, he thought that he alone was 
veing reproached, and then he rebuked both tis servant and the 


monk, and €xpelled them far (from the land). 


Then Thar-pa literally practised the secret teachings of the 
puddhas, and became perverse. Adopting a perverse ascetic 
discipline, he ate the human corpses of the charnel grounds, he 
wore human skins, he walked with the black jackais of the charnel 
grounds and the wild dogs, and he associated with ogres. He slew 
birds of prey, and he befriended Brahmany kites, carnivorous wild 
boar, and other base creatures; and he deprived all beings of 
their lives. He cohabited with many gatherings of whores and 
lived while indulging his great desire. In consequence of this, 
after his death, he proceeded into limitlesaa evil existences, and 
finally bdecame Known as Rudra Thar-pa Nag-po. Holding sway over 
the form realms downwards and trusting in flesh and flood, he 


9 
became a harmful obstructor to a host of living beings. 


On that occasion Rudra was not subdued by forma such as glorious 
19 

Hayagriva. Instead, Guhyapati (Vajrap&ni) materialised as the 

Great Glorious One (MahAaAér!i Heruka). ana made him obedient and 

amenable for the first time by entering into hie body and 

stretching out. Tormented underfoot, with great distress and 

contrition, Rudra confessed his previous evil deeds. Then, along 


11 
with his spouse, he was accepted as a servant and tamed. 
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There were also Mara, Yama and other such (demons) who belonged 
to species which could not have been tamed by any means other 
than sorcery (abhicAra). For their sake, Sri Heruka again 
emanated in his fearful buddha-body, speech and mind, and then 


eradicated and disciplined them. 


tii. As for the recognition of the significance of this chapter: 
It has three sections, namely, the recognition of the mandala, 
the recognition of Rudra, and the recognition of (appropriate) 


times and teachers. 


The first section has two aspects of which the former sets forth 

the following argument: The mandala of the wrathful deities in 
s a i2 

this chapter must be either natural or emanational. In the 

former cage, it would contradict the explanation that the mandala 

is emanated for the sake of those to be trained: and in the 

latter case it would contradict the explanation, eccording to 


this chapter which is entitled Tne Natural Mandala of wWrathful 


Deities, that they are self-manifesting in Akanistha. 


The latter is a clear exegesis in response to that (argument): 
Samantabhadra abides primordially as the mandala of wrathful 
deities, and it is from his seieshaneeoecing cawuss that these 
(deities) accordingly appear. This is proven by the use of the 
very term "natural mandala". The emanational display (of this 
mandala) should be “union as the basis through which it 


4pporitionally arises in the perception of those to be trained. 


Described as such, the explanation is consistent. 
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It is not that there are persons with independent characteristics 
to be trained by a mandala of emanations which also nas 
independent characteriatics. Rather, this emanation ia like a 


magic show or spec.acie. 


Although (thia explanation) is consistent from the standpoint of 
the teacher (Samantabhadra), in the minds of sentient veings 
these (malignant) species such as (Rudra) are illusetratively 
trained in the above manner; just ae before an artefect i8 


created, an illustration of it is designed. 


Now, when that natural mandala manifests in and of itself from 


the expanse, there ig a self-manifesting display of pristine 


cognition which appears. It eadvides in the crown-centre as the 
mandala of Blood-Drinkers, and through ite energy these 


(emanations) are @pontarneously manifeated of their own accord. 
They thence appear as auch in tne world-systems of those to be 
trained, just as the moon in space appears (reflected) in a 


vessel of water. 


Thia movement from the self-manifestation of the peaceful and 
wrathful deities to one of extraneous appearance resembles that 
of the (puddha-body of) perfect rapture from which the 
emanational body appears, in the manner of the moon reflected in 
water. As ia said in the Ornament of the Sitras af the Grester 
NYeahbicie (T. mer 


Tnese respectively resemble the forms 


Of the moon in water and in the sky. 
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Thies passage indicates that in the sky of the buddha-body of 
reality, there is the moon of the buddha-body of perfect rapture 
which appears ag the (reflected) emanational body within the 


water of those to be trained. 


Nor ig it the case tnat the aforementioned natural expression of 
the peaceful deities subsequently turns into that of the wrathful 
deities. Tney (both) abide primordially and spontaneously. and 
are not differentiated in a temporal sense. But when the 
meaningful expanse which abides as such is set forth in texts of 
expressive words these (peaceful and wrathful mandalas) cannot be 
revealed simultaneously. This is why they are ewueKe successively 
14 

and the term “emanational" is used. 

The second, concerning the recognition of Rudra. has two aspects. 
Among them the former sets forth the following argument: 

Rudra who has been described here, must either be an ordinary 
being or an emanation. In the former case, since he is said to be 
a great tormented spirit or ogre, that would be inconsistent with 
him holding sway over the form-realm because - such (ordinary 
spirits and ogres) belong to the desire-reaim, and have not 

15 

obtained contemplation in tne meditative concentrations. It 
would also be inconsistent for him to perceive the visage of the 
Great Glorious One and become an actual disciple because the 
Great Glorious One and he would not experience the same 
perceptual range. In the latter case, it would be inappropriate 


for him (as an emanation) to experience the sufferings of the 


three evil existences. 
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The second aspect is the response to that argument, which has 
two parts: Among them, the response to the first proposition is 
that, although Rudra does belong to the realm of desire, there is 
no contradiction in him holding sway over the form realm; for one 
who obtains the sublime levels in a form belonging to the desire 
realm does hold sway over the form realms, and he in fact did so 
because the force of his past deeds was inconceivable. Nor is it 
found that one who is described as a great tormented spirit of 
the desire realm cannot obtain the contemplations. It is not 
contradictory even fcr one whose supporting form beiongs to the 
Gesire realm to obtain the contemplations of form, just as it is 
said that an ordinary person of the desire realm might obtain the 
mind of formless concentration, and just as there are sublime 
16 
beings within the desire realm. The expression "great tormented 


spirit or ogre" in fact indicates that he is great in contem- 


Plation and miraculous ability. 


Again, it is most implicit that Rudra must have experienced 4& 
perceptual range equal in fortune to that of the Great Glorious 
One, in order to perceive the visage of the Great Glorious One. 
Indeed, the defect (in the first argument) cannot be rejected 
because it is algo implicit that sentient beings who perceive the 
six sages experience the same perceptual range as the sages, and 
that when one perceives gods, humans, animals, material objecte 
and Bo forth one does experience the same perceptual range 48 


they do. 
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Therefore, the Rudra who is depicted here along with his retinue 
appears to be an ordinary being, but is indeed extraordinary. 
Just as sublime beings emanate in the worlds of the denizens of 
hell and tormented spirits in order to protect sentient beings. 
the self-manifesting teacher appears as the display of most 
rapturous wrathful deities arrayed in Akanistha through the 
contrivance of his spirituality and his aipacuvous ability to 


actualise the wrathful deities who primordially abide. 


However, it is most implicit that he too has an ordinary form 
because he appears in the ordinary forms of tormented epirits and 
so forth. The sages who train living beings also appear to 
emanate in ordinary forms which experience birth, old age, death, 
sickness, distemper and so forth. and in fact they do become 
ordinary (in form). Even the lion and other (animals) who support 
the thronea in Akanistha appear in ordinary realms. In the desire 


realm, it iB clearly explained that their dieplay of five 


attributes itself is a display of the conquerors, inasmuch as 

they are self-manifesting aymbols, representing power and 80 
Da 

forth. 


The response to the second proposition is that Rudra does not 
experience sufferings in evil existences as one endowed with 
independent characteristics. This is because Rudra is himself an 
emanational array of self-manifesting pristine cognition. The 
description of the omniscient (Heruka) perceiving him by virtue > 
of his past service does not indicate that this apparitional 
Rudra actually had (the experience of suffering); but it does 


indicate that (suffering) ie generated through such causes for 
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those of posterity who do emerge in the world with independent 
18 

characteristics of the Rudre-type. 

This is reminiscent of a common sdtra which reveals that when the 
dwarf Angulimla had formed a garland of the fingers of nine 
hundred and ninety-nine men whom he had siain, he was tamed by 
the Buddha and then shown to have (ultimately) no defect. However 
4t was in fact an emanation of the tath&gatas who slew phantom 
human beings of his own emanation so that the garland was strung, 
intending that the supreme antidotes would be untainted by 

19 

defects for the sake of posterity. 

This is also illustrated by those emanational pious attendants 
who have transcended the limita of their training. Having 
previously transcended such (limits), they subsequently display 
the miracle whereby they are perceived by a retinue of creatures 
in the evil existences, and in this way they train (those 
creatures) as monks. On such occasions also, the emanations do 
not experience suffering either through having accumulated deeds 
(appropriate to suffering) or through the continuum of past = and 

20 

future (events). 

However the present case is even more sublime than these. An 
emanational Rudra and his mandala are not revealed after being 
(mundanely) revealed in the venceptien of others. Rather, when 
the mandala of the wrathful deities is naturally actualised, the 
esnvemoietian of this display of pristine cognition becomes 


manifest in and of itself as a miracie of magical pristine 


cognition; and it 4{e on this basis that the emanations occur, 
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appearing in the world of those to be trained. If the emanational 
basis were not sO, it would be improper for such emanational 
forms to emerge at all. These are consistent, just as the moon in 
the sky and the reflection of the moon in a pool of water are not 
different in their shape. There would occur the defect of 
uncertainty if, for example, despite the presence of the moon in 
the sky there were other forms such a8 A tree which appeared in 


the pool. 


Again, in the opinion of some, the oceanic emanations of the 
buddhas which appear, Go appear different to the diaplay of 
buddha-body and pristine cognition because there is a distinction 


between (the former which appear) through the power of trainees, 


and (the latter) which abide in the ground. Yet, in the genuine 

essence samsa@ra and nirvana are without duality. In accordance 
e e 2i 

with axioms such as the single basis, the sapontaneously present 


pristine cognition arises as this or that (emanation) from the 


disposition of the ground, which is the basis for their arising. 


Nonetheless, you may ask, does this not mean that impurity would 
also be present in the arising ground, or else that (the ground) 
would appear (impure) to trainees? How can you say that there is 
impurity? When (an emanation) is actively perceived among the six 
Classes of living beings, its arising ground or dGisgplay of 
Spirituality is explained to be a naturally pure display which 
Sppears in the oceanic perceptual range of the six classes of 
living beings. This is because it is through the  MNnatural 


expression of the six centres within the energy channels (of the 
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body ) that the appearances of the world of the six ciasses of 
22 
living beings exist. It says in the Indestructible Keality 
(NGB. Vol. 15): 
The appearance of the six world-systems, 
Through the natural expression of the six centres, 
Is a primordial appearance, spontaneously present. 


But it appears in its (mundane) way 


Through the action of vital energy and mind. 


Now, alithough in the circumstances of samsara happiness, 


euffering and so forth are experienced as such through ignorance, 


when the nature of sameara has been conclusively realised to 
resemble a reflected image, the basis for the arising of those 
(experiences, i.e. the ais centres) also gives rise to the 


display of the six sages in the world-systems of the different 
23 
six classes of living beings. Since it is this basis for the 
arising of the six classes of living beings that indeed appears, 
no samsaéra if produced in which the six classee of living beings 
have independene characteristics; just as when diverse miracles 
are displayed, they are without (independent characteristics) to 
those spiritual warriors whose deeds are pure, and just as a 
4 

mirror reflects all things and yet is essentially swathed.” So 
it ig that the Great Bounteousness of tre Buddhas (T. 44) saye: 

The oceanic natures of the fields 

Appear as the diverse perceptual range of mind. 

Just as in & clear ocean 


Oceanic reflected images appear, 


In the oceanic natures of earth, water, 
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Fire, air, space and mind, 

There are fields which equal the number of oceanic atoms. 
There are no arrays which do not abide therein: 

Some are naturally pure, 

Some have diverse perceptual ranges, 

And all the realms of living beings clearly appear. 

Even in a single pore of hair 

There are oceans cf buddhafieldse, 


And their diversity is indescribable. 


Therefore, the reality of the buddhas has an inconceivable 
perceptual range. How can it be appraised by those of grasping 
intellect? 

Moreover, famsara is not brought about by the appearance of the 


six classes of living beings who resemble either the six sages or 
apparitional and illusory creatures. The different kinds of 
suffering will indeed be reversed if the causal basis or egotism 
which gives rise to the sufvering of samsara is reversed. However 
in this circumstance the nature of the teachers who éppropriately 
appear in samg&ra through the spirituality of the arising DbDasis, 
i.e. the savas of the six energy centres, adoes not become non- 
existant like (an image) on the surface of a mirror. Otherwise, 
the (impure) perception of the six classes of beings could »be 
25 


Budcenly fabricated by anyone, anc all the attributes of 


Samsa@ra and nirvana contained within the great buddha-body of 


Perfect rapture would be incomplete, and the display of buddha- 


body and spirituality which appears in impure sams&éra would »be 
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interrupted. This is why the yogins of the Mind-Only School alse 
profess that three essential natures are present from 
peginninzless time in the ground-of-all, namely, those which 
26 

appear as objects, concepts, and corporeal forms. 

It is held that although impurities sare transformed into a pure 
nature through refinement, the genuine ground-of-all is 
spontaneously present as the buddha-body of reality, without 
changing throughout the three times-- past, future, and present. 
In this way, the aisplay of sams&ra and nirv&na or basis for 


arising does not become non-existant. 


When thisa response is condensed: Rudra attained buddhahood as 
Samantabhadra in primordial original time, and then, in order to 
subdue the M&ra who appeared within his self-manifesting energy 
centres, he became manifest in and of himself. He is indeed 
without independent characteristica because he manifesta in end 
of himself. Nor is he an eranation, because emanations refer to 
the extraneous perception of those to be trained, and because, 
being self-manifest, he does not differentiate between those to 
be trained and the training itself. Therefore, he appears 
Primordially at the beginning, manifest in and of himself. This 
(ultimate view of emanation) is dissimilar to (the views of) the 
sitras, among which there are the following distinctions or 
dissimilar purposes which ostensibly appear: differences in time, 
differences in the mind which is trained and that which trains, 
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and differences with respect to the single essence. 
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The third section (of the recognition of the significance of this 
chapter-- z3ee P. 1075) in the recognition of times and teachers. 
It comprises recognition of the mimilarity of times (at which 
Rudra is subdued according to the sutras and the tantras) and the 
identity of teachers who tame (Rudra according to the sutras and 


the tantras). 


The first has two aspects, of which the former setz forth the 
following argument: One might suggest that there is some 
dissimilarity inasmuch as the times are different because here 
(in the tantras) Rudra is subdued in beginningless time whereas 
according to the sitrags he is subdued in the context of a 
specific teaching; or that even the location is different because 
it is said in the sdtras to te Jambudvips and in thie context to 
be Akanistha. If so, the response would be that the words 
‘hexinninglens time” are expressed because here there is revealed 
to be an expanse of samenese throughout the four timea. It is not 
exclusively one which precedes all years or aeons, nor dose it 


definitely refer, for example, to this teaching-period or Bhadra- 


kKapla. Tne miracle which reveals the field of training and a 


single indivisible time moment as the aeons, ancient and recent, 
and as many world-systemes is inconceivable. Therefore, 
beginninglesea time is, with reference to the essence, an 


indefinite time. There is no contradiction even when it is 
recognised as a temporal setting in the individual perception of 
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Regarding Jambudvipa and Akanistha: apart from merely being 
aifferent manifeatationa of ine individual perception of the 
teacher and living beinge, Akanistha cannot be recognised as a 
specific spatial dimension. This is because it ia in the 
perception of pure bodhigattvas, and of buddhas. and because 
anything included in that (perception) is included in Akanistha. 
It does not refer to an extaneously existing field poupawen: of 
cirferent material substances such as the AkKanistha of the form 
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realme. 

The second (i.e. the recognition of the identity of the teacher 
who grantea instruction) aleo has two aspects, of which the former 
sats forth the following argument: One might suggeat that (the 
teacher of Rudra) who grante inetruction in the afitras and the 
one who grants instruction here (in the tantras) are identical or 
adirferent; and counter, in the firet care, that they are 
Gifferent because (the teacher of Rudra) in the sitras is said to 
be Guhyapati and here inatruction i# said to be given by Heruka. 
In the latter case too one might counter that (the teacher of the 
tantras) appears to be in harmony with that of the sOtrae because 
of the aforementioned quotation beginning. “The omniscient one 
who perceived him by virtue of hie past nt ee 

The reeponse to those two pointe igs that in general Guhyapati and 
Heruka are not different. The one who appears ae Guhyapati in the 
Presence of those to be trained abides as Heruka in the pure 


eelf-manifesting field, so that they indeed resemble outer and 


inner aspects. 


1098 


It is not certain on the other hand that, juat because (the 
teacher of the tantrasg) its similar in agpect to (the teacher of) 
the eQtrae. they are identical; just as there are other tantras 
resembling thie (Secert Nucleus) or just as the terms lha-abyin 


anda mchod-ebyin are similar but different. 


Therefore, juet as (Heruka) gtanta inetruction in the a#elf- 
manifeeting Akaniatha through a digplay of contemplation, he 
appears a8 Bukoeeats to grant inetruction in the perception of 
thoree to be trained. It ia not a contradiction that the times and 
teachers (of the tantras and sitras) are similar because they 


both within the perceptual range of the budchas. Such is the 


power of their bleasaing. 


In DdDrief, just ag the ijon-throne appears to sym>olise the 
Presence of the four kinda of fearleasanese, Rudra appears to be 
eubdued in crder to symbolise victory over all demons and outside 
aggressors, ana the complete mastery which overwhelms proud 
apirits. At the time when enlightenment ia attained, Méra must 
appear to be subdued. Thue when the subjugation of Rudra, as the 
firet and formoezt of the hogst of proud Gemons or MAras, is 
revealed, one attains mastery over the appearances of the self-— 
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Pig. 3 
Tre Fifty-eight Wrathful Deities of the Mayajalsa Cycle 
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Interlinear Commentary (503. 3-534.4) 


The interlinear commentary (on Ch. 15) includes a prief teaching 
on the emergence of the wrathful deities and a detailed exegesis 
of their natural expression. 

The former (commenta on Ch. 15, 1): 

Once the mandala of the peaceful deities had been revealed. then 
(de-nag) geeteus Samantabhadra, the great identity of all the 
tatha@gatas (de-bzhin gahege-pa thama-cad-kKyi Dbdag-pe) of the ten 
directions and four times, who is the essential nature (ogo-bo- 
nyid-kKyis) of the indestructible body, speech and mind of all the 
buddhas (gangs-revas thama-cad-kvi), manifested as (mngzon-par 
mdzad-de ) the primordial buddha-body of perfect rapture in the 
mandala of (="i dkyil-'kKhor-du) self-manifesting wrathful deities 
(Khre-be) in the field of the epontanesus Bounteous array, 
without etraying from the disposition of the buddha-body o? 
reality. free from conceptual elaboration. In thia way, he became 
present as the ground for the emergence of the emanational 


wrathful deities. 


The latter includes both the emergence of the wrathful deitiee of 
deeds who are to be trained, and the subjugation of them by the 


wrathful deities of pristine cognition who grant inetruction. 
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Emergence of the Wrathful Deities of Deeds who are to be Trained 
(§04.1-511. 6): 

This is an explanation with two aspects, one inquiring into the 
purpose (of these wrathful emanations) and the other responding 


to that inquiry. The first (comments on Ch. 15, 2): 


For what (ci'i phyir) intention or reason, one mignt ask (zhe- 
pa), i@ there revealed this (de) mandala of wrathful deities, 
including the body of perfect rapture or basia from which they 


arise and the emanations which arise from it? 


The second (i.e. the response) comprises both the causal basis 
from which (wrathful emanations) are created, and the result into 
which they are matured. In order for the wrathful deities of the 
emanational body to grant inatruction, the wratnful deities of 
the body of perfect rapture must necessarily be present. The 
self-manifesting miraculous deeds displayed by the wrathful 
deities of the body of perfect rapture are displayed in the world 
of those to be trained by all kinds of wrathful deities of the 
emanational body. Their relationship indeed resembles that of 
water and the moon's reflection in it, so that the apparitional 


nature is displayed to grant instruction in impure circumstances. 


Although there may seem to be causes and results or good and evil 
generated by gc0od and evil trainees and instructions, in this 
Circumstance there is actually no dichotomy of good and evil 
Decause the essence itself arises and appears in that manner, 
Indeed, this (resultant path) and the sutras both make a 


connection between the ground for arising (i.e. tha body of 
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perfect rapture) and the act of arising (i.e. the emanational 
32 

body ). 

Nor is it necessary for such forma to occur simultaneously: 
Although the arising act is indeed simultaneous with the arising 
ground, there ig no certain need for the arising ground to he 
simultaneous with the arising act, dust as in the temporal 
relationship between the moon and the moon's reflection in water. 


Rowever even when these two dc coincide there is no contradiction 


because they do #0 through the power of their blessing. 


The former (the causal basis, comments on Ch. 15, 3): 

Through the apprehension of a self and its possessions, the 
conceptiona (rtog-78) cf one'a own mind which are deluded 
(rmonge-pa'i ) with respect to selfhood (bdag-tu) of the 
individual grasp the coemergent ignorance ard are ettached to the 
self: and (dang), without knowing that all things are merely 
Bymbols similar to reflected images and that they are just given 
imaginary (brtage-ps) status by the intellect, there arises 4a 
manifest attachment to (la-mngon-par zhen) the true independent 
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existence of each thing. 

Through (-pag) thie ignorance of the imaginary, objects are 
possessively grasped. In this way, one wanders in samsAra and the 
causal basis of existence is activated. Beings (das) who are 
afflicted in sameara by suffering are separated from (dang-bral- 
ba) the pboround discriminative awareness, the genuine path 
(yang-deag-pa’i lam) of disillusionment with samsara. This is the 


Causal pasis of all compounded existence. 
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In addition, without tunderstanding (ma-rtogsa-par) the hidden 
(gab-pa'i) nature or natural secrets (gsang-ba) contained in the 
tantras and transmissions of profound meaning which are hard to 
understand, one becomes manifestly attached (mngeon-par ‘chel) to 
(la) willful misconduct concerning the concealed secrets (sBbaAS- 
pa'i geang-ba) such as the skillful means of rites of sexual 
union and “liberation”. And then (nag), acting in that way, one 
ie deluded with respect to (la-rmonge) one's dependence on 
inevitable results derived from the relationship between virtuous 


and sinful eauses and (rgyu-dang) pleasant and unpleasant results 


('Drag-bu). In consequence (=pas), those who practice the 

profound secrets literally and enter into erroneous paths 

resemble Thar-pa WNag-po, who was the causal basis for the 
3h 

(subsequent ) emergence of Rudra. Accordingly it says in the 


BuddhasamAvoga (T. 366-7): 
Among the tathdAgatas' scriptures 
Given by the eternal Great Identity 
When he formerly emerged in the past 
Are those concerning the nature of the living peings 
Who formerly emerged. 
At that time all sentient beings 
Persevered in wrong views, 
And through extremely wrong views 


They fell into great Avici Hell. 
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The latter, the result into which (that cause) ia matured has two 
parts, namely, the mature result which is the experience of 
suffering, and the associated resuit which is the harming of 
others. 

1. This has two sections, among which the former concerns birth 
in the hells. (It comments on Ch. 15, 4&4): 

Deeds such as murder which are motivated by past hatred, Geeds 
connected with pride and jealousy, malice directed towards one's 
guru and associates (mched-grogse), verbal abuse, wrong view and 
other such flaws which violate the commitments are the harah 
seeds of exiatence (srid-pa'i ga-bon rtaub). SBy (=-mos) these 
basest of non-virtues one im cast down ('phangs) without interval 
into indestructible hell, and then (nas) one is instantly 
transformed and bern (skyveg-s0) in (-bar) Avici. the hottest of 
hells which is unceasing (mtshame-med-pa'i rab-tu tsha-pa'i 
omyal). Therein suffering is experienced for many aeons. One is 
affiicted by the excruciating sufferings of intense heat (de rab- 
tu tebea-ba'i sdug-bengal drag-pos gdunga-pa) there in the hells, 
and (dang) (the consequences of) one's deeds are to some extent 
diminished. When one is almost released from that. one sees the 
conditions of the cold hells, and at the very moment when one 
thinks, “Would that I might (yang ci ma-rung snyam-pa'i mod-la) 
be born and experience the suffering in those regions of intense 
cold rather than this! ('di-has shin-tu grang), one ie indeed 
born therein. One is thoroughly numbed (rab-tu sbrebs-pa) and 
frozen by snow, blizzards and so forth, and (dang) utterly (rab- 


iu) afflicted (gdunge-pa) over many aeons by (-gis) severe pains 


1100 


pains (adug-bangai drag-po-dag) which recur, are hard to endure, 
and which split (gas-pa'i) one's body into four parts, eight 
parts anid so forth in the manner of a lotus flower (padma-ltar). 
Such sufferings (de ita-bu'i sdug-bangal) are endured alternately 
in the undearable hells in their respective pairs, i.e. in the 
eight veginning with the hottest (zab-tyu tgaha-ba Jla-sngs-pa 
brgyad), namely (Avici, PratApana), Tapana, MahAraurava, Raurava, 
SamghA4ta, KAdlasitra, and Samijfiva;: and (gang) in the eight 
(Grevad=cs: dag-tu) Seminnine: with (la-goga-pa) Mshdpadma the 
coldest (shin-tu g#rang-hba), namely, Padma, Utpala, Huhuva, 
Hahava, Atata, Nirarbuda, and betuaan It says in the Sitra 
Which Establishes Recollection (T. 287): 

Those who have accumulated unremitting deeds 

Are born in the Avici Hell, 

And roasted for a long time by the fires of hell. 

Then they are born in Mahapadma, 


And similarly in Arbuda. 


Their respective sufferings are thoroughly experienced. 


According to the ordinary vehicles, (these sufferings) are 
revealed to exceed the number of years after which one ie 
36 
released from the hells at (the end of) an aeon and so forth. 
If?, when beings are born in these hells, the destruction of their 
Particular world-system should occur, they are connected with 
(brgyud) other world-systems ('jig-rten-gyi khams), and (cing) 
should destruction also occur there, they are born elsewhere to 


endure the eight pairs of hot and cold hell. Tnese eufferings of 


heat and cold are experienced (myvang-ngq) for (gu) a duration of 
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twelve thousand ereat aeons (bekal-pa chen-pe Stong-bpiragz beu- 


envi). 


Concerning the term “great aeon", it is explained that in a 
great aeon there are eighty aeons, twenty for each of the 
processes of creation, duration, destruction, and dissolution 
which occur in a single aieigeeverens It saye in the Treasury 
af the Abhidharma (T. 4089): 

Thus this created wor:d-system 

Endures for twenty aeons, 

While its creation, destruction 


And quiescent disaolution equal its duration. 


These eighty (aeons) comprise a “great aeon". 


While this creation and destruction of the external containing— 


world and the hells (postulated) according to the pious 
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atteridants hes no true (inherent) existence, in the perception 
of its sentient beings, however, when one ig born therein it 
doea appear thet the world-system ia created and destroyed, and 


it appears like a dream that one is born in the different hell 
realma of other world-systems, which emerge from the propensities 


and full force of bewilderment. 


The letter section concerns birth among the tormented spirits. 
(It comments on Ch. 15, 5): 

Then (de-nas) that process of maturation (rnam-par amin-pa de) in 
the hells comes to an end and (zad-pa-dang) one is born among the 


tormented apirite (vi-dvages). 
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Now there are two ways in which that (hellish condition) comes 
to an end: there is the cessation of non-virtue, the object to be 
renounced. by means Of a virtuous antidote, as when the heat and 
cola are subdued by an antidote and cease; and there is the 
cessation through the maturation of one's own particular result-- 
as when the results of one’s virtue and gin are experienced in 
the manner of a shoct which is no longer able to grow from its 
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seed. The present case refers to the latter. 
Now, one might ask, why is one who has the karme to be born ameong 
tormented spirits not born among them before ending the karma 
connected with his or her birth in the hells? If one has both 
kinds of karma, one cannot permit the lesser to take effect until 
the result of the greater has first taken its effect, Just as 
when the light of the eun is present the light of planets and 
stars is invisible. Therefore. the process of ripening cccurs 
first for whichever is the most 7owerful among the respective 
inda@s of karma, and which if most potent in virtue or sin. It 
also says in the Ireasury of the Abhbidharma (T. A089): 

The cycle of deeds includes 

Those which are heaviest, 

’ Tnose which are closest, 
Those which are being experienced 


And those of the past. 


Among them, the firat .a@entioned) ripen first. 


So this (text) indicates that the heaviest (deeds) are the first 


(to ripen). 
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Tormentec spirits are so-called because they are afflicted by the 
fires of hunger and thirst. Food is entirely scarce, but desired 
in their minds. When born as such, there are general obdscurations 
in that one sufters pangs of hunger and thirst (ltegs-pa-dang 
akom-pa'i sdug-bsngal-gyis pyven-pa-danz); and there are external 
obscurations in that the sun and moon which are pleasant to all 
become tormenting and unpleasant. External desirable objects 
become unpleasant ('cSod-pa’i dngos-po- rnams yid-du mi-'ong-ba) 
and pure water is seen as puss, blood and so forth. As it says in 
the Letter to s Friend (T. 4182): 
To tormented spirits, the moon is hot in summer, 


And even the sun if cool in winter. 


Initially one does not find food and drink, and i? one does find 
it, it cannot pass down the throat; but even if it does pass down 
the throat one's internal organs blaze with fire. Because fire 
Dlazes everywhere outside and inside the body, there is a cycle 
of flames through which the objects of one's enjoyment turn 
(*‘gyur-ba-dang) instantly into (gu) diverse objects--— poisonous 


and hareh (gdug-cing rtsub-ba'i dngoe-pe sna-tshogs). 


One desires to enjoy oceans and great rivers when one has thirst, 
different kinds of food when one is hungry, and pleasant environ- 
ments and necessities. One actually perceives these 
(apparitions), but when one approaches them, they turn again into 
scraps (lhag-rol) or even (yang) their mere traces become non- 
existent (med-par ‘gyur-zhing). and the suffering increases. Thus 


cone has the obscuration whereby food is scarce. One's bones 
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become merely a cage covered with skin, lacking the complexion of 
flesh and blood. Utterly emaciated and dry (aghin-ryu rid-cing 
skam-pa-dang), one is born (akves-g0o) among the tormented 
spirits, continuing from one world-system to the next, for six 
great aeons (skal-psa chen-po drug-tu). with body (lug) and limbs 
which are unsatisfactory, and sense-organs (-dang dbang-ro) which 
are incomplete even to focur on Mount Sumer. They are (gyur-pa) 
ungatisfactory (mi-'tehams-par) in nature because they are 
deformed-- with heads as large as Mount Sumeru, mouths as smal) 
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as the eye of a needle, and so forth. 


44. The second part concerns the result associated with that 
causal basis which is one harmful to others. (It comments on 
Ch. 15, 6): 


Then (de-nasg)., when that process of maturation of the coarse 
(rtgub-mo*{ xnam-par amin-pa de) sbscurations of (~kyi gserib-p~s) 
one's past deeds (las). or causal basis for birth among the 
tormented spirite, has also gradually dipinished (BKhad-kyis 
Rerabe-pa) the rough (causal basis) comes to an end; and (dang) 
one is united (mtshams-abyvar) and born with (-pag) the mind of 
Rudra and an existence (grid) determined by the karma of subtie 
causal basis and of one’s previous (angon-gyi) birth-- 4t.e. as 
when one has (previously) meditated on a wrathful deity with many 
heads and arms. and clung to it as (a being with) individual 
characteristics, and then visualised a retinue of Piddcis and so 


forth, recited harsh wrathful mantras, and practised the four 
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shocking things (dngoasg-po beni). 
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while thia form is essentially one assumed as e tormented apirit 
(yxi-dvaga), one then becomes or takes on the guise of a great 
ogre (arin-po chen-po) bearing weapons, haace and skulls, who is 
most venomous (rabd-ty gduge-pa) tn anger and terrifying)y fierce 
(gtum-po). Sueh Beinge have miraculous abilitier-- they have ane 
body with a hundred heade (lus gcoig-ls mgo brgya-pa), and (dang) 
with diverse (sana-tghogs-Ganpg) diasimilar kinde of head (mgo-bo) 
such as those of a tiger or lian, There are goda, antigods and ao 
forth whe have a hundred bodies (lug brgya-la) with a singie heac 
(meo-bo geie-pa-dang) like that of a buffalo, thoae who heva 
Giverse kinda of bodier (lus ana-tanogs-pa-dang) such ae that of 
an elephant or spea-monater, those who have a single body with 
many limbs (Van-lag mang-po-dang) and diverse kinda of limba 
(van-law@ sna-tahors-pa-Aane) dizgsimilar in cplour and form, They 
bear diverse kinds of harmful hand-implements (‘edug-pa'i lag-cha 
ada-tshogs thogs-pa) including stones and spears, and they have a 
multitude of retainers (lkhbor rab-tu mang-po-dang) including 
mataris, g@Da-za, and ‘anes They have diverse tarrifying 
forme (‘'iige-rna'i atise anea-tenoga-aang) insluding these whose 
limps appear as snakes and those which carry wingrt on their 
bodies, and they bellow diverse kinds of terrifying roar (lLiigg- 
Rai ngA-ro ana-tehboes Serogae-ns)-- rales rela. vculu rulu, and so 
forth, Ags for their coendunt, theiP terrifying forms and (gzuga- 
dang) unpleasant roars (nga-ra), their foul steneh and (dri-dang) 
bad breath (kha-rlangs-kyis) which suffocate and bring plague and 
sickness cause a11 beings to panic in fear (thams-cad akywi-bud 


Ehes hyved-pa). They cover ali directions with the darkness of 
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their bdbleek vital energy, which ia utterly terrifying (rab-tu 
*‘jiga-pa'i Frlung-nagz) end with breath which ig eold and hot (= 
dank grang-ba-dang tahba-ba’i Gbhuga-kviag). They diaturd (“khruzg- 
par byed-pa) ail the chiliceoame throughout the ten directions 
(pbyoge-bcou kun-ty Khams). zenith and nadir. They infliet ('debs- 
Rar byvead-pa) on living beings four hundred and four kinda of 
disease (nad beni-braeva risa-bzhia) derived from a compination of 
wind, hile and sieunee and they have inconceivanlia powers to 
cause (byed-pa) insanity (myvoa) of mind and (dang) dedility 
(pvame-par) of hody and receallection. 

Through these powers (-'i athua). they subjugate (dbang-du bedus- 
ao) the nage domaine ‘klu'i ris-dang) of Nanda, Takzaka and soa 
forth, the realma of the antigods (lha ma-yvyin-g2yvi ris-dans) such 
as Vemecitra, the go¢ realme (lhe'i cig) of desire ineluding 
+tnase of Indra and Visnu, i.e. those from the Parinirmittavaga- 


vartin downwards, and there of the twelve ordinary god-realme 


downwarda é€man-crad): namely Brarhuakayikea (tshangs--pa'i ris- 
Gang). Brahmapurohita, and Mah&ddrahma which suetain the firat 


ecancentration; Par{ttabna, Apramdndbna, and Adh@aavarea ('od-g2a)- 


dang) which suatain the second eoncentration; Parftta@ubha, Apra- 


managubha, and Subhakrtsne (dge-rgvas-dang) which auetain the 
third ecancentration; and Anabhraka, Punyaprasava, and Brnatpnala 
< 2484 

(‘Dras-by che-ba) which sustain the fourth concentration. 
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Subjugation by the Wrathful Deitiea of Pristine Cognition who 


Grant InatPuction (511.6-838.4): 


The latter part (of the detailed exegesis-- see p. 1096) concerns 
the subjugation (of auch venomous beings) by the wrathful deities 
of pristine cognition who grant inetruction. It has two aspects, 
the firat of which is the obeervation of the teings to be 
trained. (It cosmenta on Ch. 15, 7): 

Rudra, the (ge) (archetype of such beings) had in the past 
(angon) cultivated an enlightened attitude in the Greater Vehisle 
and had received empowerments. Owing to (atoba-kyia) the merit of 
the gmervice (bpaten-pa'i) which he had performed for hia spiritual 
henefactar, he had become a field (suitable for) greatness and 
Gisecipline. The omntecient (thama-cacd mkhyen-pas) Great Glorious 
Reruka oaheerved (gzigza) that the time had arrived for Rim to be 
Gieciplined, and then (nag) through the deeda af his naturally 
Present eapirituality (thugs-ries), learned in skillful means, he 
demonatrated the miracle which A@ieaciplined ("dul-bar syur-te) him 
@ manner appropriate to that particular aean, thinking that the 


time for inatructian had arrived. 


The second, the detailed exegenia af that subjugation, has 
three sections, namely, the overwhelming of the proud spirit 
through the four miracles, the eradication of the Proud apirit 
through the enlightened activity of wrath, and the injunetion 
imparted to him after being taken into the fold through 


apirituality. 
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Overwhelming of the Proud Spirit Through the Four WNiracles 
(§512.4-§16.2): 

This has two subdivisions, of which (the former) concerns the 
meditative absorption in contemplation which ia the causal basis. 
(It comments on Ch. 15, 8): 

Once the wrathful deities of deeds who are to be trained had 
appeared, then (de-nas) in order to reveal the wrathful deities 
of pristine cognition who grant instruction, the body of reality 
of the tath&gata (de-bzhin gshegs-pa) emerged in tne body of 
perfect rapture of the wrathful deities, Manifesting in and of 
itself from the sky-like disposition of the Magical Net (sgyu- 
“phrul dra-bs), which is (='41) without duality of appearance and 
emptiness, and @ natura) array (bkod-pa) of non-dual indestruct- 


ible greatness (che-ts'i rdo-rie), without partiality or bias. 


The reason (for this emergence) is in order that he might display 
the charisma (gzji-briid bstan-pa'i phyir) of great pride (ngs- 
Tzyal chen-pe'i) which overwhelma all proud pbeings including 
those who have hatred, and which disciplines ('dul-ba'i) proua 
Rudra, the lord of the three levels of existence § (srid-gsum-gyi 
bdag-pe) in the field of the ten directions of the six world- 
Systems ('jjig-rten drug-gi ibsceeusnige 

Thus Samantabhadra, the great identity of the indestructible 
bedy. speech and mind of all the tathAgatas (de-bzhin gshega-pa 
thams-cad-ky1 gku-geung-thugs rdo-rie'i bdag-po). the 
Transcendent Lord (bcom-ldan das) and Great Joyous One (dgves-pa 


chen-pog) of skillful means which instructs those to be trained, 
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became absorbed in the (-la anyoma-par zhugs-te) contemplation 
(ting-nge-’dzin) of the kingly (rgeval-po'i) self-manifresting 
pristine cognition of the Magical Net (agyu-"phrul dra-ba'i) 
which emanates aa the great cloud of the mandala of (-'i dkyil- 
“khor-gyi sprin-chen-po rnam-par ‘phro-ba'i) Herukas, the kingly 
(rzyal-po) ones among the wrathful deities (khro-bo'i). 


The latter concerns the nature of his miraculous emanation from 
within that (diaposition). It has four sections, the first of 
which concerns the expanse from which this emanation occured. (It 
comments on Ch. 15, 9): 

From the expanse of (-kyi dbyvinge-nag) reality or the real (de- 


bzhin-nvyid). the great Krodhfévar{ (khro-mo dbang-phyvue chen-mo) 


of pristine cognition, Samantabhadrf the glowing female passive 
&6 
object, emerged (mngon-du chyung-ste) manifest in and of her- 


self. With exclamations of “Hi Hi'™ (hi-hi zhes) and with (-kyigs) 
the lustrous glow (gzi-mdangs) of her body which is joyous 
(degves-pa'i) to the male consort (Samantabhadra), the secret 
lotus (pPadmsa= vagina) swelled (rgyvyas-par rdzad) with tliss and 
was displayed. Thereupon, the active male subject Samantabhadra 
exclaimed, "Ha, hat", and the jewel (rin-cen= penis) swelled 
(Pgyas-par mdzad). Through the joy of their (="i dgeves-pas) 
display, the non-dual embrace (gnvyis-su med-par “Khbril-ba) of the 


male and female consorts, penetration occured (fhim) of the "gem" 
&7 
in the “lotus”, and then (nas) they played. 
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The second, concerning the emanation, (comments on Ch. 15, 10): 

Tne caural basis is that (the wrathful deities) emerged froa 
(jas) the cloud of the “enlightened mind" (byang-chub sems-kyvi 
errin= seminal fluid) of the maie consort which descended into 
the secret centre of the female consort. At that time there wage 
also s secondary condition, namely, (the following mantra) which 
emerged: HOM HOM HUM VISVA KRODHA JVALA MANDALA PHAT PHAT PHAT 
BALA HALA HALA won, which means "May the piasine wanders of 
wrathful deities de, the crossed-vajra which is the idenrity of 
buddha-body, speech and mind destroy to pieces the hody., speech 


and mind of venomouse beings because they have three such 


pernicious aspects!" 


The third, concerning the essence which is emanated (comments on 
Ch. 15, 11): 

At these words (zhee priod-pas). pervading (khyab-par) all the 
infinite ten directions of the six world-systems ("jig-rten drug- 
gi phyoge-beuv otha’-yag-pa) in infinite space, without beginning 
or end, the assemblies of the mandala of wrathful deities (khro- 
bo*i dkyil—-"khor-gyi tshogs) af the five enlightened families 
came forth ("thon-par) from the expanse of the secret centre of 
Samantabhnadr{i the female consort, as large as the trichiliocosm 
(gtong-gaum-eyi '"jig-rten-team) in their extent, and equal in 
number to the atomic particles of (-'i rdul-phbra-mo snyed) all 
world-systems of the ten directions (phyogs-bcu). Thus (=pas). 


(space) was filled. 
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The fourth, concerning the signs of that emanation, (comments on 
Ch. 15, 12): 

Since the clou@® of wrathful deities radiated throughout the 
expanse of space in that way. all the ten directions of the six 
world-systemsa (‘'tig-rten drur-fi phyogsa-bcy thams-cad) anc ail 
their sountsains and continents were to a lesser degree rocked 
(gYos), to a widdling degree they were further rocked (rab-tu 
gYos). and to a greater degree they were absolutely rocked (kun- 
tu gYos-xzc). Scunds of thunder and so forth tc a lesser degree 
were bellowed ('ur-’ur), to a middling degree they were further 
bellowed (rab-tyu ‘ur-‘ur). and to a greater degree they were 
absolutely bellowed (kun-ty Sur-‘ur-ro). The assembled instru- 

a 

ments Of music such as the divine drums : were not merely beaten, 
but sounding of thetr own accord they to a lesser cegree were 


Pattied (chezp-chep). to a middiing degree they were further 


rattled (rab-ty chem-che). end to a greater degree they were 


absolutely Pattled (Kkun-tu chem-chen-woc). Gross compounded 
objects auch ag mounteins ann stones were not merely eplit, but 
they were to a lesser degree destroyed (ghig-shig). to a middling 


Gegree they were further destroyed (rab-ru shig-shig). and to a 
greater degree they were absolutely destroyed (kun-tu shig-shigc-— 
£9). The waver of the oceans and so forth were to a lesser degree 
Gispersea (gtor-gtor), to a middling degree they were further 
Gispersed (rab-tu gxtor-gstor). and to a greater Gegree they were 
absolutely dispersed (kun-tu gtor-gstor-re)- These three degrees-- 
lesser, middling. and greater, indicate the regions below, above 


and upon the earth. There were therefore fifteen great signs 
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when each of these five (actions) assumed the three degrees. This 
applied to the external otjects of the containing-world, and the 


containing-world was itself? overwhelmed. 


When (these events) were then applied to internal objects, i.e. 
the sentient contents (of this containing-world), the three kinds 
of rocking applied to the past, present and future thoughts of 
living beings ('gro-ba'i sems-gsum). the three kinds of bellowing 


to the three media (of body, speech and mind), the three kinds of 


rattling to obdject, subject and their interaction, the three 

degrees of destruction to the three poisons, and the three 

aGegrees of dispersal to renunciation, antidote and retention, 
&9 


making fifteen in ail. 

when they were applied to the secret objects of pristine 
cognition, the three kinds of rocking applied to the self- 
manifesting appearance of the five lights, the three kinds of 


bellowing to the radiance of the celestial palace of pristine 


Cognition throvughcut the ten directions, the three kinds of 
rattling to the supported mandala of deities, the three kinds of 
destruction to the array of dissimilar appearances which 


manifvfoldly appear, and the three kinds of dispersal to the 


50 
emanation, absorption, and diaplay of the mandala. 


Again, when these were applied to the unsurpassedly secret 
objects, the three kinds of rocking applied to apparitional 
Objects which are positive, negative or neutral, the three 
degrees of bellowing to consciousness which ig refuted, proven 
or neither, the three kinds of rattling to the naturally 


liberated Samantabhadrea who arises as skilifu) means, 
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Giscriminative awareness, and their coalescence; the three kinde 


of destruction to the pristine cognition free from eonceptual 


elaboration which at that time arises ase bliss, radiance, and 

non-conceptualisation:; and the three degrees of dispersal to the 

destruction of renunciation, antidote and retention by natural 

realisation. Thus, there were fifteen great signs of the 
51 


liberation of samsara in reality. 


Then as a result of such revelationeg, emong those who abide in 
all the (thama-cad-ns gnas-pa'’i) great trichiltocosme (atong- 
Khams) of the ten directions of the six world systems (‘jig-rten 
Grug-gi phyvogsa-beu'd), those who were most powerful (dbang che- 
ba) as lords in their respective abodes, and (-dang) those who 
were most resplendent (gzi-briid che-ba-dang) and lustrous, the 
zod Maheavara (dbang-phyug chen-po), who was great in (che-bsa'i) 
power, ability and strength (mthu), Brahmd, Indra, and all such 


beings (l8-s0gs-pa thamse-csd), collapsed. 


The wrathful deities conquered (bprgeyal) them B80 that their 
Splendour was diminshed, they further conquered (rab-tu bprgyal) 
them so0 that they could not speak at all, and they absolutely 
conquered ‘(kun-tu brgeval-bar gyur-to) them so that they were 


terrified and forgot their show of bravado. 
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The Eradication of the Proud Spirit through the Enlightened 


Activity of Wrath (516.2-530.2): 


The second section (af the detailed exegeaize of this subjugation) 
eoncerns the eradication of the proud spirit through the 
enlightened activity of wrath. It nae four subdivisions, namely, 
the array of the foremost mandala of pristine cognition, tne 
actual "liberation" of the Braud male apirits, the joyfulnege 
experienced through sexual union with the female spirits, and the 
emanation o7 the mandala of the retinue. 

2 The first of these has two gections, of which the former 
concerning the presence of the central deity Che-mchog (comments 
on Ch. 15, 13): 

Then the Transcendent Lord, the Great Joycus One (de-nas bcom- 
idan-'das dgyves-pa chen-po) Sainantabhadra himself? (nyvid) 
manifested and became in all respects transformed (cir-yvang 
‘gyur-ba) into the dark brown buddha-body of (sku smug-nag) the 
Blood Drinker (khrag-'thung) Che-mchog, a very terrifying ('tigs- 
byved chen-po) and most awesome (ghin-tu rngam-pa) guise, 
emanating in a great blaze ('bar-ba chen-po) of light derived 
from a hundred thousand suns-- the lustrous glow of priatine 
cognition which causes panic (skyi-bud byved-pa'i). He ig endowed 
With heads, arms and legs (dbu-dange phyag-dang zhabs), equal in 
number to the atomic particles of the (=Kkyi rdul-anved) infinite 
Chiliccogsm (gstong-khams), holding diverse weapons (mtshon-chs 


- ga '‘dzin-pa) in his hands, euch as the vajra and the 


wheel. 
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He then turned into a form with (gyur-te) three heads (dbu-geum) 
which represent the three approaches to liberation, six arms 
(phyag-drug) which represent the six transcendental perfections, 
and four legs (zhaba-bzhir) which represent the four supports for 
miraculous weaaiees He became present, rejoicing in a great 
charnel ground (dur-khrod chen-por dgvem-nae), indicating that 
samBAra is inherently pure without having to be renounced, in 
the (na) spacious midst (dkyil) of an ocean of biloecd (Khrag-gi 
reva-mtaho'i) indicating that desire is inherently pure, upon an 
(kvi-steng) accumulated heap and great mountain (ri-rab) peak of 
human bones (keng-ruga chen-po'i) to symbolise thet hatred is 
inherently pure without having to be abandoned, and at the 
centre of a (='1 dkvil-la) four-spoked spacicua (kieng-gi) circle 
(‘knor), which greatly blazes forth ('bar-ba chen-po'i) the 
volcanic flames of pristine cognition to indicate that delusion 
ie inherently pure. There he stood with (-s8u ozhugs-so) left 
(lege) extending (brkvangs) and right (legs) bent (bskume), on a 
seat which comprised (-gi gdan-Ja) the god Maheévara (dbang-phyvug 
chen-po) or Mah&deva end (dang) the most proud mistress of the 
charnel ground (dur-khrod-kyvi bdag-po drega-pa chen-po) or uUma- 
53 

devi, husband and wife (kKhyo-shug). 

There are some who hold that the right legs are extended and the 
left legs bent, but that system does not correspond to the pure 


54 
view of discriminative awareness and skillful means. 
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The latter, concerning the array of his retinue, the four 
enlizhtened families, (comments on Ch. 15, 14): 

As for (Kyang) the hosts who form that cloud-mass of the mandala 
of wrathful deities (khro-bo'i dkyvil-‘khor-gyvi sprin-phung de- 
dag ) emanating in the above manner: they are the natural 

tha 
expressions of the five or four enlightened families. Thera 
were some (la-la-ni) belonging to the enlightened family of the 
mirror-like pristine cognition who associated with (gyur-te) the 
great glorious Blood-Drinker (¢pal kKhrag-'thine chen-por), Vajra 
Heruka, who e*ands in the eastern Girection (gs = oss-su 
bzhure-g0o) or spoke of the mandala. Some hold him to be the 
Buddha Heruka but they are imperceptive because Che-mchog himself 
564 
igs caid to be the Buddha Heruka. 
There were some (is-la-ni) belonging to the enlightened family of 


the pristine cognition of sameness who associated with (gyur-te) 


the great glorious Ratna Blood-Drinker (dpal khrag-'thunge chen-po 


rin-po-cher) or Ratna Heruka, who stands in the southern 
direction (Lho-phyoge-su bzhugs--s0) or spoke of the mandala. 


There were some (la-la-ni) belonging to the enlightened Panery of 
the pristine cognition of discernment who associated with (gyur- 
te) the great glorious Padma Blood-Drinker (dpal khrag-'thung 
Shen-po padmar) or Padma Heruka, who stands in the western 
Girection (nub-phyogs-su bzhugs-sa) or spoke (of the mandala). 
And there were some (la-la-ni) belonging to the end codenea 
family of the pristine cognition of accomplishment who associated 
with (gyur-te) the great glorious universal Karma S8lood-Drinker 


(dpad khrag-'thung chen-po kun-tu tag-syu) or Karma Heruka, who 
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stands in the northern direction (byvang-phyogs-au bzhugs-so) or 


spoke (of the mandala). 


All of these (de-dag kun Kyang) four enlightened families of 
wrathful deities were endowed with a very terrifying guise 
(‘djige-byed chen-po'i cha-lugs-dang) comprising the eight things 
57 
of the charnel ground, an awesome roer (rnogam-pa'i nea-ro-dang) 
including sounds of HOM and PHAT, and an aura (Klong-du) blazing 
(‘par-bati) forth the flames of pristine cognition. They were 
endowed with three heads (dbu-gaum) which indicate that the three 
poisons are uprooted and that the three buddha-bodies are 
present, six arms (phyag-drug) which indicate that the six 
classes of living beings are liberated in the expanse, and four 
lege (zhabs-bzhig) in order to perform acts of benefit for living 
beings through the four kinds of enlightened activity and 
liberate the four places of birth right where they moe They 
Btood with legs extended and bent (brkvang-bsakumsa-su bzhugs--s9) 
in the previous manner, upon (la) seats (gdan) which comprise 
(Obyas-pa) husband and wife couples (kKhyo-ahug-gi) in copulation 
to symbolise that the four erroneous views and the four demons 
59 

have been subdued. 

Those seats consist respectively of gandharvas (dri-za-dang) in 
the eastern direction, yakeaes (gnod-esbyin-dang) in the northern 
direction, ogres (aeinepe-dans) in the western direction, yama- 
Spirits (gahin-rie) in the southern direction, and other such 


be. ngs (la-sogs-pa), equal to the number of pernicious venomous 


Bpecies. 
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The host of the great Blood-Drinker queens (btsun-me khrar-'thung 
chen-mo'i taho#esg-rnama) of the five enlightened families of 


Herukas, Buddnakrodhfiévar{f£ and eo forth, also (kKyang) etood 


(bebuga-80)., entwining and embracing ('kKhril-ba'i tahul-gyia) the 
buddha-todies (agku-ja) of their reapective (go-g0'i) wrathful 
deities. 


{Here there is a digression which comments on the interpolated 
lines Ch. 15, 15: 

Concerning thie passage from "These Herukas of the five 
enlightened families were absorbed and sutsumed together" (rig- 
dnga’i he-ru-ka gcig-tu batims-te bedus-nas) down to " and then 
as one (they performed) the wondrous act of granting many 
instructions” (geig-gis mang-po ‘dul-ba'i ngo-mtghar-te): It iz 
not discernible in the Indian gPar-kbab Commentary (P. 4718), and 
in the commentaries of Rong-zom-pa, sMan-lung-pa, and Yung-ston- 
pa. Even the Sanskrit text (for these lines) is not to be seen. 
However, because they do appear in the commentary by eGrol-chen 
Sangs-rgyas Rin-chen, I wonder if there were one or two 
Gissimilar Sanskrit manuscripts. In one Sanskrit manuscript even 
the words "Then Maheévara, the great proud spirit endowed with 
loving kindness" are cian” 

ii. The second subdivision concerning the actual "liberation" of 
the male spirits has two parts. The former describes the fierce 
awesome sounds made by the proud spirits in their arrogance. (It 


comments on Ch. 15, 16): 
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Then (de-nag) Rudra, the Great Proud spirit (dreea-pa chean-n90) 
who war leid out as @ seat, and other auch beings (la-sogsa-pa) 
who belong among the twenty-eight male apirita of the Maheadvara 
saee were angered and in (=kvig) ® malignant ferocious temper 
(gtum-pa’i gema). Although their bodies were epread out as seata, 
they revealed great miraculous abilities, diverse and malignant 
(edug-pa’io rdgu-'phruld chen-po sna-tehogr ‘batan-nas), and 
uniform:y, with one voice (merin-gcig-tu) and ea malignant roar 
(edug-pa'i nea-roa), they emitted fiarce wrathful words (ztum- 
tanig-ti amrag-ba), with an unplearnant exhalation of pbreseth 
(Drlang-po’i), Seying (zhea-zer-zhing), "Relecse us! (thong- 
thang) © lord of compasmion (gnving-rie'i bdas-po), your 
apparitions do not act for tha benefit of living beings. Why do 
you act #o?” (ci de-ltar byad-dam), they were angered and (khros- 
nag) enraged (rngam-ma) in their most venomous temper (ahin-tu 


Sdug-pa'i gama) because they had been surpassed, 


The latter concerns the actual "liberation" performed through the 
wrath of compagsiconate rsoxscery, It has two aspecta, of whieh the 
firat is the emanation of a cloud of terrifying and awesome 
forma, (It commentea@ on Ch, 18, 17): 

Then the Transcendent Lord, the Great Joyous One (de-naz beom- 
idan-'dam devee-er chen-po) Che-mchog himrelf emanated and 
essumec 6©@ form (gnag) with nine heads (dbu-dgu) as an indication 


that he outwardly assumed the nine awenome aira of ea heruka, and 


62 
inwardly possessed the nine kinds of meditative equipoise: with 
eighteen arms (phvag beou-brevyad) to symbolise outwardly the 


eignteen liberators (ggerol-gsing beo-Dbrgyad) who ")iberate" the 
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venomous spirita, and inwardly the eighteen kinda of emptiness: 


and eight legs (zhabs-Prevad) to indicate outwardly that he acts 
on behalf of sentient beings through the four inmmeasurables and 
four kinda of enlightened activity, anc inwardly that he 
possesses the eight approaches toa pie eea tee 

And then (nas). with an awenome voice (rngam-pa'i skad-kyis) 
Girected at the proud apirita, he displayed in the perception of 
those to be trained a guise in which he grew exceedingly wrathful 
(ahin-tu khros-nas). Thia he did in accordance with the skillful 
meana which inatFucta through agpirituality (thuga-ries 'dul-ba'i 
thabs-kKyig), learned in skillful means. Uttering (zhes briod-puse) 
the following mantra,-- three syllables Ht™ in order that the 
hady, speech and mind (tof the apirita) Rigke be gathered, three 
Syllables HA in order to array, or select For eating, the three 
poisons, and thrree syllables KHAHI in order to eat and enjoy 
their flesh, blood, anc bones, (the epirits) trembled = and 


paniced, and then were made ammenabie. 


The second concerning the actual “liberation"™ (comments on Ch. 


Tnose hosts of wrathful deitias discarded the hearts (snying) and 
inner organs of the hosts of great venomous espirite such as 
Mahedvara (dbang-phyug chen-po la-goge-pa gdug-pa chen-po'lt 
tgahogra de-dax-21), cutting off the essence of egotism in the 
aggregates of consciousness; and (dang) they discarded all (kun 
Bhyung) their sense-organa (dbang-no) including the eyes, thereby 


obatructing the senses which apprehend objects. They extracted 
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all their entrails (nang-khro}) Kun drangs) including intestines, 


thereby rejecting attachment to the body which is the support of 
the subject-object dichotomy. They cut off 211 their limbs (yan- 
dag kun bcad gtubse) including the head, thereby destroying the 
propensities for existence, and then (nas) they ate all their 
flesh (gaha-kun zoa), thereby purifying delusion, drank all their 
blood (khrag-kun ’thungs), purifying desire, and wore all their 


bonee (-nas rus-pa kun 'chos-ao). thereby purifying hatred. 


tit. The third subdivision (of the eradication of the proud 
spirits) concerns the joyfulness experienced through sexual union 
with the female spirits. It has two parts, namely, the miracle of 
absorbing the world and the display manifested through the great 
rite of sexual union. 

The former has two aspects, of which the first eoncerning the 
absorbing of the container-worla (comments on Ch. 158, 19): 

Then (de-nas) they uttered the mantra which absorbs the world 
together-- three syllables HOM, which mean “May (the world) be 
absorbed by the boay, speech: and mind of the Great Gloricus 
One!"; BHYOM which means "the MAtarte"; E which means "here": 
ARALI which <eehe “dBkinfa” or “female intermediaries": HRIM HRIM 
which means "eather together!";: and JAH JAH which means. "Come, 
come!", or "Draw in'!". By uttering these onde (zhes bricd-pas), 
the world systems of the ten Girections (phyags-beu'i jjig-rten- 
Evi khama), along with (dang bcas-pa) the frontiers of space 
(nam-mkna') all were absorbed within an area the size of a 
mustard seed (vungs-'bru gecise-team-dy Shud-par badus-ao). This 


is the Miraculous ability associated with the power of the 
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budchas, on which the Great Bounteousness of the Buddhas (T. 44) 
accordingly says: 

The expanse of space, the expanse of reality itself, 

And the expanse of the world-sysatems 

Are absorbed in a single mustard seed. 

But their dimensions are undiminished, as before. 


This is a miraculous aspect of the expangfe of the sugatag. 


The second concerning the absorption of its sentient contents 
(comments on Ch. 15, 20): 

Then (de-nag) they gathered (padus-ao) under their sway all the 
twenty-eight favarf or highest queens (yvang rie-mco) among (-'i) 
the queens of all (thams-cad-kyi rie-mo) the common clsarses of 
female elementais (‘byung-mo) such ag Mah&karnf (rna@-rnvan chen- 
mo). who are mistresses of ministerial ues. These are the wives 
of the (="1 chung-msa) respective twenty-eight (fSvaras) 
including (lsa-sogs-pa) the Great Proud Spirit (drege-pa ehen-poe) 
and Brahmé, who are the highest kings (yang rgyval-po) among (-'i) 
the kings of ail (ma-lus-pa'i reyal-po) common classes of mighty 
male elementalm (‘byung-po), such as Taksaka, P&ndara and Yakaa, 
who are the attendants or great Ain esene oF BeaG. ana eieeae = 
Although these (queens) act in the world according to the 
ordinary point of view, they are, in the extraordinary view, 
revealed to be supramundane; and, in the most extraordinary view, 


they are held to be present within tne centres of the energy 


channels and to appear as such when buddhahood is attained, BO 
66 

that they can be taken into the fold (by s buddha). In this 

context however because they are easy to understand when 
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described in accordance with their depiction in mundane speech, 
6 

thought and 30 forth, I must describe them accordingly. : 

Now these are known as the wives of their respective husbands, 
namely: Mah&r&ksasf Manur&kesasft (arin-mo chen-mo mi'i Brin-mo- 
dang). the wife Be Maneavana, the proud epirit of the charnel 
ground, who is delighted by offerings of fat and grease: 

BrahmAn! (tehang-ma-dang), the wife of Brahm&, who was formerly 
born ener the celestial palace of the lotus-navel (of Viranu). At 
that time, he emanated a mental body in the form of a sini. anda 
in order to gaze upon her he had four heads, one in each of the 
four directions, and a fifth above them which Visgnu out oF 


Jealousy decapitated by hurling a wheel; 


Ravdrf ('‘khrug-mo-dang) ie the wife of Maheasvara, master of the 
Paranirmitavasavartin realm. When the gcds and antigode were 
engaged in dispute, she consecrated her hody as a fortress into 
which the army of the gods entered and from which they fought. 
Consequently the gods were victorioun; 


Indrant ( -mo- z) is the wife of Satakratu. Formerly ehe 


livea as the wife of a resi and was once invited to a feast by 
another rai, who haa brapered three seats and then invited thore 
two to the feast. when (her husband), the rsi. asked why he naa 
done so, the other rei said, "There are chives ef you!"™, end he 
made an (extra) guilet protrude from the stomach of Indr&dnf, At 


that time the rsi grew angry and cursed him saying, "May your 


body have a thousand female sexusl organs", whereupon he was 


1124 


transformed into such an apparition. When tie gods saw him, they 
forgave the rei and consecrated him with a thousand eyes, go that 
he became anown as the one “endowed with a thousand sexual organs 
and a thousand eyes"; 

Vaianav! ("jug sred-mo-dang), the wife of Visnu who is pervasive 
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above, upon and below the earth; 

Kaumérf c —nu-moe- ), the wife of the youth Kértikeya. 
When Agni, the god of fire, grew fascinated by a daughter of the 
gods, Sad&nana, the six-faced youth, was born, and on becoming a 


king among the gods was known as K4rtikeya:;: 


Pingal& (dmar-mo-dang), the wife of N&r4yana ('jug-ered), who ie 


80-called because her body resembles copper; 


Amrta (bdud-rtei-mo-dang), the wife of Stirya (the sun) who, 


during the perfect age of the aeon, wasBe produced from the 

churning of the ocean, propelled thence into espace, and BO 

illuminated the world, whereupon he became known as "the nectar 
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(amrta) of the eyes of living beings": 


Santi = ( -ba-mo- Ty the wife of Candra (the moon) who, when 
the ocean was again churned, emerged and was propelled into 
Bpace, whereupon he became known as “the peaceful one" (Anta) 


and "the cool one™ pecause he alleviates the afflictions of 
70 
heat; 


Danat (be-con-mo-dang), the wife of Danda, who ig known as the 


Club-bdearing subduer of Sanaiécara (Saturn); 
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Rakesast (sgrin-mo-dang). the wife of Réaksasa, who is known as the 


ten-hesded Da&sagriva of Lankaé in the town of Lank&apur!; 


Bnakeasf{ (za-ba-mo-dang). the wife of Mah&akAla, lord of armies, 


so-called because she “eats” (bhaks) the antigods and violators 


of commitments: 


Rati (dga‘'-ba-mco-dang), the wife of the lord who grante joy, i.e. 


Vaigaéravana who pleases others by granting wealth; 


Rudhiramadt (‘(ra-ro khrag-‘thung smvoe-msa-dang), the wife of the 


god Balarhadra, who is so-called because she became intoxicated 
by wine and then insane after casting a Vedic dice at a 
sacrificial offering to Indra; 


Ekacfrinif (gcig-pur spyod-ma-dane), the wife of the gandharva 


Tambura, a learned musician among the gods, who walked ahead 


carrying the lute. He is also known age the Bon of T&vara, called 


Bhrngirita: 


Manoh@rik& (yid-phrog-ma-dang) or Laksmf, the wife of K&Amadeva, 
the god of desire, is is so-called because she has a beautiful 
form, captivating when seen by ali: 


Siddhikar! (grub-mo-dang), the wife of Vasuraksita, the protector 


Of wealth who accrues wealth and emits lustre; 


Vayudevi (rlung-mo-dang), the wife of Pavana, god of wind, who is 


the source of wind; 


MahSmAran& (geod-bved-mo-dang)., the wife of the killer MAdra;: 
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Agn@y! (me-mo-dang). the wife of Agni, god of fire; 


Varant (phag-mo-dang), the wife of Mah&vaérdha, lord of the 


locality, who 1s so-called because he Supports the world below 
71 
the earth in the form og a pig; 


Camund! (rgan-byved-mo-dang), the wife of Yema, 20 called because 


formerly when she was the wife of Mah&deva she grew angry when he 


had regard for UmAadevt alone, and consequently waa transformed 


into an 01d woman (revan-bved-mo); 


Bhujan& (gna chen-mo-dang), the wife of Ganapati who wae born as 
the son of Tévara's wife Puspacapt (<Parvatt), At the time of his 
birth, Um&devf£ inguirea “4¢ the child was male, and wage 
(deliberately) misinformed that it was a boy, but heaaqiless. The 
Child then became headless in accordance with a curse which she 
made to that effect. In distress, she begged forgiveness and 


said, “Let him have a new head!" The nead of a baby elephant was 


attached, so that he bacare known ag "“elephant-nose": 


Varun&nt (chu iha-mo-dang), the wife of Varuna, the god of water; 


° . 


Man&k&@1!f (nag-mo shen-mo-dang), the wife of the black Mah dvi saéda. 


In Lank&purf tnere were four gongs of r&ksasas, namely, Visdéda 


(rnam-'jiz), Dadsagriva (marin-beuw), Kumbhakarna (Dum-sna), and 
Ravana ('bod-groga); ) 


Yellow-red Ch&galas (ra-mgo dmar-ser fShen-mo-dang), the wife of 


the ogre Dasagriva: 
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Dark-Blue Meh@kumbhekarn{ (bum-sna sango-nag chen-mo-dang), the 


wife of the ogre Kumbnakarma:; 


and Dark-yellow Lambodar& (gaus-'dzin ser-nag chen-mo), the wife 


of Lambodara (gaus-po-che). 


The words “and so forth" (la-sogs-pa) indicate that these (female 
spirits) were gathered along with the wives of the moat powerful 
spiriter, az many asp there are, including their slaves and the 
elaves of their slaves (Dran-dang yang-bran’ whoa accompliah 
external activity, and (dang) their servants and the servants of 
their se~vants (gYog-dang yange-gyvoz) who accomplish internal 
activity, equal in number to the atoms of their surrounding 
mundane Pields ('khor-zhing-gi Paepeeenia. 

The second part concerns the display manifested py this great 
rite of sexual union. It has three aspects, of which the first is 
the causal basis or meditative absorption in contemplation. (It 
comments on Ch. 158, 21): 


- 


Once these queens had been overpowered, then the Transcendent 


Lord, the Great Joyous One (de-nad bcom-ldan-'das deves-ps chen- 
ro). the great giorious Blood-Drinker (deal khrag-'thung chen- 


ROB) of living beings, through the skillful means which grants 
instruction (‘"dqujl-ba'i thaba-kvia) to trainees, again (yang) 


manifested (anang-bar by ae ) the blaring host of the very 


terrifying forms of tne five enlightened families = ( = ai 


~jiga-byed chen-por). ‘then (nam) all tnese (de-dag Kun-kKyane ) 


male & female consorts, without duality, became absorbed (anyoma- 
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Rar zhugs-nag). through their joyousnese (dgyea-pag). in the 
contemplation called the emergence (‘byune-ba zhea-bya-ba'i tring- 
nge-'dzin-la) of the cloud-like mandala of display (rol-pa'i 


Gkyil-'knor-gyi grprin) which pervades the welf-manifeating 


expanse of space. 


The second aspect concerns the secondary condition, the 
intonation of the secret mantras of supreme awarenese. (It 
comments on Ch, 15, 22): 

This following (di) (mantra) emerged (phyung-nz20) from their 
indestructible body, speech and mind (sku-dang rgreungs-dang thugs 
tdo-rie-lan)-- OM AH HOM indicate the buddha-body, speech and 


mind respectively. VAJRA PRAVESAYA means “let the vajra 


penetrate": and ALALAHO irdicates greatest amarement. 


The third aspect concerns the result or their non-dual union, 
(commenting on Ch. 15, 293): 

So saving (zhese briod-pas), the aueens of the elemental spirits 
(‘byung-po'i xyeyal-mo rnama) were excited with extreme desire 
(ahin-tu chags-pa'i vid-eYos-nas) for the host of Herukas. They 
contracted (gdud) or closed, and expanded (cing revarn-par gyur) 
or opened the lotus-mandelas (pacma'i dkyil-"khor) of their 
(vaginas), end then (nas), just as iron is attracted to a magnet 
(Qper-na khab-len-le loeage ‘du-ba'i teahul-du), eight (queens), 


namely, Mehdrakeast Manurafksast, Pingel’, Ratt, MahAmaran&, 


Manh&kAl=, Yellow-red Chagala, Deark-blue Mah&kumbhakarnt, and 
Dark-yellow Lemboder& (grin-mo chen-mo mi'i arin-mo-dane dmar-mo- 
Gang dra'-ba-mo-dang seod-hyed-mo-dane nag-mo chen-mo-dang dmar- 
far chen-mo-Gang sngoO-nag chen-mo-dange ser-nar chen-mo-rnams) 
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embraced ('‘khril-lo) the body of the transcendent lord, or the 
Great Joyous One, the great glorious Vajra Blood-Drinker (pbcom- 
idan-"das dgves-pa cnen-po dpal khrag-'thune chen--po rdo-rie'i 
aku-la). 

Five (queens) of the eastern direction, namely, Brahménf, Raudrf, 
Indrani, Vatenavi, and Kaeumart (tshang-ma-dange "khrug-mo-dang 
dbang-mo-sane : = —mo- —nu-mo- ) embraced 
(“khril-lo) the body of (sku-la) the transcendent lord, the great 
glorious Tathagata Blood-Drinker (Dcom-lden-"das pal knrae- 
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“thung chen-po de-pbzhin gshegs-ra'i) or Che-menhog. 


Five (queene) of the southern direction, namely, Amr ta. Santi, 


Danai, Bnhakszas?, and Raxksasri (bdud-rtsi-mo-dang phi ha-pacwene 
be-con-mo-dang, za-ba-mo-dang. Ssrin-mo-rname) embraced ('khril- 
io) the body of the tranacendent lord, the great glorious Ratna 
Blood-Drinker (becom-ldan-‘das dpal ‘hrag-'thung chen-po rin-po- 
che's sku-jJa). 


Five (queens) of the western direction, namely, Rudhiremadt!, 
Ekacarini, Manohdrika&, Sidadnikart. and Vayudevi (khrag-¢1 samyos- 
ma-dang xcig-pur spyvod-ma-dang vid ‘phrog-mo-dang gDub-mo-dang. 
rlung-mo-rname) embraced (*khril~lo) the body of the transcendent 
lord, the great glorious Padma Blood-Drinker (Deom-lden-'das dpa) 
Khrag-‘thung chen-po padma'i sku-ja). 


Ana five (queens)-.of the northern direction, namely, Agniayt!., 


Varant, Camunat, Bhujan&, and Varunint (me-mo-~-dang Phag-mo-dang 


tgan-byed-mo-dang sna-chen-mo-dane Shu-lha-mo-rnams) embraced 
(“khril—lo) the boay of the transcenégent lord, the great glariocus 
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universal Karme Blood-Drinker (heom-ldan-"das dpal khrasg-'thune 
chen-Ppo Kun-tu las-kyi sku-Ja). 


iv. The fourth subdivision (of the eradication of the proud 
spirits through the enlightened activity of wrath) concerns the 
emanation of the mandala of the retinue (of these wrathful 


deities). It nas five parts. 


The first concerns the sexual union with these emanations (i.e. 
Tévaris; it comments on Ch. 15, 2a): 
Then (de-nas) these mandalas of wrathful @eities (khro-bo'i 
adkyvil-"khor de-dag-gis) oe the five enlightened families of 
Blocd-Drinkers, the transcendent lords and great joyous ones 
(Reom-ldan-'das dgves-pa chen-po) uttered the syllable HUM where- 
be (HOm-zher briod-pas) the assembled lotus-mandalaes (seamed 
= , = teheogsa) cor vaginas of tnoke: “aunty Queens 
tightened (bsdus) around the peniger (vajra) of the five Blood 
Drinkers, their arms and legs mutually entwined; and the upper 


and lower parts of their bodies closely empraced (ahin-ty beum- 


Rar-gyvur), so that their bliss became extensive. 


The gecond section concerns the emanation of the M&tarfs. (It 


comments on Ch. 15, 25): 


Then with joy they uttered the gyllable HA so that (de-nas sgves- 
te ha-zhes briod-pas) from the cloud of the “enlightened mind" 
(Ryang-chub Seme-kyi-sprin-las) of those male and female 


consorts, i.e. the (seminal-fluid or) causal basis, there came 


forth ('thon-to) from the secret centres of the Y&varts;: the 
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host (tshogs-dang) of Gaurf (dkar-mo'i)-- she who perfomsa the 


rites of pacification with pure puddha-mind. 


Now, although one member of this host emerged from each of the 
twenty-eight mighty queens, there is no defect in the number (of 
deities) being excessive pecause they are gathered in the single 
family of Gauri. The remaining (seven MAtaris) also have eimilar 
7a 

(retinues). 

Also, if you think that there is a contradiction because the 
Mataris emerge in this context from the secret centres of the 
mighty queens, and during means for attainment they emerge from 
the union of the male and female consorta of the five enlightened 
families, there is no defect. Formerly when the aren apirits 
were disciplined, the Mataris purposefully appeared in this 
manner. Subsequently, however, when (the mandala) ia experient- 
ially cultivated, they accord with their degevietien in the means 
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for attainment. 


There also came forth the host of Cauri (rkun-mo'i tsahogs-dang), 


who perform rites of subjugation because they amass an 
accumulation of enlightened attributes, the host of Pramohaé 
(rmongsa-mo'i tehogs-dang) who perform rites of wrath by causing 


amnesia becaure they are without duality of renunciation and 


acceptance, the host of Vetailt (fhal-byved-ma'i tehnogs-dang) who 


Perform rites of wrath because they pulverise disharmonious 


aspects, the host of Pukk&s! (sbos-mo'i tehogs-dang) who perform 


rites of enrichment pecause they are full of enlightened 


attributes, the host of Candalt (gtum-mo'i tehogs) who perform 
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rites of wrath because they are aggressive and quarrelsone, the 
host of Ghaamart (sgme-sha-can-#vi tahogs) who perform all kinds 
of rite because they accomplish anything whatsoever, and the hoat 
of SmabAni (ma-tahogs-ma'i tehoga-rnama) or Matarft who perform 
rites of enrichment because they increase the lifespan and one's 
fee eiene 

Bech of them was endowed with (dang boas-nas) their resepective 
hand-implemente (rang-rane-#i1 tag-cha) including human  elubds 
(zhing-dbyue) and bows & arrows, an¢ (dang) with light raya and 
ornaments of wonder (ngo-mtahar). And having come forth ('thon- 
nDaa-Kyang), these aasumed ('khod-do) their terrifying forme 
(‘Sige-pa'i gzugg) with their respective hand-implemente (rane-21 
daz-cha dane-bcas-nag) in a (bar) clockwise eirole ('khor) at the 
radial-points of the (mandala) circle of the great blazing ('bar- 
ba chen-po “khor-jo'L rtaiba-mohen-nas) Herukas, atarting fron 
(nag) the south-eastern (shar) direction (phyogs). Actually, 
there ara four at the radial gointsa and four in the esrners or 
angles (between ie 

The third concerns the emanation of the Pi@acf{a. (It comments on 
Ch. 15, 26): 

Then with extreme joy they uttered the syllable HA 20 that (de- 
OAs abin-tu deves-nas ha-zhes briod-pag) there came forth ('thon- 
Rar agyur-to) the host of great Simhamukh! (geng-sdons shan-mo'i 
Sabogs-dang) who perform rites of enrichment because they are 
Cverwhelming, the host of great Vyaghramukh! (stag-g2d0ne chen- 


mo'i tehoge-dane) who perform rites of wrath because they are 


endowed with heroism, excellent and fierce, the host of great 
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Sregflamukht (va-edong chen-mo'i tahoga-dang) who perform rites 


of wrath because they subdue the demon of the componente and are 
learned in skillful means, the nost cf great Svanamukh!? (khyi- 
adong chen-mo'i tahoge-danz) who perform alj kinds of rites 
because they axubdue the deceitful m&ras and are learned in 
keeping watch, the hoat of great Grdhramukhnt {hznad-gdong shen- 
mo'i tshogsa-darg) who perform Mites of enrichment, unimpeded in 
all that ta knowable, because they are sharr-eyed, the horet of 
great Kankamukht (Kang-ka'i gdong chen-mq'i tahoge-dang) whe 
rerform rites of pacification, subduing the demon of the iord af 
death, because they enjoy lifeless corpses, the host of great 
KAkKamukh?t (dur-bya'i gdong chean-mo'i tehogs) who perform rites of 
subjugation without having to renounce anything hecause they are 
liberated in reality witnout abandoning samadra, and the hoat of 
great Uldkamukn!t ('ug-pa'i gdong chen-mo'd Tahogze dang-bcas-ps 
troama) who perform ritea of pacification, visually observing 


sams4ra because they see through darknese. 


They too are endowed with their reapective hand-ipplements (ranz- 
Tang-gi cag-cha) and wondrous guise (=dang ngo-mtshar-dy chas- 
naa). For example, they presse corpses to their mouths with folded 
arme, and look upon them. 


And having come forth = = ne), they assumed their 


Dositiona with an awesome glare (rngap-na'i moanga-kyia ‘khod-do) 
in a eitrele ('knor-nar), atarting from the eaetern direction 
(ahar-phyoge-nas) outagide the circle of the great blazing ones 
((bar-ba chen-po't ‘khor-je'd Bhyi-rol),. witn tne four canine 


Geities in the four ecardinal directiona and the four winged 
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deities in the four intervening Aeeetenee 

The fourth concerns the emanation of the four female gatekeepers. 
(It comments on Ch. 15, 27): 

Then with extreme joy (de-naz ashin-tu dgvee-pas) they filled ali 
fields of the ten directiona without exception (phyogs-beu'i 
zhing = = = ) with the great appearance of their 
pristine cognition, and (naz) they uttered the syllable PHAT so 
that (phat-cea briod-pas) there came forth ('thon-par svur-to) 
the host “of Vajratejas{£ (rdo-rie aring-'gro-ma-'4 tahoes-dang) 
who has a horse-head, the host of Vajramogha [/Vajramukhf} (rdo- 
zie gdong-mo'i tmhogsa) who has a sow-head, the host of Vajraloka 
(ede-rie “tig-rten-ma'i Sehogs) who has a bear-head, and the host 
of Vajravetalt (rdo-rie ro-lange-ma'i tenoga-rnama) who has a 
wolf-nead, symbolising respectively that they act of behalf of 
living beings through the four immeasurables and that they subdue 
the four erroneous views and the four demons or aioe 

These are endowed with (-du-beas-nas) their Peapective hand- 
implementa (rang-rang-gi lag-chea). namely the iron hook, the 
lasso, the iron chain, and the bell, and (dang) with ornaments of 
wonder ieee 

Ana having come forth ('thon-nse-kvang), these took up their 
bositiona with an extremely awesome and venomous fora (gnin-tu 
Togeam-pa’i sgzuge-kvia gnas-aq) at the four getes of the mandala 


(dkvil-‘xhor-eyvi seor) of the great blazing ('‘har) Herukas. 
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The fifth part concerns the expulsion of these retinues to their 
respective abodes. (It comments on Ch. 15, 28): 

Then (de-nas) the male and female consortsa and their retinues, 
derived from that cloud of joy (deyves-pa'i gaprin-las) chanted the 
syllable PHAT throughout the ten directions (phyogs-beu-nas phat- 
cen bacrace) without excertion so that (-pas) their eéupaseiion 
became awesome and they all grew wrathful (thams-cad khros). Phen 
all the Métaris (-nas ma-mo thame-cad) who embraced the buddha- 
bodies and were arrayed as their retinue again (kyang) were 
instantaneously (xud-tsam-eyia) dispatched (phyin-per pkye'o) 
through miraculous ability to their Particular and respective 
abodes (rang-rang-¢i genase gal-ba der), just as they had 


8Ob 
previously emerged from them. 


The Injunctions Imparted to the Proud Spirits after Being Taken 


Inte the Fold Through Spirituality (530.2-538.8);: 


The third section (of the detailed exegesis of this training-- 
see p. 1108) concerns the injunctions imparted to (these proud 
spirits) after being taken into the fola through spirituality. It 
has four parts, namely: a teaching on the vision of the mandala 
Which (the proud spirits) had on being ejected to cumin 
appropriate locations; their subjugation which occured equally 
throughout ali chiliocosns; the acceptance of the proud spirits 


as subjects; ana ‘the empowerments and injunctions which were 


Subsequently imparted to them. 
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i. This has three subdivisions, among which (the first) concerns 
the causal basia or meditative absorption in contemplation, and 
the secret mantras which are consequently recited. (It comments 
on Ch. 15, 29): 

Then (de-nas) all these (de-dag kun) transcendent lords (kcom- 
idan-"das), the great joyous ones (dzves-pa chen-po), or the five 
enlightened families of great giorious Blood Drinkers (dpal 
Khrag-"thung chen-pg), who take living beings into tneir fold, 
became absorbed (snyoma-par zhuge) “rom the expanse of reality in 
the contemplation called “emergence of nectar (Ddud-rtai "pyung- 
ka zhes-byva-ba'i ting-nge-'dzin-la) througn great (chan-po) 
naturally present spirituality" (thugs-rje), which cures the 
sickness of those to be trained. Then these following (santras) 
emerged from their indestructible body, speech and mind (=nas 
aku-dang gaung-dang thugs rdo-rie-las ‘'di-dag phyung-ne0c): om 
VAJRA MAHRAMRTA which means “great nectar of indestructible peal 
Sty MAHAKRODHA which meas “great wrathful deity"; and AM AM 


AM which signify that empowerment is thrice conferred. 


The second concerns the reemergence of the proud spirits from 
that (wratnhful mandala), and their ablution. (It comments on 
Ch. 15, 30): - 

So saying (zhes-briod-pas), all the Mahedvars epirits and so 
forth (dbang-phyug chen-po la-sogs-pg thame-cad) whose fleah nad 
formerly been eaten and consumed were expelled from the bowels 
(anam-naag bton-to). through the "lower door" cof these (de-das-#i ) 


five enlightened families of the transcendent lords, the great 


wratnful deities (bcom-ldan-'das khro-bo ebhen-po). They were 
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immersed in an ocean of unclean mire (mi-ztsang-ba'i ‘gam-gyi 
reyva-mtahor chud-pa) including excrement (gri-chen), and = then 
(las), in order that they might be purified, the wratnful deity 
Uechusmakrodha emerged from the bowels (snam-ras u-cusma kro-ddha 
AnoaRe) of the different wrathful deities. Then, drinking all the 
(Kun ‘thunga-te) unclean mire (‘dam), he caused those proud 
epirite to regain mindfulness (dran-pa sjar erencnuas 
Ucchuemakrodha ia the wrathful deity known (in Tinetan) as rme-ba 
brtsexs-pa. “mound of impurity". He is so called necause, in 
additicn to expelling the mire from the bowels, he drinke the 
mire, 

The third concerns the visage of the mandala of blazing deities 


* 


which was then revealed. (It comments on Ch. 15, 31): 

Ther (-nag) ail these (de-dag thams-cad) cloudlike hosts (fsghoge ) 
of the mandala of wrathful deities (khro-bo'i gdkvil-'khor-gyi), 
along with: +he female consorts of the five enlightened families, 
were indeed (xkyang) seen to be present in an expanse (kKlong- 
dkvil-na bzhugs-par mthong-ngeo) of great blazing (‘bar-ba chen- 
po'i) flames of buddha-body (aku) and pristine cognition, with 
nine hundred heads, one thousand eight hundred arms end eight 
hundred legs (dbu deu-breva phyag stong-brevad-breva xzhabs 
brgvad-brgevya), to symbolise that each of the five prirtine 
cognitions and four kinds of enlightenea activity respectively 
represents the Hundred Authentic Families (of Buddhas). This is 
indeed the vision of truth which ire beheld in the contemplation 
of the inconceivable end spontaneous Origine] Buddha (Semanta- 


&? 
bnadra). 
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ii. This concerna the subjugation (of thene Froud espiritead which 
cecured equally throughout the chiliocosme. (It commenta on Ch. 
15, 32): 

At thie time (de'i dug-au) wnen the miraculous array of se)#- 
manifeating pristine cognition occurred by itaelf in Akaniatha, 
the diagplay of the ekillful means wnich train (*@ul-ba'i thaba) 
each of all the proud Mahedvaras (drace-pa'i abhang-chyvug chen-po 
Shame-cad) according to tneir needa, in all (kun-tu) the three 
exiatencea of the ten directions of the a#1x world syetema ('‘tis- 
tien Orug-gi phyogs-bev'i sridg-nra), wae manifested (anang) 
Giversely (ana-tghogs) and its particulars were viaible in inecon- 
ceivatly (beam-gsyia mi-khyvab-par) different (an-sor) worl d- 
avetems, szenith and nadir. But (-pag) for those who were sub- 
Jected to this training, their subjugation occured eimul taneously 
(dus-geig-tu btul-io) witnout temporal sequence. accordingly, 
whatever appears in the spontaneous self-manifeating Bountecus 
Array ia demonetrably manifest to othera throughout the ten 
eactaeks ~ 

111i. This concerns the acceptance of the proud apirits as 
subjecta. It has four aspects, of which the first isa tne oath of 
allegiance which they make as gubjecta and the offering which 
they obsequicualy make of themselves as seata in the mandala. (It 
commentg@ on Cn. 15, 393): e 

Once that miraclulous display (of the mandala) hed been arrayed, 


then (de-nas) these (de-dag) proud apirits were terrified. Tneir 


bodies trembled greatly (abin-tu ‘der), and (zghing) in fear 
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(Pprea-pas) with a most lamentable (rab-tu zhum) and fervent howl 
(nga-ros ) they swore an cath that they would become subjects, 
eaying (-ces "bange-sy mchi-bar mna’-'bor-nas). “Let me be the 
subject ‘('bangs-eu mechi) of your body. Let me be the subdject 
(*pange-su mchi) of your speech. If I doe not regain an earnest 
subject ("bangs-sy nan-tan ma-bgvyie-na) of your mind, tear my 
heads and bedy in a hundred pieces (mgo-dang lus-ni breyar- 
gehags-shing). Break (‘gaz) my heart too (snving-yang) into a 
hundred thousand pteces and cut it up (~shing gtubs gyur-cig¢). 
Burn (tsahig) my body with fire having cursed it to be Putrid and 
Gecomposing (rul-mvyage) and (nas) then cast it away (brilag-pa) in 
this life. And let me fall into nell (-dang Omyal-bar Jhung-nas) 
in the next life. “"“Y beseech you (*hed-par gheg) to help!” Then 


(nas) in their respective vodies they took up their positions 


(Dzhag-gz0o) ea the seata of the mandala (dkyvild-'knor-gyi gdan-du) 


of the five enlightened families of wWrathful deities. 


“The second aspect concerns the offering of their retainers, which 
they make with bowed heads. (It commenta on Ch. 15, 3&8): 

All ( = = &) the proud spirits yet again said with one 
voice (mgrin-gcig-tu yang smra-pa): Please accept (bzhes-gu gs0)) 
our wivea, mothers, siatere and daughters (baag-eae-rnams-kyi 
machia-brang-dang ma-dang sring-mo bu-mo-ynama) within the great 
Mandela (dkyvil-"khor chen-por) enjoyed by the assembled wrathfu) 
deities. Please accept thea (henes-su gaol) with certainty, 


herote (dpa'-bo) subduer of venomous epirits, lerd (rie) anda 


supreme refuge of the gode (Jha) who takes ua into your fold. 


Let all our reapective retinues (hdag-cag go-gor 'khor-bcas-kvig) 
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be creatures who maintain only the name of this great assembled 
mandala (tshogs-kyi dkyil-'khor chen-po ‘di'4 ming-tean ~Ozin-par 
buea<eps of visible wrathful deities. Indeed (yang), as (litar) 
the crown (gtsug-gi) of our heads is venerated by the blazing 
(‘bar-ba) light oF wish-fulfilling Jewels (nor-bu), may we adopt 
(Dlangs-te) you as an cbject of offerings, with an attitude 
(gpema-kyia) without deceit (gYo-seyu-med) but respectful (-cing 
Zus-idan-pa'i). Then, remaining (bzhag-ste) for ever onthe 
crowna (gtsug-tu) of our heads, let us (-bar bgyi) venerate 
(Bkur) and serve you. Let us perfectly accomplish (rdzogs-par 
bdag~caz begrub) all your aspirations without exception (ma-lus), 
whatever (ci-yang-rung) of the four kinds OF enlightened activity 
may be the desired aim or purpose (dgos-pa) of those (de-yi) in 
the mandala who bear the symbolic implementa. 

The third agepect concerne the ritual assistance which they 
Provide with an oath of Sllegiance. (It comments on Cn. 15, 35): 
And they said (zhes Smras-s0), "If here in the presence of these 
heroic ones (gal-te dpa't-bo'd &byan-sngs ‘dir) we do not do as we 
have said (smras-pa bzhin-dy ma-begrubs-na) in the oath of 
Sllegiance which we have taken, may our heads, bodies and hearts 
(Ddag-cag-kyi mzo-lus-snying) be broken (bkas) into bits, eut 


(atubs) with instruments of exorcism, and made to decompose in 


Pieces (dum-bur rul-pbar mMechi). 


The fourth aspect concerns the request made by the mighty Queene 
for enlightened activities which they might obey on becoming 


Subjects. (It comments on Ch. 15, 36): 
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Then (de-nas) the host of the wives of these (de-dag-gi chung- 
ma‘i tahoga) proud spirits, and all the hosts of their mothers, 
sisters and daughters (-dang ma-dang Sring-mo-dang bu-mo'i tshogs 
thama-cad), who had previously been dispatched, once more arrived 


inatantiy in the mandala (dkvil-'khor-du vud-team=gyia -onga) of 


wrath?ful deities, and they all spoke as follows with one voice (= 
nas thame-cad-kyis merin-gcige-ti gmras-ba): "May all the hosts of 
our retinues in their entirety (bdag-cag 'khor-tahoga thama-cad 
Kun) become subjects of the great heroic ones (dpa’-bo chen-po'i 
~banza-gu mchi) who subdue the armies of obstructing demone, and 
thereupon, may the great heroic ones (dpa'-bo chen-pos) grant 
(ateal-du mol) injunctions to us (bdag-cag-ja) concerning the 


accompliahment of their rites (lag-kyi dngos-grub), that we may 


act according to the rites c¢. pacification, enrichment, 
subjugation and wrath, and in accordance with our own respective 
84 


past deeds. Thus they spoke (zhes-smras-so). 


Iv. The fourth part concerns the empowerments and injunctions 
subsequently imparted to the proud spirite. (It commente= on 
Ch. 18, 37): 


Then the Transcendent Lord (de-nas bcon-)dan-'das), Che-mchog, 
the Great Joyous One (dgeves-pa chen-pos), for the sake of living 
beings, presented the vaira into their hands (lag-tyu rdo-rie 
byin), and (nag) conferred the empowerment (dbang-bakur-te) of (- 
gi) name (ming) papactiwate on them-- Vajramanur&keast and aso 
Bate Then they were arrayed (bkod-do) successively in (-au) the 
outer courtyard, the outermost (ehyi-rol) area of the mandala 
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(dkyvil-' khor-gyi ) of blazing deities, their positions being 
86 


allocated in accordance with their respective rites. 

The conclusion (comments on Ch. 15, 38): 

This completes (-'o) the exegesis of tne fifteenth chapter (Je'u 
ate beco-lnga-ba) from the (lag) supremely secret Mucleve (gsang- 
bai sanyving-po), the pristine cognition of the display, 
Definitive with respect to the Real (de-kho-na-nyvis nges-pa) 
nature of the buddha-body of Perfect rapture. It is entitled the 
great Cloud-like (gprin) primordial and spontaneous Emanation 
(rnam-par sprore-ba'i} of the Natural Mandala (rang-berbin-gyi 
gkyi)—'kKhor) of the Wrathful Deities (khro-pbo) in the 
Spontaneous Bounteoug Array-- eelf-manifesting anda Pervasive 


without extremes or centre. 
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Chapter Sixteen 


Emanation of the Mandala of Buddha-speech of the Great Assembly 


of Wrathful Deities 


Root-text: 
Then the transcendent lord, the Great Joyous One, in order that 


these greet assemblies of the mandala might be accomplished by 
commitment, brought forth these following mandalas of buddha- 


speech from the awesome pristine cognition which is the 
indestructible body, speech and mind of those assemblies of 
wrathful tath&getan, the great Blood Drinkers, along with their 
Queene. {1) 


OM TATHAGATA MAHASRIHERUKA MAHACANDA SARVADUSTANTAKA HANA 


DAHA PACA HOM HOM HOM PHAT 


OM VAJRA MAHASRIHERUKA MAHACANDA SARVADUSTANTAKA HANA DAHA 


PACA HOM HOM HOM PHAT 


OM RATNA MAHASRIHERUKA MARACANDA SARVADUSTANTAKA HANA 


DAHA PACA HOM HOM HOM PHAT 


OM PADMA MAHASRIHERUKA MAHACANDA SARVADUSTANTAKA HANA DAHA 


PACA HOM HOM HOM PHAT 


OM KARMA MAHASRIRERUKA MAHACANDA SARVADUSTANTAKA HANA DAHA 


PACA HOM HOM HOM PHAT 


OM SARVATATHAGATA MAHAKRODHISVARI SARVADUSTAN HOM PHAT 


OM MAHAVAJRADHARA MAHAKRODHISVARI JVALANI HOM PHAT 
OM MAHASORYARATNA MAHAKRODHISVARY VIDAMA HOM PHAT 


OM HRESITASAMANTAPADMA MAHAKRODHISVARI KHAHI HOM PHAT 


OM SARVAMOGHA MAHAKRODHISVARI VISVA HUM PHAT [2] 
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Chapter Sixteen 


Emanation of the Mandala of Buddha-spemech of the Great Assembly 


of Wrathful Deities 


Boot-text: 
Then the transcendent lord. the Great Joyous One, in order that 


these great assemblies of the mandala might be accomplished by 


commitment, brought forth these foilowing mandalasg of buddha- 
speech from the awesome pristine cognition which ia the 
indestructible body, speech 14a mind of those assemblies of 


wrathful tath&gatas, the great Blood Drinkers, along with their 
queens. [1] 


OM TATHAGATA MAHASRIHERUKA MAHACANDA SARVADUSTANTAKA HANA 


DAHA PACA HOM HOM HOM PH27— 
OM VAJRA MAHASRIHERUKA MAHACANDA SARVADUSTANTAKA HANA DAHA 


PACA HOM HOM HOM PHAT 


OM RATNA MAHASRIHERUKA MAHACANDA SARVADUSTANTAKA HANA 


o #8 ¢ 8 


DAHA PACA HOM HOM HOM PHAT 


OM PADMA MAHASRIHERUKA MAHACANDA SARVADUSTANTAKA HANA DAHA 


PACA HOM HOM HOM PHAT 


OM KARMA MAHASRIHERUKA MAHACANDA SARVADUSTANTAKA HANA DAHA 


PACA HOM HOM HOM PHAT 
OM SARVATATHAGATA MAHAKRODHISVAR! SARVADUSTAN HOM PHAT 
OM MAHAVAJRADHARA MAHAKRODHISVARIE JVALANI HOM PHAT 
Om MAHASORYARATNA MAHAKRODHISVARI VIDAMA HOM PHAT. 
OM HRESITASAMANTAPADMA MAHAKRODHISVARtE KHANI HOM PHAT 


OM SARVAMOGHA MAHAKRODHISVARI VISVA HOM PHAT {2) 


e e e 
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OM 


OM 


VAJRA GAURT HA 
VAJRA CAURT HA 

VAJRA PRAMOHA HA 

VASRA VETALY HA 

VAJRA CANDALT HA 

VARA PUKKAST HA 

VAIRA GHASMART HA 

VAJRA SMASANT HA 

VAIRA SIMHAMUKHY HE 
VAIRA VYAGHRAMUKHY HF 
VAJRA SRGALAMUKHI HE 
VAIRA SVANAMIKHT HE 
VAJRA GRDHRAMUKHS HE 
VAJRA KANKAMUKHS HE 
VAJRA KAKAMUKHT HE 
VATRA ULOKAMUKHI HE [3] 
VAJRA ARYATEJATEN JAH 
VAJRAMOGHA HOM 
VAIRA LOKA VAM 


VAJRA BHASMY VALAYAVATI HOH (8) 


¢ 


BHYOH BHYOH BHYOH BHYOH BHYOH BHYOH 


BHYOH BHYOH BHYOH BHYOH BHYOH BHYOH 


BHYOH BHYOH BHYOH BHYOH BHYOH RBHYOH 


BHYOH BHYOH BHYOH BHYOH BHYOH BHYOH 


BHYOH BHYOH BHYOH BHYOH {5) 
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OM RULU RULU Him 
EHYEHT ANAYA 
JAH HOM VAM HOH 


RAM (6) 


OM VAJRA KRODHA SAMAYA HOM [7] 


OM! Wrathful deitier who pacify wrathful veings, 
O hort of aweHxome glorious wrathful ores, 

Grant me through your spirituality at this time 
The most amazing blessing which blazer forth. 

OM VAJRA KRODHA SAMAYAS TVAM 

OM VAJRA KRODHA SAMAYA PHAT 


4 


OM VAJRA KRODHA SAMAYA HOH ¢.3 


ALY ULI TALY TAPALI 
DAMS TRAGANARAUDRA 


KHARAM YOGINYT KHAHI HOH 


HOM HA HE PHAT [9] 


With these words, ali the ten directions of the six world 
Bysteme were burned, further burned and absolutely burned. They 
Diazed, further blazed, and ahsolutely blazed. Throughout they 
were filled, further filled, and absolutely filled by the nost 


of the blazing mandala. {10] 


os 


This completes the sixteenth chapter from the Secret Nucleus 
Defi ive With RBespect to the Real entitied the Emanation of 
the Mandala of Buddna-Speech of the Great Assembly of wWrathful 


Deities, (22) 


1186 


Commentary (534.4-543.1): 


Tne second part (of the mandala of the wrathful deities-- see Pp. 
1075) is an extensive exegesis of the branches of its meane for 


attainment in accordance with the path (Cha. 16-20). It has five 


Bectione, namely, the mandala of mantras of puddha-espeech which 
arouse the continuuum of buddhe-mind (Ch. 16), the mandala of 
reflected images which are supports for visualiagation (Ch. 17), 


the offerings which should be made to them (Ch. 18), the sequence 
of commitments to be kept by those who are committed (Ch, 19), and 


the attainment of enlightened activities py tnosze who are 


committed (Ch. 20). Among these, the first ie the subject matter 
(of this chapter). Tt includes an overview and an interlinear 
commentary. 


Overview of the Mantras of Buddha-Speech 
(534.6-537.3) 
The overview has ten aaspectea: 
1. The meditation which accords with the three kinds of contem- 
Plation: At the outset, one should cultivate an enlightened 
1 

attitude: for it ire» said: 

Meditate on the contemplation of the Magical Net 

In order to establish the great pride 


Which tames the sufferings caused by grasping 


And the three levels of vile existence. 


In order to instruct venomous peings through compassion one 
should consider accomplishing the deeds of the buddnas and then 


meditate according to the three kinds of contemplation. 
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1i. The creation of the mandala: At the outset the celestial 

palace and the deities ahoita he visually created. Corresponding 

to the means for attainment in this context, one visually createg 

the buddha-body of Great Glorious (Che-mehog) Heruka through the 
2 

five ritual stepe. He should be visually created within the 

great ceiestial palace of wrathful deities, which emerges through 


the mantra BHRUM VISVA VISUDDHE, and with his retinue in the 


approprtate surrounding locationa. 


Because one's own mind ig itself the Original Buddha (Samanta-— 
bhadra), the tath&agatas are said to be one’s own sons: and as 
such the deities of the mandala are visualised to emanate from 
the secret centres of then Beneeel deities, the male & female 
consorts, and then assume their respective positions. Yet, 
because this enlightened family doee not Gigappear and is 
spontaneously present, one 18 also said to be the son of the 
tathdagatag; and ar Buch, one is visualised emansting ae a 


epiritual warrior of buddha-mind, circumambulating and making 


obeigsance to the mandale, and then vanishing into the heart (of 


the deity). 


» Ue ae The invitation of the mandala: After reciting the vergeg 
(Ch. 9, 26) which begin: = 

The Great Identity of the mandalager 

Of the directions and tines... 


one invites (the mandala) with the mantra (Ch. 16, 6): 


RULU RULU RULU HOM EHYEHI ANAYA JAH HOM VAM HOW. 


1148 


iv. The scattering of the flowers of awareness: Reciting RAM, 


one visualises that the deities approach, and one's hands are 


Joined ir, supplication. 


v. The dissolving (of the mandala): One visualises that the 
deities dissolve indivisibly Gath oneself) through the following 
verses (Ch. 16, 7-8): 

Of VAJRA KRODHA SAMAYA HOM 

om! Wrathful deities who neeies wrathful beings, 

O host of awesome glorious wrathful ones, 


Grant me through your apirituality at this time 


The most amazing blessing which blazes forth. 


vi. The power which should be conferred by stabilising this and 
summoning the commitments: Stability should be acquired by the 
mantra (Ch. 16, 8): 
OM VAJRA KRODHA SAMAYAS TVAM; 
Scmnienenve are subsequently siimmonea by the mantra (Ch. 16, §8): 
OM VAJRA KRODHA SAMAYA PHAT; 
and one thinks, with Joy, ‘Hat power is conferred by the antes 


(Ch. 16, 8): 


OM VAJRA KRODHA SAMAYA HOH. 


vii. The offerings which are radiantly made by means of the 
offering of mantras: The song of offering is accompanied by the 
mantra (Ch. 16, 9): 

ALI ULI TALI TAPALI DAMSTRAGANARAUDRA KHARAM YOGINI KHAHI 


HOH 
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viii. The visualisation: The mandala of deities is visualised 
with the mantra (Ch. 16, 9): 7 

HOM HA HE PHAT! 
and with the Yernes (Ch. 17, 8): 

The terrifying buddha-bodies are dark brown, 


Dark blue, dark yellow... 


And the deities should be Pleared by the recitation of whichever 


secret mantras are appropriate. 


ix. The offering: A feast-offering (tghoge) should he performed 


once the rites of "lfberation"” & msexua} union, nectar and the 
five ordinary desired attributes have been offered, ar they are 
Geascribed in ch. - Tf? there are specific riter to he per- 
formed, after the feast-offering one erhoulad commence tne 


enlightened activity and cast out the residual torma-offering 
a 


(Jhag-ma'i gtor-ma). 
x, The subsequent activities: one should confesr violations (oF? 
the commitmenta), make prayers o#? sepiration, beg forgiveness, 


dedicate (the merit), recite a benediction, and break up the 


Supporting (material) mandala, i¢ indeed there is one. 


Now, Ch. 15 concerne the natural mandala of the wrathful deities. 
Ch. 16 concerns their mandala Of secret mantras. Ch. 17 concerns 


their mandala of reflected images which are Buypports for visuali- 
Bation. Ch. 18 concerns their ekillful means of Offering. Ch. 19 
concerns their sequence of commitmente. Ch. 20 concerns their 


attainment of enliignteneda activities; and Ch. 21 ig a melodious 
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eulogy to the wrathful deities in the form of a Joyoue song. 
These chapters completely reveal the aspects of a single mandala 
(of wrathful deities). The means for attaining these stages in 


detail are described in the Holy Ornament of Appearance (“(P. 
5 
4735), where they should be examined. 


This overview has been presented with the thought that these 
rucimentary pointe should make the steps of actual realisation 


and enlightened activity easier to comprehend. 


Interlinear Commentary on the Mantras of Buijdha-Speech 


(537.3-543.1) 


The interlinear commentary hae three parts, namely: a vbrief 
teaching on the emergence of the secret mantras; a detailed 
exegeaic of the nature in which they emerge; and a synopeis or 


conclusion concerning their extraordinary signa. 


The firaet (comments on Ch. 16, 1): 

Once the natura) mandala had been arrayed, then (de-nas) the 
transcendent lord (peom-idan-'das), the Great Joyous One (dgyes-— 
me chen-pos), in order that (phyir) these ('di-dag) great 
ansemblien of the mandala (dkvil-'knor-gyi tehogs-chen-po) of 
wrathful deities deveaies above might be accomplished py (-gie 
erub-par hya-ba'i) yogins, and inasmuch as they are natura} 
expressions of the buddha-speech of great commitment (dam-tehic)., 
Visualised that the Bo-called wrathful tathSgatas (de-bpzhin- 


Zshegae-psg Khro-ba) of the self-manifesting array became 


compounded by the extraneous perception of bodhisattvas and B80 


1151 


| 


forth, indicating that they are not dissimilar to the indestruct- 
ible expanse of peaceful deities of the buddha-body of rerrect 
rapture. He brought forth (ohyung-ngo) of hir own accord these 
following ('di-dag) groups of mantras or mandalas of buddha- 
speech (gaung-zi dkyvil-'khor) from the awesome (rngam-pa~las) 
roar of naturally present pristine cognition (ve-gshese), i.e. the 
self-arisen natural zound of mantre equal to a thousand clape or 


thunder, whieh ia the identity of the indestructible body, speech 


respective assemblies (tehogs) of wrathful deities, the great 


Blood’ Drinkers (khrag-'thung chen-po) along with their (dang- 
beas-pa’i) respective queens (bteun-mo). 


The secand part (the detailed exegesis) hae five subdivisions, 
comprising the mantras which respectively: create the deities; 
invite the beings of prirtine cognition; visualise them for the 
Bake of accomp’ * ante scatter the flowers of awsreneca; and 


offer torma-cakee for the Sake of enlightenea activity. 


1. This group of mantras is also fivefold, and its first section 
comprises the mantras which create the male & female central 
deities. (It comments on Cn. 16, 2): 

Among the mantras of the male consorts, (the first) is inter- 
preted as follows: OM is the auspicious syllable which conre- 
crates the mantra; TATHAGATA means “one who has passed away (to 
nirvdéna)"; MANA means “great”: SRI meane "glorious"; HERUKA means 


"Bliooa Drinker"; MMAHACANDA means "great fierce one"; SARVADUSTA 


means “ald inimical forces"; and ANWTAKA means "ending". These 
Byllables comprise the root mantra, which summons the transcen- 
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sits 


dent lord. BARA means “strike!” DAHA means “burn!™" PACA means 


"cook!" HUM HUM HOM means “subdue the body, Bpeech and mind of 
venomous spirits”: and PHAT meane "tear into piecea"™. These 


mantra-syllablere comprise the appropriate enlightened activity. 


Those of the otner (Herukas) are similar to the above except that 
they replace (TATHAGATA) respectively with VAJRA which meang 
“tndestructible reality”™:; RATWA which meane “gemstone”; PADMA 
which, in the original (Sanskrit), means “lotus"™: and KARMA which 


means "sgetivity”™. 


Among the mantras of their female coneorts, {the firet is inter- 


preted as follows): OM SARVATATHAGATA MAMAKRODHISVARY indicates 


“the TathAgata or Buddha Frodhkfavar{"; SARVADUSTAN HOM PHAT means 


"eaubdue and shatter all inimical forces!", As for the second, OM 


MAHAVAJRADHARA MAHAKRODHISVARY JVALANY HOM PHAT meane “holder of 


the vajra, great blezting mistresses of wrathnful deities, BuUbddue 


and tear apart the venomour apirits!”". As for the third, OM MAHA- 


SURYARATNA MAHAKRODHISVARI VIDAMA mears "Sun among gemstones, 
6 
great sunduing mistreas of wrathful deities!"™. As for the 


fourth, OM HRESITASAMANTAPADMA MAHAKRODHISVARI KHARI means "“ali- 
. e 7 

neighing lotus, great mistress of wrathful deities, eat!". 

{Here the root text interpolates: There seems to be some doubt 

as to whether this word hresita corresponds to current Sanskrit 

usage. However, eince the Sanakrit version of the tantra is not 


ascertainable, in accordance with the advice of Rong-zom-pa, it 


has been reconstructed and rendered in translation age rgod-ma or 
8 
mare}. 
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AS for the fifth, OM SARVAMOGHA MAHAKRODHISVARY VISVA means 


“diversified mis*rees of wrathful deities who accomplishes every- 


thing?" 


The second section comprises the mantras of the eight Mé&tarfe. 
(It cemments on Ch. 16, 3): 

These are preceded by rhe syllables OM VAJRA, the meanings of 
which have been explained above. Gast Hens "she who is white", 
In moet textes of the past the word gaurt ie interpreted as such. 


However it has many other meanings such aa “peporsitory”", 


"learned", and "Gelighting in lotus flowers", so that it may s]#0 


9 
be tranaslated as “repository” (mdzod-jldan). 
Caurt means "she who ia a thier". PramohA means "she who if 
deluded". vet&ll means "she who igs a zombie". Can@d&li means "she 


who is fierce", Pukkas{ means “she who is is fragrant". Ghasmart 
means “eater of unclean fiesh". Smasaint means “she who fraquents 


charnel grounds", 


The eight syllables FRA are their seed-syllables. Wher the 
BYllables: OM VAJRA GAURT JAH are added, the enlightened 
activities tee ene Ma&tarf{a) are evronmed: and when the aylliable 
JAH is8 visualised, they are pleased. (Their mantras) should be 


known as such. 


The third section compriser the mantras of the eight Pid&cis. (It 


comments on Ch. 16, 3): 


SIMHAMUKHTI meane “she who is lion-faced"; VYAGHRAMUKHI means "she 


who is tiger-faced"; S&RGALAMUKNI means "she who is fox-faceda", 
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SVANAMUKHY means “ahe who i8 dog-faced". GRDBRAMUKHI means "she 


whe ig vulture-faced", KANKAMUKMEY meane "she who ia kite-facea". 
KAKAMUKAMY means “she who 18 crow-faced™: and ULOUKAMUKHE means 
“ene who is owl-faced". The eight syllabies HW are their seead- 


aylilanies. Tneir mantras of enlightened activity are alan com- 


pounded in the previous menner (i.e. with JAH). 


Tne fourth section comprises the mantras of the four female gate- 
keepers. (It comments on Ch. 16, 4): 

ARYATEJATEN, meaning “sublime chariema", refers to the horre- 
headed one (Vajratejas{);: AMOGHA, meaning "“succesaful", refers to 
the mow-faced one (VajramoghA): VAJRALOKA, meaning “indeatruct- 
inle illuminator of the world", refers to the hear-faced one 


(Vajraloka); and BHASMY VALAYAVATY, meaning "turning te aahes”, 
10 
refers to the wolf-faced one (YVajravet&it). The terminating 


syllabler JAH, HOM, VAM, and HOH are their respective seed- 


ayllables. 


The fifth section comprises the mantras of the Ya@variz or mighty 


queens. (It comments on Ch. 16, 45): 


* 


There are twenty-eight syllables BHYOR, to which names euch af 
fs 11 
Rhaginit or “sister”, and pnAryh or "wife" are comhinad. BRYOH 


ie in effect their aeed-syllarias. When their enligntered 
activities are accomplished, the#e syllables are added to the 
respective mantras, veginning with (thet of Manur&keaet): OM 


MANURAKSASY BHYOH DUSTAMARAYA HOM PHAT. 


ty 8 e ¢ > s 
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ii. as for those mantras which tnvite the beings of pristine 
cegnition. (It comments on Ch. 16, 6): 


om RULU RULU RULD WOR summons the mandala to which the wrathfu) 


a@aeities are assigned. In the past these syllables were  cconse- 


crated by the Great Glorious (Reruxs) as a ferocious efong cf 
12 
commitment which ne imparted to the ogres of Fitnal activity. 


EBYEHI means “come here, come here't" ARAYA HOM means "to thie 
piace”. JAR HOM YAM ROM are the syllables which summon (the 


* a 


deities) to act oan behalf of sentient beings through the four 
immeapurables. RAM ia the syllable through which the fiery forms 
of the peing of cain Cae and the heing of pristine cognition, 
who have been invited, become present almost side by side. bLa- wa 
Rong-zom-pa explains that this mantra scattars the flowers of 
awareness, 20 that oneself is realised to he tndivisible in 


13 
nature from the deity and non-‘duality ta approached. 


134°: A2 for the mantra which scatters the flowers of awareness 


(commenting on Ch. 14, 7): 


OM VAJRA KRODMA SAMAYA HOM meane “gather your commitments, © 


wrathful deities!™. 


iv. Ae for the prayer for accomplishment (which comments on Ch. 


16, &): 

OM! In addition to your self-manifesting forms, for the sake cf 
eerndcieds wrathful beinge (khro-la) whose activity is to be 
djsciplined, you appear ae wrathful deities (khro-bag). emanating 


through your disposition of epirituality (thuge-riez) as the 
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wrathful ones (Bhra) who pacify (zhi-mdzad-pa) the minds of those 
to be trained. O hoet of (='1 tmhogs) Nerukas. exceedingly awe- 
ecmpe (rogam-pa) and most glerious (dpal) among living beings. 
Grant me (bdasc-le stacl) at thie present time (da-nvid-du-ni) the 
accomplishments of buddha-body, speech, and mind without excep- 
tion: for your buddha-bocy, speech and mind have the most amazing 
bieseing which blazes forth ('bar-ba'i byin-rlabe rmad-po-che) 


self-manifesting forme of pristine cognition. 


SAMAYAS TVAM means “confer your commitments”. SAMAYA PHAT means 
“pend forth your commitments”. SAMAYA HOS means “these sare the 


commitmente™. 

Vv. Tre mantras through which torma-cfferings are made for the 

sake of enlightened activities (comment on Ch. 16, 9): 

ALE and ULI are food and a4rink respectively. TALI and TAPALI are 
14a 

respective branches of these. DAMSTRAGANARAUDRA means “canine 


heat of indestructible wrath”. MHARAR yoomns KHAHI MOH means 
“eat! OO hoet of yoginis, with your Paces ieee while one 
visuaitees that they parteke (of the offerings). the syllables 
WOM HA HE PRAT are recited to the mandala of thirty aweigee 


s a 


One should alec be aware at this point that these secret mantras 
were not translated inte Tibetan because they are the solemn 
words of the speaker, through which accomplishment is to be 
attained. I? they had been translated, their recitation would 
confer no accomplishment. Thies ie because the Tibetan language 
was not consecrated in ancient times by speakers of the secret 


mantras. There ie no defect even for one who 30es8 not know how 
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the different languages correlate. For, when one recitac thece 
mantras with one-Pointea faith ana Aevotion, the great accomr- 
iishments will appropriately emerge. However, if one doeg know 
how to juxtapose the (Sanskrit and Tibetan) vocabulary, there are 
indeed benefits. One who understands both word and meaning 
manages to retain the meaning and is undeluded with reasapect to 
17 

word. 

The third part (of thin chapter) ie the synopsie or conclusion 
concerning the extraordinary signa (associsted with these 
mantras. It comments on Ch. 16, 10): 

With these words (=ces-briod-pas), the impure objects forming the 
Container, j.e, all the ten directions of the six world-systems 
(diig-rten druge-g¢i phyogs-beu thams-cad), along with the host of 
odscurations which are their contents, (were transformed ag 
follows): Among them, the non-virtuous acts of body were burned 
(tahie), those of speech were further burned (rab-tu tehig), and 
those of mind were absSlutely burned (Kkun-tu tanig-go). Then, 
once these ordinary objects along with their obscurationg  hjpad 
been burned, the apparitional containing worlds blazed as 
appearances of pristine cognition-- the three media of those ta 
be trained respectively blazed (‘bar) as the prietine cognition 
of buddha-body, further Diazed (rab-tu 'par) ag (the pristine 
cognition) of pnuddna-speecn, and absolutely biazed (Kun-tu 'bar) 
as (the pristine Cognition) of buddha-mina. At this time 
throughout (thams-cad-ay) apparitional exitatence which comprises 
the containing-worlde ana their contenta, confined by the limite 


Of space, all the reaches of space were filied (fang) with the 
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mandajya of buddha-body by (=kyvis) the noast of Blazing mandaiasz 
(ten -baly Okvil-‘'kKhor-gyi Leahogs) who are natural expressions of 
the five enlightened families. Then, derived from these buddha- 
bodies, they were pervasiveiy or further #11124 (rab-tu gang) 
with the natural sounds cof secret mantras, equal in extent to a 
thousand claps of thunder. And finally, everything war absolutely 
filled (kun-tu gang-par gyvur-to) with the non-dual nature of 
buddha-mind, and pervaded by the buddha-body of reality, with ita 


emanations of great Spirituality, lignt ana brilliance. 


Moreover, these three mandaias (of buddha-hody, speech and mind) 
filled, further filled ata absolutely filled (gang rab-ty gang 
Kun-tu gang) Space, earth, and the firmament between them. The 
s8elf-manifesting Bpontaneous Bounteougr Array itself war filled, 
further filled, ana absolutely filled with an array of light, 


charisma, and pristine cognition, 


The conclusion (comments on Ch. 16, 11): 

This completes (="9) the exegesis of the aixtaenth chapter (le'y 
ste bco-drug-ba) from the (las) supremely Secret Nucleus (geang- 
Ra’i anving-po) of buddha-speech Definitive with respect to the 
Beal (de-kho-na-nyvig NESS-Psa) natural gounda of pristine 


Cognition. It is entitiea the Emanation of thre (eprog-pa'i) 
inconceivably secret Mandala of (-gi dkywi}-'khoyr) Buddna-Speech 


Of the Great Assembly of Wrathfu1 Deities (khro-bo'd tahegs chen- 
Ro'i gaung) of pristine cognition. 
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Chapter Seventeen 


Revelaticn of the Mandala of Wrathful Deities 


Root-text: 
Then the Transcendent Lord, the Great Joyous One, uttered thie 
following meaningful expression in order to reveal the mandala of 


these (wrathful deities). {1} 


The blaring mandala with its four spokes 

Ig adorned witn: #6ux corners, 

Endowed with quadrangular shape and four embrargured gates, 
It is beautified by two hliazing courtyarde, {2} 
Resplendent with skulls, snakes, 

Diverre things, and sunlight, 


And shimmering with many fiaming bursata. {3} 


(Supported) by the talona of bull, 
Buffalo, leopard, tiger, and fierce bear, 


The mignty lords beginning with Mah&deva are in union. (a) 


The terrifying buddha-bodies are dark-brown, 
Dark-blue, dark-yellow, dark-red, and dark-green, 


With three heads, six arms, and four legs wide apart. [5] 


They wear verious raw hides-- 
Snakes, ekull-gariands, and garb of ex2n and moon. 


They roar in a great voice, awesome and terrifying. [6] 
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with these words, 


To represent the chiliccosm and its horizon 


They wield diverse hand-implements, 
Including vajra, human skull-cup filied 
Sword, axe, and ploughshare. 


And they are empraced by the terrifying 


These (deities) are well beautified 
By the mudrdése of the sensory locations, 
By the mudr&ea of the zenge-obdjects 


And by the mudr&e of the four (sensory) 


They are heautified doy their retainers, 


(with biood), 


hoet of their queenc. 


gates. 


And a host of concubines and maid-servante, 


Twenty-eight in number. 


These maintain their own seats, 


Hand-implemente, and servile guises. (9) 


syst ms the entire blazing mandala hecame radiant. 


This 


Definitive with respect to the Real, 


completes the seventeenth chapter from the Secret Huclevs 


Mandala of Wrathful Deities. (11) 
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(8) 


(10) 


entitied Revelation of 


throughout the ten directions of the six world- 


the 


{7} 


Commentary (5&3.2-550.6): 


The second section (of the extensive exegesis on the brancher of 
means for attainment of the wrathful deities in accoragance with 
the path-- see p. 19°77) i the mandala of refiected images which 


are supports for visualisation. 


There are three subdivisions, namely, @ genera) teaching on the 
causal basis for the emergence of the mandala, & detailed 
explanation of the nature of that mandala, and the appearance of 


its wondrous etgne. 


The first (comments on Ch. 17, 1): 

Onee the mancala of budd@ha-epeech or secret mantras had been 
revealed, then the Transcendent Lord, the Great Joyous One (de-~- 
nas bcom-lden-"dae devea-pa chen-pom) uttered this following 
meaningful expression in order to reveal the mandala (dkyiti-'*khor 
Ratan-pa’i phyir ched-du-priod-pa ‘ai briod-ae) of reflected 
images for the sake of those to be trained in posterity. Thies is 
because 1t im required age a visualisatian fupport to elarify the 


form of these (de-dag-gi) cloud-massee of wrathful deities and 


their secret mantras, 


The second eubdéivision comprirzer hoth the eupporting celeatia? 
Palace an4 the supported mandala of deitier. The former hase three 


"#pects: 
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4. As for the actual celestial palace (which comments on Ch. 17. 
2): 

As a symbol of the nature of the five enlightened families, the 
ground below the palace comprises a circular mandala with its 
four spokes (dkvil-'khor rtsibse-pzhi-es) in the pita of a central 
axis and perimeter. The palace itself ie an expanee of blazing 


(‘bar-ba‘'i) fire, (eonfined) neither inside nor outside, which is 


indicative of the five pristine cognitions. Tt itm adorned with 


four corners (gru-chad bzhi-vyis rnam-bar brgeyan) to symbolise the 
four dmmeasurables and the four truths. In addition, the 


celestial palace of pristine cognition is endowed with (dang- 
dan) quadrangular shape (gru-pzhi) to indicate that it is 
extensive in enlightened attributes, and four embrasurecd gates 
(ggo-khyud bzhi) to symbolise the four approaches to liberation. 
In its centre, to indicate the five buddha-bdodies, it is beauti- 
fied by a four-spoked circle and four rightangles. As such, it is 
peautified (mdzen) wy tiered pediments representing the eight 
approaches to liberation, and by two (gnvia-kyia) courtyards 
(par-'khyvams) of blazing (‘bar-ba'i) pristine cognition, outer 
and inner, to symbolise the meaning cf the two truthe; and jit is 


raised high upon great walls of skulle. 


4i. As for the ornamenta with which it is adorned {commenting on 
Ch. 17, 3): 

For the most part this description resembles that of the afore- 
mentioned (palace ise the peaceful matadtigs” In particular 


however, 4t has walls of dry and moist skulls (thod), girded by 


wreaths of black snakes (sbrul);: it is adorned with diverse 
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thinga (eana-tehogs) including taeasles of ekulle and snakes, 
window appertures of sun and moon, beams of Brahm& gods, pillars 
of supreme human corpses (mehog-chen), pPillar-bases of tortoise, 
lathes of human corpses, Planks of supreme animal corpses (mchog- 
Rmhran), roof slates of human skirgw, necklaces of intestine, halr- 
necklaces of hearta, and the four gates have thresholds of 
tortoise, lintels of crocodile, steps (akyvea-bu) of black enakes. 
and door-panela of charnel ground cadavers. It is resplendent 
with (britd) roof-parapets@ and ornaments of sunlight (nyi-masr), 
moonlight, and planets a stars, and it ite beautified ry 
shimmering ("khrug) light-rays and with many (mang-po) rings of 
fiery sparks which pburat ("‘phro-ba) forth into the ten 4irections 


from the tips of their flaming (‘bar-pba'i) biaze. 


The third concerns the distinctive features of their seatsa (it 
comment@® on Ch. 17, &): 

The wrathful deities are Supported by (=baa-ni) tne talons (agpar) 
Of (=gyvi) the bull (Khvu-mchogz) who overpowers living beings, the 
buffalo (ma-he) who nar great brilliance, the leopara (azisc-dang) 
who is most malicious, the tiger (gtag) wno is most courageous, 
and the bear (dom) who ig naturally fierce rau 

The explanation tnat these (talons) are claws with which Mahédeva 
"grasps" the ignorant ia invalia. The male & female proud spirite 
are in fact spread out upon seats formed of those (animals). Upon 


those seats, the mighty lords (dhang-phyue ) Q@Mong proud spirits, 


beginning with Mahadeva (lha-chen im-8028), are in union (zune) 
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ac husband and wife, and they are spree4 out. The term Dzung. “to 
grasp", is a corruption in the text. These sreatures (forming the 
Feats) in fact manifest in ard of themscelver in orter to 


symbolize the five pristine cegitions associated with mudapna- 


» 
= 


body, Spesch and mind. 


The latter, the mandala of the supported deities comprises poth 
the presence of the central deities ard the array of thetr 
retinue. 

i. The central deitiss have three aspects, of which the first 
concern® the colours of their bodies and the forma assumed ny 
their faces and arma. (It comments on Ch. 17, 48): 

As to their body-colours, the central deity (Buddha Heruka) ts 
Gark-brown: (smug-nagz) hecause delusion is inherently pure. Vasa 
Heruka {ts Garr--Dlue (gngo-naz) because hatred {ts pure. Ratna 
Heruke is Gaprr-yellaw (gaer-nag-dang) because pride is Pure, 
Padma Meruka ia dark-red (dmar-nagz) because desire if pure; and 
Karma Heruka is dark-green (liang-nagz) necause Jealousy ie pure. 
The basic face (of each of these Herukas) if coloured in that 
manner. 

The right faces of the four Herukas of the centre, east, weet and 
north are white, while the right face of (the Heruka) to the 
south is blue. The left faces of (the Herukas) to the centre, 
south and north are red, while the left faces of those te the 
east and wert are yellow. All of them are egaid to be “dark” (nar? 
Recause they indicate that the enliigntenes activity of wrath ts 
perfected. Such utterly terrifying buddna-bodiee ('iize-pa'i sky) 


are visible in the percention of the venomous netngs tc be 
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trained. 

Ags for the positions of tneir races and arms, all of these 
Geities are endowed with three heads (dbu-geum) because they have 
purified the three poisons and pceasers the three btuddha-bodies. 
They have ein arma (phyvag-drug) pecause they have mastered the 
six pristine eieetee: and they liberate the six classes of 
living beings through the e#ix transcendental perfectionsa;: and 
they have four lege (zhabe-bzhir) which are wide apart (berad). 
either stretched out or bent inwards, in order to symbolise that 
they Possess the four miraculous abilities and instruct the four 
kinds of eneniee 

The second aspect concerns their ornamental garb and the display 
of their buddha-speech. (It comments on Ch. 17, 6): 

In the former case, they have eight kinds of Zloriocus garb. They 
wear (gyon) varioue (ana-tehogs) raw hices (Ko-rlen gosa-ni) -- 
Upper garments of elephant hide to illustrate that they possess 
the meaning of the greater vehicle, UPPer garments of human hide 
from the charnel ground which overwhelms the host of proud 
evirits, and ekirts of tiger nide which liberate (beings) from 
extremes of the subject-cbject dichotomy. They have crown orna- 
mente of white enakes (abru)) representing the ruling class 
(Keatriva), ear and throat ornaments cf yellow snakes re- 
presenting the artisan class (yvadava), necklaces and shoulder- 
bande of red eanakes representing the priestly class (brabman), 
sirdles of green snakes representing the unakilled clase (Audra), 
and) bracelets and ankleta of black snakes representing the out- 


6 
castes (candAla). 
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They ave skull-garlands (thod-rphreng) which inelude crown orna- 
ments made of dry himan erantum, shoulder-ornaments of oA 
decayed sknilig, and necklscea formed ae fifty-one fresh skullta,. 
They have the garh of sun and soon (novi-zla'd chas) diekse which 
Aiffuse light from their right and left shoulders, symbolising 
thar they are illuminated by skilful mesns ana diseriminatrivea 


awarenecs. 


Tlluetrated ny theese ornamentea, the eight (kinds of garb) are 
completed by spote oF ary blood, marke of greace, and mounds oF 
human s2hec, Thus the eigr*+ Kinde ae gart assacisated with the 
charnel ground are raw hides, snakes, Bkuli-garltande, funlight 


"7 
and moonlienr, ary blood, gFresace, and aagher, 


Ae for the display or roar oF Their puddha-speerh, they roar in a 


great voice, awesome and terrifying (rngam-pa'i egra-chen 'jige- 
RSr ggroge), which is equsl in extent to a tThouaand claps of 


thunder. 


The third aepect concerne their Bymbolic hand-implemente, snd the 
conduct af thain greens. {Tt comments on Ch. 17, #73: 

Aes +o the former, Buddhaguhys interprets thie pseeasee tr mean 
that they have hand-implemente including (la-egogs) a vajre (rdo- 
Tie) and whee? jn their first pair of right & left hands, #2 sword 
(ral-gri) and human skull-cup (gung-chen) in their second pair 


of hands, and an axe (dgra-sts) and ploughshare (gghol) in their 
final pair of hands. He then saya that the words “including® 


indicate the trident and the club. ROoNg-20m-pa claims, however, 
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trat rheir first right hands reepecrively hold thera respective 


hand-implements, whtie rheir *#iratr left hands nolad a eknli ful) 


ef hinand; and the ather hands hold those ather implements in 
A 

sequence, 

The rrerzent explanation cCorresnandia tr that of the 


indestructible Reality of the Magica) Net (NGR. Vani. 8), in 
which the first right hands (of the Herukas) reapectively hold 
these (identifying) hand-implemeante, i.e. the Piretr right hand 
of Vaira Heruka holds a nine-pranger vaijre. The second right 
Nand of (a1) Herukas) of the five enlightened familiar holds a 
five- pronged vaira, while the second left hand holds a human 
ekullv-eup, fie, a hstriless crantum filled with bland, The 
first right hand of Kerma Herubks holde a award. The firet jeart 
hand of the Tathagata (Buddha) Heruka and the Yar? left hand 
of the Ratna Herika hoth hold an aye. The firer left hand or 
Karma Heruka nholda @ ploughenhare. The laat left nand of Vaira 
Heruka and the lset left nand af Karma Heruka both hela a 
small drum to represent the chiliocoagm and its nortzon ‘(gtonr- 
9 

&i -iig-rten *kher-peag). 

The word ®ineluding® (la-sogzge-pa) aleo infers that the firet 
right hnand of Buddna Heruka holar a wheel, That of Ratna 
Haruka holds a gemertone, that of Padma Heruka holds a lotiuem: 
the last left nand of Buddha Heruka holds a khatvAnga. the 
firet left hand of Ratne Heruke holder e@ noose of eres 
the first left nende of vajre Heruka and Padma Hernuka noid 


hells, the last left nand of Padme Heruke holda a emal) drum, 


and the last right hende of 0)1 (the Herukas) brandirah @ elub 
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of human corpacea (ti-ra). In this way, they respectively wile 
their diverse hand-implementa (rang-si1 lag-cha ana-tahogs 
banama). The Indeatructibie Reality of the Magica) Net (NGA. 
Vol. 18) alao say: 

Vajra Heruka holda aloft the vajra &@ bell 

Along with (drum eymboliaing) the world and ite horiaon. 

Buddha Heruka playe with the whee) and the axe, 

Ana@ the kbatvaneas elub., 

Ratna Hesuhe firmly graapea tha genetone, 

The noose Of inteatinesr and the vajra-axe. 

The cne of supreme desire holde the great latua, 

Ana playa the bel} and drum. 

Karma Heruka hae the aword and human ploughanhare, 

And (the drum) whiten rejecta the world afar. 

Their secand (pair of nanda) nold a vajra and crantux, 

Stirring the red (bload). 


And (with their laat right nanda) 


They firmly atrike a human club (fi-ra chen-po). 


Aa for the embrace eof their queens: thay are embraced by the 
(dang-'knril) the terrifying hoat ("jies-pa'i taboss,) of the 
five queens (btgun-mo) belonging to their reapective enlightened 
families. These have one face and two arma, the right one 
entwining eround the male conaort, and the left one holding a 


blood-filied skull to the mouth of her Jord, 


3169 


The jJatter part concerning the array of their retinue has two 
aspects, 

41. Firet, there is the array of the twenty female wrathful 
Geities (which comments on Ch. 17, &): 

The eight Métar{ts of sensory location are the eight aggregates of 
consciousness, i.e... the locations which generate samsdra. They 
are called the mudréa of the sensory locations (gnea-kvi Rhyag- 
raya) because these (aggregates) are inherently seg. Among 
them, Gaurf its white. holding a corpse as a club and a blood- 
filled ekull. Caurf is yellow, shooting an arron from ai bow. 
Pramond is red, raising in her two hands a crocodile banner. 
Vevait is black, raising a vaira and holding a blood-filled skull 
to hor heart. Pukhdst is reddish-yellow, eating the entrails of a 
child. Gnaamarf is dark-green, atirring and drinking the blood 
which fills ner cranium-bowl. Smadant ia dark-plue, eating the 
heart of a child. Cand&lf is pale- yellow, tearing apart the head 


a a 


and hody of a bloated corpse (bam). 


The eight Pitacts are the mudr&e of the senae-objects (yu)-syi 
Phvag-rava-dang). They are called the mudraa of the sense-cohjecta 
because the objects of the conscicusnesaca of the five senses--— 
form, eound, amell, taste, and centact, as well as the phenomena 
which are the anject of the intellect, the ground-of-all which is 
the abject of the conflicted mind, and all things which are the 
outer ana@ inner objects of the ground-af-all are inherently 
een Now, Simnamukh? jie yellaw, seizing a corpse in her hands 


and preasing it tawarda ner mouth. Vyaenramukh! ia red. staring 


Menacingly at a corpse. SrgAdlamuknh! ia black, licking a human 


4 
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corpse. Svanamukhi is biue. tearing assunder the belly of a 
corpse. Grdnramukhf is red, eating the intestines of a corpse. 
kahkanunne. ie yellow, carrying a large human corpse over her 
shoulders. Kakamukhf is black, raising a skull-cup and a knife. 


Vidkamukhf is blue, casting an iron hook. 


These deities are also well beautified by the mudr&s of the four 


(pani *i RDvYageg-rgvas rah-mdzes-shing) female keepers of the 


(sensory) gates (ago), who subdue the four erroneous demons and 
seal them with the four pristine peenetanen The horse-faced 
one (Vajratejas{) is white, holding an iron hook. The sow-faced 
one (Vajr&mogh&) is biack. holding a lasso. The bear-faced one 


(Vajraloka) is red, NOoldingg an iron chain. The wolf-faced one 


(Vadravet&if) is green, holding a large bell. 


11. Secondly, the array of the twenty-eight févaris or mignty 
Queens (comments on Ch. 17. 9): 

These are beautified (mdzea) and surrounded by (-kyia) their 
retainers (slag) or wives, and (dang) a host of (-'t tahogs) 
intimate concybines (byi-mc) and maid-servants (bran-mo). who are 
named according to the particular rites which they serve. twenty- 
eight in number (bcu-gnyis dang-ni brevad). They maintain (gnaa), 
a8 a retinue, their own (rang-gi) respective seats (stan-dang) of 
corpses, hand-implements (lag-cha-dang) including fresh skulls 


and servile guises (ci-baeyi zches-ni chas-te) which request ritual 


activities. 
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They are present as follows: Manuraksasi is dark-brown, holding 
& fresh skull. Brahmani is HeAGLEKoVe TAO, nolding a lotus. 
Raudrf{ is pale-green, nelabnn & trident. Vaisnavi (here= rtoge- 
‘gJod) is blue, Dearing a wheel. Kaumari is Sea. holding a short 
spear. Indrani is white, holding a vajra. Pingala (hnere= ‘dod-pa) 
is red, nevaine Bandalwood. Amrt&é& is red, holding a lotus. Saum{f 
(or Santi, here= zla-ba) is ite: holding a white lotus. Dandi 
is green, holding a club. Raksasi is dark-red, drinking a Bias 
“ull of blood. Bhaksasi is satkeneen: eating entrails. Rati is 
red, holding a Sieoes knife. Rudhiramad{ is red, holding a 
ploughshare. Ekacarini is yellow, holding a& razor. Manonharika is 
red. shooting a bow a aeou: Siddhikarf ie white, holding a vase. 


Vayudevi is blue, waving a fiag. Manamarana is white, holding a 


Bword. Agnayi is red, holding a bright firebrand. Varahi is 


black, holding a noose of canine teeth. Camundi is black, eating 
a@a human corpse. Bhujana is white, drinking blood from a skull. 
Varunan{ is red, nolding a lasso of snakes. Mahaékaélf (is black), 


holding an iron hook. The Yellow Raéksasi (Lambodar4&) holds a 
lasso. The Red Rakeasi (Mahachagalia) holds an iron chain; and 


the Dark RAaksasi (Mehakumbhakarni) ringe a bell. 


This chapter does not entirely coincide in its description (of 

the deities) with that which ie generally given in the drawing 
13 

(of the mandala), its meditation, and go forth. 


iii. Thirdly (see p. 1162), the appearance of their wondrous 


Signs (comments on Ch. 17, 10): 
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with these words (-zhes briod-pags). throughout the ten directions 
of the six world-systems (‘iig-rten drug-gi ephyogs-beuv thams-cad- 
au). the blazing mandala ('bar-ba'i dkyil-'khor) or fiery mass of 
the wrathful deities of pristine cognition, equal in extent to 
the number of atoms in the world-systems and entirely (kKun-tu) 
pervased by space and reality's expanse, became radiant ‘gsal-— 


bar-gyur-to) with the apparitions of buddha-body, Bpeech ana 


mind. 


The conclusion (comments on Ch. 17. 11): 

Thigz completes (-'o) the exegesis of the seventeenth chapter 
(lJe'u sete beu-bdun-pa) from the (las) natural Secret Nucleus 
(gpang-ba’i snying-po) Definitive with reapect to the Real (de- 
Kkhe-na-nyid nges-pa) nature of the mandala, entitled Revelation 
(Detan-pa'i) and analysis of the Mandala of Wrathful Deities 


(Khro-bo'1 dkyij-'kKhnor). 
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Chapter Eighteen 


A Teaching om Genuine Offering and Liberality 


Root-text: 


Then the Transcendent Lord, the Great Joyous One, uttered this 


meaningful expression concerning the great offerings which are 


pleasing. [2] 


How, as for genuine offerings and liberality: 

At the outset, when liberated from the experiences 
Which the self applies through (mis-)}conception, 

The non-dual intelligence shoulda “liberate” 

The pitiable world-systems of negative attitudes without 


Guality. {2} 


The supreme offering produced by embrace 
And derived from sexual union, 
Is pleasing to oneself, 


And thereby should confer pleasure. (3) 


The supreme sacraments for attaining sameness 
Are offered to the assembly 


Which is the same as oneself. {a} 


Age for food, chewabies, drink, clothing 
Ana all things that possess the five raptures, [5] 


They form a mandala which dissolves in the mandala. {6} 
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I? the most amazing enlightened attributes 
Of the sugatas who emerge 

In the ten directions and four times 

Do not become extraneously present, 

It goes without saying that nor ca those 


Of the geds. ogres and so forth. (7) 


Worthy yogins have perfected the great seal, 
And being without the dualistic mind which visualises, 


They blaze forth as the great mandala. {8] 


ae 


At these words, gall the ten directions of the six world-syetems 


were filled with great offerings which are pleasing. [9] 


Thiae completes the eighteenth chapter from the Secret Nucleus 


Definitive with respect to the Real, entitled A Teaching on 


Genuine Offering ard Liberality. £10] 
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Commentary (550.6-556.1): 


The third section (of the extensive exegesis of the branches of 
the means for attaining the mandala of wrathful deities in 


accordance with the path-- see p. 1147) concerns the offerings 


which should be made (to the wrathful deities). It has three 
Bubdivisiocns, namely, the background motivation, an explanation 


of the meaning of its words, and & summary of the chapter. 


The first (comments on Ch. 18, 1): 

Once the mandala had been revealed, then the Transcendent Lord 
(de-nas bgom-idan= aan), who ig the Great Joyous One ( =- 
chen-pes) with respect to the dieplay of offering-clouds, uttered 
this meaningful expression concerning the great offerings which 
are rFieasing (mnves-pa’i mchod-pa chen-po ‘di ched-dy priod-do) 
on account of their outer, inner and secret saeueeu, 

The second subdivision has three parts, namely, & general 
teaching on the offerings connected with rites of sgexual union 
and “liberation”, a particular exegesis of the offerings of the 
desired attributes which are sacramental substances, and a 
description of their beneficial attributes or accomplishments 


which are attained. 


4. The first of these nas two aspects, among which the former 
corcerns the offerings associated with rites of "liberation" (It 


comments on Ch. 18, 2): 
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Bow (de-la). the provision of merit includes the offerings 
(mchod} which are to ve made on behalf of the conquerors, and the 
liberality (sbyin) which is to be exercised for the sake of 
sentient beings. As for (-ni) these, the most genuine (dam-pa) 
and supreme among them is the authentic offering of primordially 
pure mind-as-such, in which there is no dichotomy between the 
object of offering and the act of offering. This is the great 
seal among offerings. Therefore, at the outset (thog-mar). when 
one has been liberated (bhsgral) in the originally uncreated dis- 
position from all negative attitudes which grasp the experiences 
(goms) of substance and signs in terms of the eight extremes of 
2 

erroneous conception and the subdject-object dichotomy, i.e. from 
those attitudes which the self (bdag-nyid) applies tc this 
samséra through the mis-conception (rtog) of ignorance, one 
shouid meditate that all outer and inner phenomena have the 
nature of space. Accordingly the Qceanic Magical Net (NGB. Vol 
15) says: 

The supreme great seal of offering 

Liberates all the mind's accumulated ideas. 

One meditates in the natural disposition of space, 


Referring neither to the act of offering, 


Nor to the subject of offering. 


There are some who add (by way of comment on this verse) that one 
should "unite" (abyor-ba) in experiential meditation (goms) 
through which the view is “understood” (rtogs). but that seems to 


3S 
be a form of misunderstanding. 
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There is indeed no contradiction whether (this passage) is 
applied to the preliminary atage or to the perfection stage of 
offerings in general. Yet. because it refers more literally to 
the offering of “liberation” it should be interpreted as 
4 
follows: From beginningless time hatred freely emerges because 
there are experiences (goms) which misconceive (rtog) in terms of 
the dichotomy of self and others. Therefore, at the time of 
liberation, one ie gaaid to be liberated (bagral). by means of the 
non-dual truth anc the disposition of non-referential compassion, 
from one's own apprehension of the subject-object dichotomy and 


from the attitude that skillful means and discriminative aware- 


ness are objects to be attained. 


As for the actual way in which “liberation” occurs: Once one's 
own dualistic ideas have been liberated in the expanse of 
reality. then (de-nas) the non-dual intelligence (gnyvis-med blo- 
xwis-ni) of the object to be liberated and the self or subject of 
liberation, should practise rites of “liberation™ through great 
akillful means and compassion from a disposition in which dis- 
criminative awareness does not abide in the two extremes. One 
should meditate with immeasurable loving Kindness and compassion 
thinking of the pitiable (snving-re-rie) minds in the lower 
world-systema ('ijig-rter) where sentient beings of the ten fields 
and #0 forth exist with negative attitudes rrr, a Knowing 
the self to be merely like an apparition or an optical 
illusion, one should “liberate” (bagral-bar-bya) them through the 


realisation that althougn they do relatively appear. ultimately 


beings are without duality (gnyia-ay med-par). 
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This (explanation) is suitable in the present context, but one 
should also examine in detail the sections on the enlightened 
6 

activity of wrath in Chapter Eleven and in Chapter Twenty. 

The latter concerns the offering associated with the rites of 
sexual union. (It comments or. Ch. 18, 3): 

In accordance with the aforementioned esletanesa: the mandala 
is invited into the secret centres of oneself and one's femaie 
consort who are visually created as the deities. Then, the 
supreme (chen) sacrament of offering (mchod) or blissful 
“enlightened mind” (seminal fluids) produced by the  non-dual 
embrace ('Khnril-ba‘'i) of the male & female consorts, which is an 
essence derived from the sexual union (mnyvam-sbyor-bas) of the 
vajra (penis) and lotus (vagina). is pleasing to oneself (bdag- 


oyid mnves). ang thereby (-pas), it anould confer pleasure 


(moves-par-bya) on all the tathagatas. 


ii. Secondly. the particular exegesis of the offerings of the 
desired attributes which are sacramental substances has two 
aspects. of which the former concerns the offering of nectar as a 
sacrament. (It comments on Ch. 18, A&A): 

The supreme sacraments (rdzas chen-yvo-dag) including the five 
nectars for attaining (ggrub) the accomplishment of sameness 
(mnvam-pa‘'i) with respect to self and others, or samsara and 
nirvana, are one’sB own components, sensory bases and activity 
fields which abide within the primordial mandala. Visualising 


them through profound contemplation, they are offered to the 


Sssembly (tahogse-la "bul) of deities of pristine cognition, which 
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ig the Same as oneself (bdag-dang mnuvam-pa'i). 


These five nectars, namely excrement, urine, human flesh, blood, 
and semen, essentially are the primordially pure expanse of 
reality, and, naturally expressed, they ere the five enlightened 
families beginning with the enlightened family of the tathagata. 
They abide and are consecrated as the essence of the deities of 
pristine cognition. When utilised, they are a supreme medication 
because they dispel the five poisons and elemental diseases. It 
says in the Penetrating Magical Net (NGB. Vol. 15): 

The medications compounded from 

The eight thousand roots 

Which are naturally present and originally pure 

In the union of all the buddhas 

Are sacraments for attaining the five perfect pristine cognitions. 

They are the supreme nectar which liberateg 

All sentient beings of the five classes, 


And dispels the five poisons. 


These medications compounded from eight thousand roots are 


8 
analysed according to the five pristine cognitions. 
The latter concerns the offering of the desired attributes. It 
has two Bections, of which the first concerns the Bacraments 


which are offered. (It comments on Ch. 18, 5): 

There are sacraments, of food (bza'-dang) such as meat and butter, 
chewables (bea‘-dang) including the fruit of trees. drink (ptung- 
Sang) such as tea and the wine of grapes, clothing (bec) such as 


Khotanese brocade (li-chu) and Saher cloaks (Za-ber), and all 
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things (thamsa-cad) that possess the five raptures (lenge-soyvad 

lInga-ldan) or desired attributes of gods and humans. As for (-ni) 
8b 

these sacraments... 

The z2econd section of the offering of desired attributes concerns 

the making of these ofverings. (It comments on Ch. 18, 6): 

These seacramenta of offering form a mandala (dkyvil-'khor) of the 


deities of desired attributes, which diesolves (thim) in the 


(la-ni) object of the offering, visualised as a mandala = (dgkyvil- 


‘khber) of the deities of pristine cognition. Thus the offering is 
made, and it should be enjoyed, knowing that oneself is the male 
9 


consort, and by displaying the sacraments as the female consort. 
The BuddhasamAévoga (T. 366-7) also says: 

One who has the diverse edibles 

Comprised in (the offerings of) meat and ale 

Will indeed achieve the true greatnesa-- 


The eupreme fortune of joyous rapture. 


p > > Thirdly, concerning the beneficial attributes of these 
(offerings) there are two sections, of which the former depicts 
the presence of truth even in the common accomplishments. (It 
comments on Ch. 18, 7): 

If all the most amazing enlightened attributes of the sugateas who 
emerge (gehegs-pa-yi bde-gsheee yon-tan rmad-po-che) for the sake 
of sentient beings in the ten directions and four times (phyvogs- 
bey due-pzhir) do not become extranecusly present (gzhan-nas yod- 
R&A ma-xvin-na) apart fom the experience of the mind, it goes 


without saying that nor do those (smos Si-dgos) common  accomp- 
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lishments which are attained, guch as (obtaining) the service of 
the gods and ogres (Kha-garin) and the minor ritee of 
pacification, enrichment, subjugation, wrath and go forth (la- 


ROSE). These are bona fidei objects of accomplishment. 


The latter concerning the supreme accomplishment (comments on 
Ch. 18, §&): | 

Yogins (rnal-'byer) who are worthy (las-gu rung-rnama-kyig) in 
realisation and contemplation have perfected (rdzoga-gyur-cing) 
the symbolic creation stage in which the great seal (phyag-rgya 
Shan-po) of the deity's body resembles the reflection on a 
mirror. And being (=pa-na) entirely without (mad) the dualistic 
mind which subjectively visualises (gsal-ba'i vid-gnvis) the 
disposition of effortless non-symbolic Great Perfection as a 
specific extreme of conceptual elaboration, they arrive at tne 


10 
intention of Samantabdhadra, the real nature. They bieze forth 


as ('bar-bar-'gyur) and obtain the great mandala (dkyii- "Khor 


Shan-po) of the three duddha-bodies, without conjunction or dis- 


Junction, along with their enlightened activities. 


Now, all things are the miraculous display of mind, and mind too 
is the nature of the five pristine cognitions. This is symbolised 
Dy the sacraments of accomplishment which are made into the path 
through skillful means, and from which both provisional and 
conclusive goals are perfected. It says in the Panetrating 


Magical Net (NGB. Vol. 15): 


1182 


Because all substances are mind-as-such 

They are the signless expanse of reality, 

The five pristine cognitions without independent existence, 
And they manifest in and of themselves without fabrication. 
Through contemplation of discriminative awarenesa 

And skillful means, 

Ability and power do emerge. 

One who abides in such a path 

Is blessed throughout the ten directions 

By &€11 bDuddhas without exception, 


And obtains the phlazing mandala. 


The summary of the chapter (comments on Ch. 18, 9): 

At these words (-zhes-hriod-pas}. all the ten directions of the 
six world-systems ('ijg-rten drug-gi phyogs-bey thams-cad),., outer 
and inner, were filied (khyab-par gyvur-to) with those great 
offerings which are pieasing (moyves-pa'i mchod-pa chen-pog) among 


the oceanic cloud-mass of outer, inner and secret offerings. 


The conclusion (comments on Ch. 18, 10): 

Thig completes (-'o) the exegesis of the eighteenth chapter 
(le‘u-ste bco-brgyad-pa) from (las) the Secret Nucleus (gsang- 
bai snving-po) of pristine cognition Definitive with respect to 
the Real (de-kno-na-nyid nges-pa) all-pervasive nature, entitled 
A Teaching on Genuine (dam-pa bsatan-pa'i) Offering (mchod) made 
to the conquerors, Ang Liberality (abyvin) exercised towards 


sentient beings by means of unsurpassed sacraments. 
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Chapter Nineteen 


Commitments 
Boot-text: 
Then the Transcendent Lord, the Grea* Joyous One, uttered 
this meaningfu}) expression concerning the great ccmmitmentse in 
order that mantra-adepts might succeed. {1} 


When the unsurpaseed vehicle is well ascertained, 
All conflicting emotions and deeds are experienced, 
Yet they are engaged, without being accumulated, 
And they become the provisions. 


Tnis is the excellence of moral] diacipline and vows. {2) 


In the unsurpassed supreme commitments 
Moral) discipline through training, 
And all tne unthinkable vows that there are, 


Without exception are ajl gathered and purified. {2) 


There is no reference to existence, non-existence, 
or the middle way. 

Life is not existent, in & manner which resembles 

An apparition and an optical illusion, 

So there is in fact no taking of life. 


Life and living creatures are merely misunderstandings. [&) 
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Because the two truths ere indivisible, 
There ia no difference, as in Nirménaerata. 
Because there is nothing extraneous that is not given. 


There is no taking. 


All things are the expanse of the real. {§} 


Phenomena are like an apparition, 

And they are lies to which names and words are applied. 
They are themselves a lie, and when experienced as a liie, 
There is nothing to be called a lie, 


Even so much as a name. (6) 


There is attachment to that which is without attachment. 
But in this attachment, there is no attachment. 
This is the supreme king of attachment. 


It is the supremely great attachment. [7] 


One should not abandon the unsurpassed, 

One should venerate the guru, 

One should not interrupt the flow of santees and seals, 
One should have loving kindness 

For those who enter the genuine path, 

And one should not divulge the secret truths outside. 
These are the five basic ones-- 


The supreme commitments to be attained and guarded. {8} 


One should not renounce Gelusion, desire, 


Hatred, pride and envy. (9) 
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One should not dispense with the white seminal fiiud, 

The red seminal fluid, the excrement, urine and human flesh, 
Because they form a pure container. 

These ten ancillary commitments 

Are experienced by the realisation 


Of their primordial purity and sameness. {10] 


The five commitments to be attained and guarded 
Are the basic ones through (degeneration of) which 


One is deprived of the enlightened family. (11) 


The two (groups)-- the five which are not to be renounced, 
And Pive not to be dispensed with 


Are the ancillary commitments, hard to transgress. {12] 


If one maintains the commitment of sameness 
Which unites in samenegs, 
One will obtain the Great Perfection of sameness. 


But if one tranegresses it, one will not obtain pbpuddhahood. 


Do not speak even for an instant or a moment 
To those apathetic persons 
Whose basic commitments have degenerated, 


And who do not try to restore them. 


The defects of those who have degenerated are indescribable. 


If one's basic commitments have degenerated, 
All that one would attain is reversed. 
And one acquires against one's will 


Civersified and unpleasant results. (15) 
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[13] 


(18) 


If one’s ancillary commitments have Aegenerated, 


There ig no result. and one falls into evii destinies. {16} 


Commitments are the supreme indestructible realities. 


They are the identity of all the buddhag. {17] 


Among the five pvagic commitmenta 


Fach has two and then thirty subdivisions. {18} 


Among the two groups of five ancillary commitmenta 


Fach algo has twenty subdivisions. (29) 


These commitments are most amazing. 

In the ten directions of the six world-systems 
Commitments are emanated which equal the number 

Of the living beings in the three spheres of existence, 


In order to train their thoughts. (20) 


Moreover the seal of Samantabhadra the supreme conqueror 
In which all things are present without exception 
Is accomplished in all that is genuine, without attainment. 


Such (commitments) are infinitely supreme. (22) 


One who holds the Supreme awareness of the conquerors 


Is venerated by mundane lords and their retinues. { 22] 


One is intentionally consecrated as a son or prother 


By the menuinely supreme ones and the genuine ones. (23) 


Those who enter the range of the sugatas themselves 


Unite with fearlieaus SamantabdDhadra. (2a) 
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The reality just as it is, 
The skillful means which grant instruction, 
Ano all the unthinkable vows that there are 


Are without exception pure and spontaneously present. {25] 


If there is degeneration, 
It isa perfected through rites of fulfilmert. 


Such (benefits) are infinitely supreme. {26)] 


At these words, the tathagatas themselves bowed to the tathagata 


himaelf. {27 ]) 


This completes the nineteenth chapter from the secret Nucieus 


Definitive with respect to the Real. entitled Commitments. {28} 
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Commentary (556.1-596.4): 


The fourth section (of the extensive exegesis of the means for 
attaining the mandala of wrathful deities in accordance with the 


path-- see p. 1147) concerns the sequence of commitments main- 


tained by one who is committed. It has three subdivisions, name- 
ly, the background motivation, an exegesis of the meaning of its 


words, and @& summary of the chapter. 


The first (comments on Ch. 19, 1): 

Once the offerings and liberality nad been explained, then the 
Transcendent Lord (de-nas bcom-ldan-'das) who is the Great Joyous 
Ome (dgves-pa chen-pog) with respect to the nature of the great 
commitments, uttered this meaningful expression concernirg the 
great commitments (dam-tshig chen-pe'i 'di ched-du priod-do) 
which are kingly and most secret in order that (Rhyir) yogins 
who are adepts ('chang-rnams) of secret mantra (sngags) wight 
succeed (don-vod-par bya-ba'i) in their aspirations by accomp- 


lishing the result swiftly and not falling into error. 


The second includes an Overview and an interlinear commentary. 


Overview of the Commitments (556. 3-578.2) 


This has three parts, namely: the nature of commitments which are 
to be guarded; the distinctions of commitments ard vows; and the 


gathering of the three trainings without contradiction. 


1189 


Commitments which are to be Guarded 93 (556. 4-573.3): 


There are five aspects-- verbal definition, Classification, hbene- 
ficial attributes, retributions exacted (for their violation), 


and their means of restoration. 


i. As to the verbal definition: The (Tibetan) term dam-tshig or 
"commitment" is explained to derive from the (Sanskrit) samayva. 
This definition is in three parts, of which the first it that the 
"commitments" are laid down because benefits are obtained when 
they are guarded. It says in the Indestructible Reality (NGB. 
Vol. 15): 

If one who has obtained empowerment and consecration 

In the intention of the genuine (or committed) ones 

Acts precisely according to the genuine commitments (dam), 


Discrepancies will be burnt away (tabig). 


The second definition is that "commitments" are so-called because 
retribution is exacted when they degenerate. The same text indeed 
Says: 

One who swears to maintain the injunctions 

And blessings of the genuine (dam) ones 

Naturally becomes accomplished. 

One who transgwesses these commitments (dam) 

Is burnt away (tahig), even when belonging to 


(The vehicle of) indestructible reality, 
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The third definition is that “commitments” are so-called because 
a conventional oath of allegiance ig taken. It says in the 
Stra Requegted by JnAnocttara (T. &2): 

In order that the most secret amezing 

Doctrine of the conquerors 

Might be firmly held without degeneration, 

Pledges of allegiance are steadfastly upheld 

In accordance with the teaching given by the guru. 


This ia explained to be "commitment", 


In brief, "commitmert" ia so-called because it refers to the 
virtuous nature of one who perseveres with oody, speech and mind 
not to break the pledges one has undertaken concerning the 
renunciation of what should de renounced, and the attainment of 


what should be attained. 


ii. The classification (of commitments) has three parts, namely. 
the essential classification, the ancillary Clasifvication, and 


the inconceivable Classification, 


The first comprises both the actual essence and its clasgsifica- 
tion. As to the former, there are both basic and ancillary 
commitments. Basic commitments are said to be those which, in the 
Manner of the roots of a tree, are the source of attributes when 
they are guarded and cultivated but not when they are unguarded. 
Ancillary commitments are paid to be the skillful means and aids 


through which those (basic commitments) are guarded. 
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Ag to the latter, those (essential commitments) are divided into 
fifteen-- five which ere basic and ten which are ancillary. The 
five basic commitments are not to abandon the unsurpassed 
(vehicle), to venerate the guru. not to interrupt the mantras and 
seals, to have loving kindness for those who enter the genuine 


path. and not to divulge secret truths to others. 


Concerning the firat basic commitment: One should never abandon 
the Three Precious Jewels. This means on analysts that, according 
to the ground, one Should not abandon all sentient »dbeings 
becausze they abide primordially as the Three Precious Jewels. 
According to the path, one. shoulda not abandon the twofold 
enlightened mind, ultimate ana relative, the nature in which 
creation and perfection stages are without esate” According to 
the result. one should not abandon the three bodies of the unsur- 
passed buddhas, their buddha-speech which comprises the literary 


transmieaions of sutra & tantra along with the doctrines of 


realisation, and the community which studies these. 


The mind of sentient beings ig itself explained to be primordial- 
ly pure buddhahooa (Ch. 12, 18): 
Mind-ag-such is the perfect buddha. 


Do not search elaewhere for the buddha. 


The epeech which emergea from the cycle of syllables is also 


explained to be the doctrine. The inde@eatructible Reality (NGB. 


Vol, 15) says: 
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Tne ianguages of iiving veings 
Which emerge from the vowels and consonants 


Are the genuine doctrine. 


The community is explained to be formed by those who become 
fields of merit and virtue. As said in the Tantra of Excellent 
Attainment (T. 807): 

All living beings without exception 

Are themsée€jvea the virtuous community 

Because they accomplish the doctrine in two wayz-- 

They belong to the family which increases 

The aspects of merit including liberality 


And to that which also attains virtue. 


Furthermore, mind-as-such, the essence which is both relative and 
ultimate, is the naturally pure buddha. The two truths and the 
creation and perfection stages are the doctrine: and those who 
experientially cultivate them are the virtuous community. It says 
in the Magical Net of Pristine Cognition (NGB. Vol 15): 

The yogin who retains this nature of unerring truth 


Is the embodiment of the Three Precious Jewels. 


The three resultant aspects are also Gescribed in the following 


bassage from the Supreme Continuum of the Greater Yehicle (T. 
4024): 


The three refuges are established 


By studying the teaching of the Teacher. 
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According to some expositors, the words “do not abandon the 
unsurpassed” vefer only to a Single object (of refuge), but they 
are incorrect because they have misunderstood the nature of the 


Precious Jewels. 


The second, the veneration of the guru, comprises both the types 
of guru and the means of veneration. The former are five in 
number, among which (the first) 18 the guru who fuides: Such 
teachers are exemplified by the preceéptora of the renunciate vows 
who guide one to the gates of the doctrine. It says in the 
Vinaya: 

One should rise from one's seat 


Immediately on seeing one's preceptor. 


And in the KAérikdé (T. 4125): 
One should gently knock tne door-bolt 
Of the guru's residence. 
On entering one should reverently inquire 


After the guru's health and 8° fortn. 


(The second) 1s the guru who liberates the continuum of one'g 
consciousness, exemplified by those masters who explain the 


doctrine. The Great Sitra ef Final Nirvana (T. 119-121) says: 


One should reverently hold as a guru 


The monks who expound the doctrine. 


And in the Pagoda Qf Precioug Gemg (T. 45-93): 


Ona who expounds the doctrine 


Is the supreme and best among gurus. 
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He is venerated as a supreme orfering-tree 


Among the conquerors. 


(The third) is the guru who teaches the esoteric instructions anda 
grants transmission, exemplified by the spiritual benefactors who 
cultivate the enlightened mina. It says in the Sutra of the 
érraved Bouguet (T. 44); 

He is the spiritual benefactor through whom I beginningless- 


ly cultivated the enlightened mind. 


(The fourth) is the master who repairs degeneration and viola- 


tione (of the commitments), and becomes an object for the 


confession of sins. It says in the Tantra of Excellent Attainment 
(T. 807): 


The one to whom confession ig made 


Is indeed his guru. 


(The fifth) is the guru who grantaz commitments and empowerment. 


it says in the Oceanic Magica) Net (NGB. Vol. 15): 


The guru of indestructible reality 
From whom supreme empowerment ie obtained 


Is the Tathagata. 


In addition to these types there is also explained to be a sixth, 


namely, the guru whom all venerate as a holy being. anda from whom 


€8ll obtain a little kindness. It saye in the Clarification of 
Commitments (P. 4744); 
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There are the masters of al} in general, 

Those who guide, those who grant commitments, 
Those who repair violations (of commitments), 
Those whc liberate the continuun of consciousneas, 


And those who reveal esoteric inatructions and transmigsicns. 


The latter concerns the means of vaenerating (the guru): The guru 
is regarded as a genuine object of merit, offering and se forth. 
Consequently, the self is considered as a Gisease, the teaching 
az a medication, its experiential cultivation to be efficacicus 
in the mind, and the spiritual benefactor ta resemble a learned 
Physician, It is saia *ppropriately in the Sitra of the Arrayed 
Bouguet (T. aa): 
Son of an enlightened family, you should cultivate well the 
perception of the gel? as a disease, the doctrine as a 
medication, its experiential cultivaticn as the curing cf 
the disease. and the perception of the spiritual benefactor 


as a skilled physician. 


In particular, the master of indestructible reality (vairaécérva) 
Or of secret mantras ig venerated in three ways. (Firstly) he is 
said to be the fourth precious jewel, as is stated in the 
indestructible Peak (T. 48¢): 

There is the buddha, the doctrine 

The community, and also the master 


Who ig the fourth (precious jewel). 
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The equality (ef the guru) an@ the buddha is also mentioned in 


the following passage from the Masical Met of Yairocana (T. 466): 


The guru is the same as all the bucdhas. 


an@ (the guru) is even held to be supertor in the Gubvasamaia (T- 
2 


4aue-3). the gleortous tantra af Suc@dha-mind: 
A Single hair-pore of the guru is more supreme 


Tran all bu@dhas cf the ten cirections. 
Thus the guru tg to be vemerated itn the ways which please him. 


The third basic cammitment, that the mantras and seals should not 


he interrupted, ts also twofold. The mantras are & sequence of 


Skill?ulk means for attaining the accomplishments of the @ifferent 


@eities, in which recitatton is performed in five steps. 
3 


beginning with the real nature of the deity. The seals are the 


aspects which facilitate this attaining cf accomplishment. naze- 


ly. the doctrimal seal of thought. the ccammitment seal of sprech, 


the action seal of transformation, an@ the great seal af the 


i 
@Geity"s body. 


The best way not to interrupt these (mantras an@ geaits) is when 


their continuity resembles the flow of a river, the mediocre way 
is when one abides in sessions (cof meditation) by Gay and night. 
and the worat ig when they are net interrupted for a set Ppericd 
of months or years (in retreat). beginning on the fifteenth or 


5 
eighth day of the month. It says in the Flash of Splendour (T. 


830): 
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The best perform recitation with a disposition 
Which resembles the flow of a river 

Or which does not waver day and night 

For three days and three nights. 

The mediocre dco not interrupt (this flow) 

For six or four periods during a single month. 
In the worst cases, a yogin with perseverence 
Engages in labcrious erforts 

At set times during each month or each season. 
Those who do not do so, abandon the seed of enlightenment, 
And similarly the feast- and torma-offerings. 


The worst type does not go beyond years and months. 


The fourth basic commitment is loving kindness for those who 
enter into the genuine path. One e#ehould love such persons as a 
brother. 1:. g¢neral there sre six types of sibling, brother or 
sister: Universel siblings include all pentdent beings who are 
Primordially one’s own brother or sister; siblings of unique 
teaching incluce all those who enter into the doctrine of the 
budghas; harmonious siblings include those who have the same view 
and conduct; dear siblings are those who heve the same guru; 
Close siblings are those who listen to the doctrine together; and 
intimate siblings or vajra-brothers are those who receive eom- 
powerment together. In this context one should have loving 
Kindness for those who enter into the path of liberation and the 


sreater vehicle in general. It says in the Siitra of Queen Srimfléi 
(PF. 92): 
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Have loving kindness for those who are steadfast 


in enlightened mind, and who enter into the greater vehicle. 


In partictular, one should love one's vajra-brothers. It says in 
the Flash of Sriendour (T. 830): 

One should always reject attitudes 

Which cause distress to vajra-brothers, 

And a@iso attitudes which scorn all siblings 

Who enter into the genuine path, 

Whether intimate cr not intimate. 

Regard one another with love, 

Abandoning the power to inflict (suffering). 

In brief’, one should fulfil the requirements 

Of one's brothers and sisters 

Without attachment even to life itself. 

Therefore, one's vajra-brothers 

From this time until enlightenment 

Are supreme friends with whom one inseparably associates, 


Similar to the light and the wick of a butter-lamp. 


The fifth basic commitment, the one not to Givulge secret truths, 
indicates that the profound view, meditation, conduct and result 
of the secret mantras are most secret to living beings who are 
unworthy recipients, It says in the Prorensity for the Commit- 
Ments (P. 4745): 

There are ten categories, namely, 

General secrets and interim secrets, 


Each of which number four, 
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Along with worthy secrets, 

And entrusted inatructions. 

The four kinde of general secret 

Are explained to be profundity of view and conduct, 
Retention of the deity'a name 

And the signs of accomplishment. 

The interim secrets to be acquired 

Are the places, times, assistants. 

And sacraments associated with attainment. 

The commitments which are worthy secrets are: 
The first fruita of offering. 

Torma-cakes, feast-offerings, skulls, 

Kiias. butter-lamps, sacraments, 
Hand-implements and mandalag 

Which should never be aaah by ordinary persons; 
The sound of the beil., trinklet& and so farth 
Which should never ring in the hearing of ordinary persons: 
The faults of friends, supressed irritations 
Negative conduct of all sentient beings, 

And actions harmful to all, 

If Kept most secret, 

Are the causal basis of enlightenment. 
Fntrustment refers to the instruction 


Previously explained by one's master and siblings. 
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Thus, profound view, profundity of conduct, retention cf the 
deity’'s name, and signa of accomplishment are the four general 
secrets. The places, times, assistants, and sacraments for 
attainment are the four interim secrets. The first fruits of 
orrering. torma-cakes and 80 forth are the sacraments cf commit- 
ment which it is improper to see and which are worthy secrets; 
and entrustment refers to injunctions such as are given by one's 
6 

master and sibdlings. 
Concerning the ones from whom these ten categories should be kept 
secret, the same text says: 

{They should be kept secret) 

From all those whose commitments have been violated, 

From those who have erred in their commitments, 

And those without commitments 

Who have not seen the mandala, 


Whether they are intimate or not. 


And in the Flash of Splendour (T. 830) it says: 
TO persone who are unworthy recipients 
The times and circumstances (for attainment ) 
Should be entirely secret. 
They should not even be explained 
To those who are worthy recipients 


Until empowerment has been obtained. 
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If such secrecy is Kept, the same text saya: 
The mind should not think to teach. 
The body performs all its activities covertly, 
And speech should not be expressed, 


Even though one has the tongue of indestructible reality. 


So it is that, among the basic commitments, those not to abandon 
the deity. ta venerate the guru who is the source of accomp- 
lisnment, and the commitment not to interrupt the mantras & 


seals are the commitments through which extraordinary enlightened 
attributes are attained. Their ancillary commitments, which 
require one to respect those who enter into the genuine path, 
along with one's brothers and sisters. and not to divulge secret 
truths to others are the commitments to be guarded because they 
respectively guard against contradictions of the guru's mind. and 
guard againat contradictions of the reality of deity, mantras 


and seals. 


There are some who say that the commitments to be attained are 
those concerning the deities along with the mantras & seals, 
whereas those to respect the guru & siblings. and not to divulge 


secrets are commitments to ve guarded because they guard against 


contradictions of the bpuddha-mind. However that is not the case. 
It says in the Buddhasaméyvoga (T. 366-7): 


The great commitments to be attained 
Are those not to abandon the deity and guru, 


And not to interrupt the mantras and seals. 
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Indeed, the guru is the basis on whom accomplishment is to be 
attained. Accomplishments emerge when he is pleased. The same 
text says: 

Completely reject all offerings, 

And commence with genuine offerings to the guru. 

Through pleasing him, the supreme attributes 


Of omniscience emerge without exception. 


And in the Indestructible Reality (NGB. vol. 15): 


The mighty lord of the mandala igs the Zuru himsel?. 


The guru is thus said to be central in the mandala of deities. 
Those quotations from the scriptures contradict {the afore- 
mentioned wrong opinion) and explain that (devotion to) the guru 


is exclusively one of the commitments to be attained because it 


is absolutely necessary to please nim. 


These five basic commitments are also present in the three 


commitments of buddha-body, speech and mind because they do not 
transgress the three respective natures of ouddha-body, speech 
and mind. For example, in the commitment not to abandon the 
unsurpassed, one should practise veneration through body, praise 
through speech and respect through mind. Similarly one ahcould 
have respect for the guru, and for one's siblings through body, 


Speech, and mind. Then, the commitment concerning mantras & seals 
also utilises the body, speech, and mind in their entirety: while 
the commitment to secrecy is kept secret and concealed by 


activities of body. speech, and mind. 
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There are some who say that respect for the guru & siblings is a 
commitment of buddhna-body because it basically concerns the 
activity of the body, that the commitments not to abandon tne 
deity and not to interrupt the mantras & seals are those of 
buddna-speecnh, i.e. the aspects of recitation, and that the one 
not to divulge secret truths i8 a commitment of buddha-mind 
because it is to be pondered in the mind. This, however, is an 
incorrect perception because (all the commitments) are similarly 
endowed (with body, asapeech and mind) when thay are jeueitedan. 

The latter concerns the ten ancillary commitments, of which there 
are five not to be abandoned and five to be acquired. Tne former 
are the five conflicting emotions, which are not to be abandoned 
{(Pirsatly) because their true nature is known, (secondly) because 


when retained by skillful means they assist the path, and 


(thirdly) because they are the buddha-body and pristine 
& 

cognition. 

Tne first (of these reasons) is in two parts. among which the 


conflicting emotions are not to be abandoned (primarily) because 
they are the enlightened families or seeds of the buddnas. There 
is a stra which ear 

The real nature of the deluded mind 

Is the real nature of Vajrasattva. 


Tne real nature of Vajrasattva 


Ia the suchness of reality. 


And also in the Sitra Revealed By Vimalakirti (T. 176) there is a 


Passage which pbegina: 
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Conflicting emotions are the gw2eeds of the tathAgata. 


(Sacondly). conflicting emotions are not to be abandoned because 
they are naturally pure and thus neither to be accepted nor 
rejected. Even on a relative level conflicting emotions resemble 
a mirage. They are abandoned of their own accord because they are 
instantaneously impermanent, and their appearances do not need to 
be abandoned because they do not exist az phenomena with true 
recognisable substance or essence. Therefore they are not to be 
abandoned. It says in the Indeatructible Reality (NGB. Vol. 15): 

Conflicting emotions are apparitional, 

Empty of inherent exiatence. 

One who Knows their true nature 


Of natural impermanence ig liberated. 


Ultimately, too, conflicting emotions are not abandoned because 
they do not subdatantially exist. Though sought everywhere, they 
ere not found as such. It says in the Sitra of the Irreversible 
Wheel (T. 280): 

Ignorance resembles space. 

All things are without characteristics. 

There is neither desire not hatred, 

All pride and envy are apparitional, 

Without inherent existence. 

Unagupported, they are not referred to 


As exiatent or non-existent. 
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And in the Introduction te the Conduct of a att (T. 
3871): 
Conflicting emotions do not abide in objects. 
They do not abide in space. 
They are not present in the sense-organs and so forth. 
Nor are they in between. 
Ana: 
In these things which are primordially empty: 
What is gained and what is lost? 
What is unpleasant and what is pleasant? 
Let phenomenal beinge. such as “I", 


Accept all things to resemble space. 


The second reason why conflicting emotinns are not to be 
abandoned is because they assist the path when retained by 
akillful means: The five conflicting emoticns are the nature of 
the five pristine cognitions. By experientially cultivating their 
nature according to the esoteric instructions, one resorts to a 
shortcut. It says in the Oceanic Magica) Net (NGB. Vol. 15): 

The path of conflicting emotions if most pure. 

It ia the aupreme ornament or desired attribute 

On the path of skillful means. 

Absolutely everything ia transformed through that display 


Swiftiy into the gloricus Heruka. 


This nature (of conflicting emotions) is also mentioned in the 
sutras, as in the following passage from the Pagoda of Precious 


Gems (T. &5-93): 
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Just as the unclean manure of cities 

Benefits fielde of sugar-cane, 

So the manure which is the conflicting emotion of 
bodhisattvas 


Benefits the fields of the conquerors! doctrine. 


And in the Cellection of the Greater Yehicle (T. 4048): 
For those who possess the great skillful means, 
Conflicting emotions are transformed into aspects of 


enlightenment. 


Mcreover, ig there are no conflicting emotions to be abandoned, 
it is incorrect to renounce them because even the antidotes which 
effect renunciation do not emerge. If. however, conflicting 
emotions do have an apparent reality, it is not to be abandoned 
because reality itself’ snould be actualised, inasmuch as the 
reality in which they are emrty of inherent existence is also 
Present. In addition, conflicting emotions are not to be 
abandoned because, dependent on them, one brings about subsidiary 


benefits for sentient beings. 


However, you might ask, if conflicting emotions are not 
adandoned, surely enlightened attributes are not produced and 
buddhahood is not obtained? The enlightened attributes of the 
Path and the result are obtained exclusively through the seed of 
conflicting emotions. This is because that seed is pristine 


cognition and is experienced as such. 


Then, one might ask, dao they not connect and bind beings within 


Negative existences and so forth? If the true nature of con- 
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flicting emotions has been known and then experienced, one is 
uncovered by flaws, and one acquires exclusively the Phyeical 


forms and results experienced by happy beings. 


There are some who say that if conflicting emotiona are made 
into the path they either must or must not be retained by 
ekillful means. If they must be retained, the skillful means 
rather than the conflicting emotions would be made into the path. 
And 1f they must not be retained, it is implicit that (this path) 
0 

would not be superior to the ordinary err te 

When this argument is raised, it is explained that barley is held 
to be made into porridge, but that at the time when (the barley) 
is roasted and ground it does not become porridge. Instead it 
becomes flour. If, however, that flour is not actually prepared, 
there will be no porridge. How would one respond to that? Ise it 
not that the porridge is produced through the causal dDasia or 
barley and the conditions of roasting and grinding? In this 
context too, it is invariably the case that. the conflicting 
emotions of causal basis are made into the path through skiliful 
means or conditions. The very object that is endowed with 


conflicting emotions is seen as an object cf renunciation by 


picus attendante and self-centred buddhas. It is seen as an 
object of conduct by vodhisattvas, it is seen as an object of 
Purity by ordinary adherents of the secret mantras, and it is 


seen aa an odject to be acquired by the uncommon (adherents). 


For example. Just as things fashioned from sold have ae single 
nature but are dirty when made into a wash-basin, clean when 
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made into a trough, ornamental when made into bracelets, and 
pecome receptacles of offering when made into the representative 
images of deities, although {conflicting emotions) are 
conditionally perceived in that way by the different vehicles, 
their essence is primordially pure priatine cognition. This is 
truly why the nature of conflicting emotions which are 
transformed into the realities of ground, path and result are not 
to be renounced. 
The third reason tits that conflicting emotions are not to be 
abandoned because they are the buddha-bodies and pristine 
cognitions. It says in the Twenty-Eight Commitments (from the 
Clarification of the Commitments, P. A744): 

This is because the five conflicting emotions including envy 


Are the primordial nature of the five enlightened families. 


In this way, delusion is the commitment of Vairocana, who has the 
pristine cognition of reality'’s expanse and belongs to the 
enlightened family of the tathagata. Hatred is the commitment of 
Akseobhya who has the mirror-like pristine cognition and belongs 
ve. One enligntened family of indestructible reality. Pride is the 
commitment of Ratnasambhava who hae the pristine cognition of 
sameness and belongs to the enlightened family of gemstones. 
Desire is the commitment of AmitAbha who has the pristine 
cognition of discernment and belongs to the enlightened family of 
the lotus. And envy is the commitmnet of Amoghasiddhi who has 
the pristine cognition of accomplishment and belongs to the 


enlightened family of activity. Therefore, it is taught that from 


the moment of the eppaearance of the five conflicting emotions 
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which arise in alli the minds of living beings they are not to be 
abandoned because they are present as the buddha-bodies and 


pristine cognitions. 


As for the five commitments to be acquired: these sre the five 
nectara. They are to be acquired because they are in fact the 
Gieplay of primordial reality where there is neither acceptance 


nor rejection. It says in the Supplementary Magical Net (NGB. 


Tne five nectars are primordially pure phenomena, 
Transcending all without acceptance or rejection, 
They are to be acquired by the learned 


Ase the supreme primordial commitments to be guarded. 


These nectare are also to be acquired because they are the nature 
of the five enlightened families. It says in the Penetrating 
Magical Met (NGB. Vol. 15): 

The five nectars are the bodies, 

Excrement, urine, and seminal fluids 


Of the five enlightened families. 


These are indeed to be acquired because they are sacraments for 
attaininz accomplishment. It says in the GuhvasamAja (T. A42-3): 
The supreme commitment of human flesh 
Brings the accomplishment of the three supreme 


ii 
Indestructible realities. 


and so forth. 
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Furthermore, these are to be acquired because, dependent on the 
five nectars and the five meats, the daékinis are gathered and 
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accomplishments are approached. It says in a sitra: 

If one eats the flesh of cow, dog and horse, 

And the flesh of human and elephant and so0 forth 

All enlightened attributes will be accomplished. 

These are our excellent commitments. 
And: 

When the countless conquerors of the past 

Emphatically practised these five ascetic disciplines, 


They grasped the supreme commitments. 


So these are renowned among the commitments of the past. 


so the nectars are also to be acquired because they assist one in 


the conduct of ascetic discipline. 


The second section (of the classification of commitments to be 
guarded) concerns the anciilary classification of three hundred 
and sixty. Now, commitment is the nature of the deity. The basis 
of all the deities is skillful means anda discriminative 
awareness. Therefore, in any one of the five basic commitments 
such as not abandoning the unsurpassed, the basis is skillful 
means and discriminative awareness. These two become six when 
Givided according to buddha-body, speech, and mind; and these 
(six) become thirty when each is divided according to  buddha- 
body, speech, mind, attributes and activities. With the addition 
of the basic two (categories) of akillful means and 


Giscriminative awareness, they number thirty-two. Then, by 
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dividing all five (basic commitments) in that way, they number 
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one hundred and sixty in all. 
As for (the remaining) two hundred ancillary commitments: there 
are ten ancillary commitments, Buch a8 not to abandon desire, 


each of which comprises both skillful meange and discriminative 


awareness. . Skillful means then has ten aspects, concerning the 
five pristine cognitions and their five objects, while 
discriminative awareness also has ten aspects-- concerning the 


five pristine cognitions and their five objects. These two groups 
of ten make twenty, anaq all the ten (ancillary commitments) 
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possess these twenty aspects, making two hundred altogether. 

Rong-zom-pa claims in hig Precious Jewel Commentary (dkon-cog 
Sgrel) that it is from the ancillary commitments that this 
ancillary classification should be made: Each one of (the ten 
ancillary commitments) subsumes within it the fivefold tuddha-— 
body. Breech, mind, attributes and activities, and tte three 
foundations of buddha-body. Bpeech and mind so that the latter 
are not themselves the basia for this ancillary classification. 
As for the two basic categories of ekillful meana and 
discriminative awareness, ekillful means is endowed with 


discriminative awareness and discriminative awareness is endowed 


with ekillful means. Both these basic categories are subdsumed, 

making four aspects, and these too are subdivided according to 

the fivefold buddha-body, speech, mind, attributes and 

activities. Therefore, without being grounded in the basic 

(commitments), this category consists of each ancillary commit-~ 
6 

ment, subdivided into its twenty eigne He says: 
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These commitments are classified as attributes. This 
enumeration of different characteristics iz not explained to 


refer to distinct (commitments). 


The third section ig the inconceivable classification: AS anti- 
dotes, the subdivisions of the commitments equal the number of 
ideas accumulated by sentient beings, so that they sre not 
wenotnea to one specific enumeration. It says in the 
Clarification of Commitments (P. 47Hu): 

Concerning the number of commitments: 

Beyond description by the conquerors themselves, 

The number of commitments which are antidotes 

For the training of thoughta 

Equals the number of sentient beings, 


And the number of erroneous thoughts. 


i114: The third aspect (of the nature of commitments to be 
fuarded) concerns the benefits for one who hes guarded the 
commitments, namely, that all purposes, provisional and 
conclusive, are accomplished. It says in the Array of the Three 
Commitments (dam-tshig gaum-bkod): 

One who keeps the commitments of secret mantras, 

(The vehicle of) indestructible reality, 

Will fulfil all aspirations, 

And will always be guarded by the deities. 

The conquerors, supreme conquerors and their sons too 

Assuredly think of that one as their son. 


There are inestimable attributes of contemplation, 
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And one achieves the genuine awareness of Samantabdhadra. 


iv. The fourth, retribution exacted for not guarding (these 
commitments), occurs when one's excellent (pledges) have been 
violated and when one grants them to others with a defective 
attitude. The same text says: 

When the commitments have been transgressed, 

One's happiness consequently declines. 

One experiences diverse unpleasant things 

And abides for ten million “countless" aeons 


In the suffering cause by terrestrial fires. 


And in the All-Gathering Awareness (T. 831): 


Just as sBgour milk, through its sourness 
Makes all milk sour, 
So does degeneration of a single yogin 


Adversely effect all yogins. 


Vv. The Fifth is the means of restoring (the commitments): 


Although there ig no such method according to the picus 

attendants, the gecret mantras do possess the means capable of 
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restoring (violations). It says in the Flash of Splendour (T. 


830): 

If, when degeneration of commitments has occured, 

One understands the importance of pleasing one's venerable lord, 
This (degeneration) becomes a source of fulfilment. 

If one has abused one's guru and siblings, 


And if, pleasing them during this very lifetime. 
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One is remorseful, with fervent confession, 

That (abuse) becomes a supreme mode of fulfilment. 

If one passes away from this life 

Without having fulfilled (violations of commitmente ) 
Relating to oneself or to cne’s guru & siblings, 

One will transgress the bounds of fulfilment. 

If one’s pledge of buddha-speech has been torn to shreds, 
Meditate on oneself as Vajradharma, 

Ana recite many hundreds of thceusands of times 

The pledge which one has lost. 

If one’s pledge of bHuddha-mind has been torn to shreds, 
Meditate on oneself as Vaisirasbattva, 

And without speaking for three years, 

Be well united in meditative concentration. 

I? ancillary pledges have been torn to shreds, 

They are fulfilled by means of the different 


Respective enlightened families (of deities). 


So it is that purification occurs when one has practised fulfil- 
ment and confession, attempting to apply one’s own body. speech 
and mind to the foremost commitments of buddha-body, speech and 
mind, which have been violated and broken. This is the genuine 


skillful means, surpassing the lower (paths). 


According to the code of vows upheld by the pious attendants, it 
appears that (degenerations) can be restored seven times if not 
Kept secret, but if kept secret they cannot be restored even 


once, just like a broken clay vase. To bodhisattvas, (this 
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repar 


ation) resembles a broken vase made of gemstones, because 


Gegenerations can be restored ty relying on a spiritual bene- 


facto 


conta 


mantr 


r, just as a craftsman can (use the gemstones) to make a 
iner superior to the previous one. According to the secret 


as, (degeneration) resembles a container of gemetones which 


has been broken, but can be restored by its own power. It i8 as 


if? tn 


at which has been destroyed is rectified by ita own creative 


energy without the need for 4 crafteman (mgar-ba mkbas-pa). 


Distinctions between Commitments and Vows (573.3-578.5): 


The 


disti 


rontr 


who 


buddh 


havin 


refer 


second part (of the overview-- see p. 1189) concerns the 
nections between commitments and vows: Vows depend on the 
ol ever one's own mind whereas commitments are held by one 
holds the three secret indestructible realities of the 
as and does not cetunetaie These resemble a vase which, 


g been created, both exists and is impermaneni, i.e. they 


to different sspects of a single essence. It says in the 


Propensity for the Commitments (P. 4745): 


And 


These three hundred and sixty (ancillary commitments) 

Which oneself keeps by the three supreme indestructible realities 
Are said to resemble the actual ground of the vows 

Through which one does not lapse into error. 

in the Flagh of Splendour (T. 830): 

Because all thinge are primordially pure 

Erroneous thoughts are primordially pure. 

And indeed the vows are pure. 


This ig the most amazing commitment. 
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when this is appraised from the standpoint of the vows, there are 
three xinds. namely. the vows of pratimokea, bodhisattva, and 
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awareness-holder. It says in the Indestructible Peak (T. 480): 

There are the vows of pr&étimokes, 

Those of the bodhisattvas, 

And of the mantras of the Aawéreness-holdere. 
And in the Flash of Splendour: 

There are monks, bodhisattvas 

AnG great yogins, (masters) of yoga. 
Concerning the vows of pratimoksa, one who desires peace ana 
happiness for oneseif alone anoula guard whichever of their seven 
kinds is appropriate for the duration of one's ae, The bodni- 
gattva vows bind the mind with moral discipline which hase a dual 
purpose-- they cause one to attain realisation and extraordinary 
enlightened attributes through the gathering of the virtuoug 
doctrine, and they pbpenefit others by actions on behalf of 

ei 

sentient beingg. The vows of the awareness-holders bring 4 
great wave of benefit for others and transform conflicting 
emotions into pristine Secuniens It says in the All~Gathering 
Awareness (T. 831): 


In this way the three kinds of vowg 


Are of great penefit to oneself and others. 


Commitments, on the other hand, guard the nature of the three 
indestructible realities without degeneration, go that one is 


consequently and exclusively devoted to activity for the sake of 


others. 
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Gathering the Three Trainings without Contradiction (578.5- 


578.2); 


Third (see p. 1189) there is a teaching on the gathering of the 
three trainings without contradiction. This has two parts, name- 
ly, the absence of contradiction and the means of gathering then. 
As to the first: One might think that these three kinds of vow 
are completely contradictory because for pious attendants the 
four inimical defeats (Rhas-pham-pa behi) are the basic (vows of 
praétimokea) to be guarded eileen and their branches include 
{vows ) noe to drink ale and 86 forth; and because for pbodhni- 
sattvas acts harmful to sentient beings are ostensioly opposed. 


If go, it is taught that these do not contradict (the sommit- 


ments of secret mantras) for the following two reasons: 


First there ia no contradiction in the prdtimaksa vows of pious 
attendants because, when the defeat of wuraee occurs, four 
elements are required to complete it-- the ground or the human 
being, the thought of hatred which freely incites murder when 
is not bewildered in other respects, the main part which is the 
impeding of the life-breath with weapons and Bo forth, and the 
aftermath or satisfaction. In this context (of the secret 
Mantras) however, when the rites of "liberation" are performed, 
there if no defect at all because the aspect of the ground (of 
murder) is inecupleves2 the form (of the victim) is visualised as 
the syllable HOM, and because it is essentially uncreated, there 


is no human being, non-human animal or other creature. The aspect 
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ef the thoveht (of murder) is incamplete because one ras 
compassion which desires to separate (the being) from suffering 
and the attitude of a willful murderer is not preaent; the aspect 
of the main part (of the murder) ie also incomplete because 
there ia neither an abject ta be Killed, nor a subject which 
Kille. go that there ia neither life nor the killing of life: and 
the aspect of the conclusion (of the murder’ is incomplete 
because afterwarda there ig no satisfaction motivated vy 
2a 

hatred. 

Similarly when stealing occurs, the foundatien is the need to 
acquire property as one’s own posseasaion. Here however (in the 
secret mantras), becauge oneself and cthers are realised t2 be 
without duality, one takes property which is self-marifesting in 
the manner of a dream, and rather than the need for the thought 
oP theft. in thie context there ia ne thought ef theft beacause 
(the property) is simply the appearance of one’s own mind, and 
is a self-manifesting display. As for the main part (of the 
action), Quite apart from taking possession of (the property) by 
conceiving elaborately of ita full value, that too ie incomplete. 
Tnere is no conceptual elaboration because in the manner cf = an 
apparition or a dream there ia no duality. As for the aftermath 
(of the theft), rather than having the thought that one has 
acquired something. here i8 no apprenension of an obtained object 


or an obtaining subject. 


Again, when the defeat of gexual misconduct occura, the founda- 
tion ig the need for another man's woman and 80 forth. However in 


this context (or the rites of sexual union) the individual 
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(yogins and yoginfis) are creatively visualised as deities. 
Rather than the need for one who has inserted the penis into the 
vagina to experience a climax (bags-rim ‘das-pa), (here) these 
two organs are visualised as a vajra and a lotue, and they are 
not therefore complete with independently existing character- 
tistics. Even the aspect of thought (associated with sexual mis- 
conduct), namely, the desire to experience bliss with an 
unbewlldered attention is incomplete (in this context) because 
here (bliss) is known within the three widdareee Therefore 
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there t# no defect. 

Then when lies are told, one has to convey a distorted perception 
to other beings, as when saying that one sees a deity though one 
actually does not. In this context, however, one knows that all 


Phenomena are considered to be lies, and may be beneficially 


¢xpressed for the sake of others. Therefore, there is no defect. 


Similarly when ale is drunk, it is transformed (through the 
secret mantras) into nectar. The eatatement that it is improper to 


taste ale is not contradicted. 


In all these instances (of vows relating to the four inimical 
defeats) it is necessary for oneself to be a monk, for the object 
not to be bewildering, and for perception not to be distortred. 
But here (in the secret mantras), the prd&timoksa vows of the 


Pious attendants are not contradicted because phenomena are 


transformed into the mandala of deities. 


a 6 


Secondly, (in the secret mantras) the vows of the bodhisattvas 
are not contradicted because they are retained by extraordinary 
compassion and skillful means which desire to benefit others. 
Theee two qualities are also conferred on BPiritual warriors, ae 
is said in the following passage from the Great Bounteousness of 
the Buddhas (T. 44): 

The skillful means which genuinely acte on dehnal? of 

sentient beings 
ts the supreme training for the conquerors' gons. 


It is a great cloudburst which reaps an excellent harvest. 


The means Of gathering together (these vows within the secret 
mantras) are twofold. Asp to (the gathering of the vows) of Pious 
attendants: Those vows which emphatically attain one'tgz own 
benefit are gathered here (in the secret mantras) to bind the 
mind in order that the yogin might be released from his own 
suffering. At the time when life is taken (by the rites of 
“liberation"), there are no non-virtuous thoughts of hatred and 
80 forth. Indeed, the vow which renounces Killing is actually 
Subsumed in that rite in order to control one's own corrupt 
components with their individual characteristics. The remaining 
(erdtimoksa vows) are similarly encorporated. However coarse the 
conduct of skillful means may appear, all vows of the pious 
attendants are essentially and absolutely gathered pecause’. the 
corrupt components with their individual characteristics are 


Under control. For example, when certain doctors prepare a 
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cooling medication for the sickness of fever, they are opposed by 
some but benefit comes swiftly through the cure. Although these 
two seem contradictory there is in fact no contradiction. Like- 
wise, although the skillful means of the path appear contra- 
dictory, they are actually in complete harmony with the renuncia- 
tion of conflicting emotions and the attainment of virtue in 


one's cwn mind. 


Tne second means of gathering the vows together encorporates 
those of the bodhisattvaa. At the time when one engages in any 
conduct, the moral discipline of control is present because the 
willful indulgence of ordinary conflicting emctions is = con- 
trolled. Dependent on this, the moral discipiine which gathers 
virtuous doctrines is present because the enlightened attributes 
of the path are further increased. And, through that Bkiliful 
means, the moral discipline of action on behalf of sentient 
veings is present because others are benefitted and taken into 
27 

one's following. 

In this way, the vowe of the secret mantrae gather all these 
(vows) within them because mind-control and the purification of 


conflicting emotiong are identical. 
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Interlinear Commentary on the Commitments 


(578.2-596.2) 


The interlinear commentary (on this chapter) compriser a general 
teaching on the essence of the supreme commitments, and a 
particular exegesis of the structure (of commitments) to be 


attained and to te guarded. 


General Teaching on the Esazence of the Supreme Commitmenta 
(578.3-583.5): 

The former has three sections. 

i. The superiority of the secret commitments to others (comments 
on Ch. 19, 2): 

When (na) the most secret unsurpassed vehicle (bla-med theg-par) 
is entered by any individual and is well ascertained (rab-nges) 
without error and experientially cultivated, all (kun) the five 
poisons or conflicting emotions (nyon-mongs) and the deeds (las- 
rnams) produced by them are experienced (gpyvad). Yet (kyvangz) 
these eame deeds appear to be engaged (byas). without (jla-mi) 
obscurations and propensities being accumlated (gsog). just as 
4n apparitional phantom is experienced. In addition, they become 
(‘gyur-te) the perfect two provisions (tahogs) of merit and 
pristine cognition. Thims is because in the essence of that 
experience the moral discipline (tahul-khrima) of prdtimokea, the 
vows (sdom-na) of the bodhisattvas, and the excellence (phun-aus 


ighogsa) of the commitments of secret mantra are complete and 


Perfect. 


4i. All instructiscns and vows are shown to be gathered in the 
secret commitments. (It comments on Ch. 19. 3): 

In the (tu) most secret unsurpassed supreme coamitments (bla-med 
mchog-gi dam-tshig). the pratimoksa vows or moral discipline 
(tehul-khrims) etructured through (="3 Gbang-gis) the training 
('‘dul-ba) of misconduct, and (dang), exemplified thereby. the 
vows of the bodhisattvas, and the enlightened attributes of all 
the unthinkable vowa that there are (jji-anyved sdom-pa bsam-yvas- 
pa) in the three outer classes of mantra along with the inner 
classes, without exception (me-kus) are all (Kin) progressively 
gathered ('‘dugs): and even the most minute defects of those lower 


(vows) sre purified (rnam-rar-dag). 


iii. The structure of the supreme basic commitments has four 
parts of which the first concerns the taking of life (in the rite 
of “liberation”. It comments on Ch. 19, &): 

Ultimately there is no reference to (mi-dmigs-ahing) the extreme 
of eternalism which upholds the existence (yod) of phenomena, the 
extreme of nihilism which upholds their non-existence (med). or 
the middle way (dbu-ma-—' ang ) free from the two extremes. 
Relatively “liberation” ostensibly appears, in a manner (tsbul)) 
in which oneself, the subject, resembles (lta-bu’i) an apparition 
(agyu-ma) and the sentient being (i.e. the object or victim) an 
optical illusion (mig-yor). However, from the very moment of this 
appearance. life (grog) is not truly existant (med) because 
sentient beings are without independent characteristics. So there 


is in fact no taking of life (gsrog-kyvang gecod-du mad) because 


life lacks inherent existence, in the manner of a dream. Although 
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there appear to be life and (srog-dang) living creatures (gkyvezr- 
bu) who possess life. these are merely misunderstandings (log- 
rtog-tsam) of one’s own bewildered mind, and otherwise there ‘ie 
actually no duality. Accordingly. it says in the Sjitra Requested 
By RastravAla (T. 62): 

oneeeie: others, life and living creatures 

Appear. though non-existent, 

And are naturally without duality. 


Apart from mere error itself, they are not extraneous. 


But inauthentic, imaginary and apparitional. 


And in the Siitrs Requested By UrAli from the Pagods of Precious 
Gems (T. 68): 

Just as though a sorceror who has emanated 

Many hundreds of sentinet beings in the worla 

May slay all these emanations 

Althougn. being apparitions. they are not at al} slain. 

These living beings have an apparitionsl nature. 

Which 1e never referred to finitely. 

Those who appreciate this infinity 

Do not feel sensation in the world. 

Those heroes who know this reality, 

Without independent existence, 

Pass beyond the world into nirvana. 

Though they experience the jaaived attributes, 

They are without attachment. 


Abandoning attachments, they instruct sentient beings, 


And as lords among men they benefit sentient beings. 
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Concerning the purpose of this (rite of “liberation™), it says in 
the Supreme Tantra or Clear Expression (T. 369): 
The learned should constrain and slay 
Those who harm the buddhas' teaching, 
Those who perniciously try to abuse the guru, 
And those who try to harm sentient beings. 
Ana: 
The necessity for such rites of “liberation"™ 
Is that the conduct of enlightenment increases, 
Sentient beings are happy, the deity is pleased, 
One's own commitments are fulfilled, 
And the suffering caused by negative deeds 


And obstacies is reduced. 


Also in the Tantra of the Slaver of Death (T. 469, 473-5, 478): 
Emaho! this murder is excellent. 


This murder is not murder. 


The second concerns the taking of that which is not given. (It 
comments on Ch. 19, 8): 

All things are not actually existant because (=pag) in the two 
truthe (bden-pa genvis-kar), relative and ultimate, their natures 
ere indivisible (dbver-med): and conventionally too they are not 
existant. As (tehul-de) the gods in Nirminarate (‘phrul-dga'i) 
Who enjoy raptures of their own emanation, there is actually no 
aif ference (sna a@ea min) between objects which extraneously 


appear and the subject or oneself who takes them. Knowing this 


nature, when one takes that which is not given it resembles the 
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seif-manifest taking of a self-manifest object. Because {-5a‘s 


phyir) at that time there is nothing (mead) to be taken that is 
not given (ma-byin) i.e. no object to be taken, r.O0 extraneous 
(gzhan-dang) sentient being, and nothing with individual 
characteristics to be appropriated thereby, there is indeed no 
taking (Dlangs-mad) of that which is not given. This i8 because 
all things (thams-cad). illustrated by (the dichotomy of) objects 
or substances to be taken and the subject or seif who takes them, 
are the primordially pure expanse of the real (nyid-kyvi dhyvings) 
sky-like nature. Accordingly. it says in the Pagoda of Preciqus 
Gems (T. 45-92): 

Just as in a dream there is an apparitional (subject) 

Who takes an apparitional gemstone, 

Although that is purposefully experienced, 

There its no deed and no maturation. 

Similarly. when one has refined this pristine cognition 

Devoid of attachment, 


One proceeds to supreme, genuine, ard quiescent nirvadna. 


The purpose of this taking (what is not given) is that the 
Provisions of those who are rich are perfected, and the desires 


of the poor are attained. It saya in the Indegtructible Reality 


(NGB. Vol. 15): 
One should take wealth from the avaricious, 
And give it to poor sentient beings. 


Therefore steal the wealth of aristocrats and the rich. 
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Tne third, concerning the telling of lies, (comments on Ch. 19. 
6): 

T@ one hes an extracrdinary need to benefit others, insofar as 
venefit is incurred, there ig no defect, whatever one eays. 
Accordingly. the phenomena (chog-rnamg) subsumed within samséra 
and nirvana are naturally like an apparition (szyu-ma dta-pu), 
dreamlike, and 80 forth. And (la) they are themselves ilies 
(irazun) to which different names and werde are applied (ming-dans 


tahigzg-ty btagsg-pa) bwbecause thelr names are suddenly applied by 
particularising thought. It says in the Intermediate Mother (T. 


9): 
Subhuti, all things are naturally without substance. Those 
things which are expressed and called appearances are 
fictions or lies because they are suddenly arisen. 

I? thie ia realised, the objects to whom (lies) are told are 

thempelvea a lie (rdzun-nyvid?) and (la-ni) the self or subdject whe 


tells them is ales a iie. Therefore, when these are told and 
experienced as a lie (rdzun gpyvod-pa) in terms of existence, non- 
existence and so forth, from thigs very moment there is nothing 
(vod ma-vin) to be called a lie (rdzun-zhea), either subject or 
object, even so much as a neme (ntage-tgam). This is pecause the 
cuter and inner nature of gound does not exiat in any reapect, 
and ite essence is the uncreated (coalescence of) sound and 
emptiness. accordingly, it saya in the Sitra Requeated By Uréli 
{T. 68); 

Just as a child burats into tears 


On being told to show and verbelise 
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The notion which it had held 

An@ seeing thereby that it te spurious, 

Similarly, in the cave of inconceivable buddnas, 

When skiliful and learned sentient beings 

Mave acquired and fully underetood all these phenomena, 
They are shown (the teachings concerning) 


The existence and non-extatence cf the world-eystens. 


Whet then Ie the purpose (of thial® It is etated in the previous 
eource: 

Thia ies the commitment or wealth of the guru 

Which always acte on behalf of sentiant beings. 

In order to guard the lives cof sentient beings 


Even lies ehould be told. 


Tae fourth concerning sexual misconduct (commentae on Ch. 19, 7): 
The nature of all things is emptiness, the abiding nature which 
ia without attachment (ma-chage-pa) in any reepect. and without 
even the slightest trace of substantial or eymbolic existence. 
When that nature ie realised intellectually, there is attachment 
te (la chage-pa-dang) it. But in thie attachment (chaga-pa-nyia- 
ha) to prietine cognition which occurs when the male A fenale 
Sensorte sexually unite through discriminative awareness in a 
Giepesition without the two extremes, there ie no (med) ordinary 
deeire or attachment (chaga-pa). Trie ie the (da-ni) nature of 
creat skillful meane or compassion. It reigns supreme (mchor) 
over ene‘e own ordinary desire or attachment (chagea). as a king 


Of (eeval-po-ate) priaetine cognition where there is no duality ef 
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bliss and emptiness. This commitment of pure gexual conduct is 
(yin) the supremely (ahin-tu) pure, great attachment (checa-ps 
chen-eo), the disposition of the enlightened family of the lotug 
which emergee as spirituality for the sake of sentient beings. 
Accordingly, it says in the Pateds of Crecious Gems (T. 45-93): 
Living creatures who adhere to desire 
Indeed resemble an apparitional or dreamlike nature. 
Essentially empty and without substance, 
They have no deeds and no maturation. 


The purpose (of this commitment) is stated in the previous 


29 
source: 


In order to please the buddhas, 
To guard the commitments, 
And to attain the secret mantras through awareness 


One should adhere to the wives of others. 


Particular Kxegesis of the Structure of the Commitments to be 


Attained and Guarded 9 (583.5-596.2): 


The latter part (see p. 1223) 18 the particular exegesis of the 
structure (of commitments) to be attained and to be guarded. It 
has four sections, namely essence and verbal definition, benefits 
and retributions, natural expression and clasaifications, and an 


@xplanation of their great beneficial attributes. 


1. As to the essence and verbal definition, the former has two 
&Bbects, one of which concerns the pasic commitments. (It 


comments on Ch. 19, 8): 
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The first basic commitment ia that one should not abandon the 
(mi-apang) Three Precious Jewels, which are unsuPppassed (bia- 
med) in the ground, path and result. The second ia that one 
should venerate (bkur) the gurus with whom one has a connection 
through the doctrine or through commitments, and eSpecially the 
guru (bla-ma) of the secret mantras, (the vehicle of) 


indestructible reality. 


Now, there is no more awesome guru than the one who has the 
following three qualities: the ability to confer empowerment, to 
explain the tantras, and to reveal the instructions. The mediocre 
type has two cf these appropriate qualities including the ability 
to confer empowerment, and the somewhat lese® awesome type hae one 
of these qualities, whichever is appropriate. Tha order in which 
they are venerated should also correspond (to these qualities). 
Those who have the three qualities-- empowerment, exegesis and 
esoteric inetruction-- are increasingly more awesome than those 
who have one or two of them. One should similarly Know that gurus 


are increasingly awesome in the types of empowerment which they 
confer, es 

The third is that over a period of time and with degrees of 
Pereeverence one should practise so as not (mi) to interrupt 
(gcod) the flow (rgyun) of the fivefold recitation, including 
the basic mantras (sngags) or unmistaken seeds of the deities 
Present in any mandala, and (dang) also the seals or nhanda- 
implements (phyag-reva) of the different deities which are 


Secured by means of the four seals. namely those of commitment, 
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doctrine, action and the great seal, 


The fourth ia that ane ahould have laving kindneaa far thane ({-la 
pyvams) individuala wha enter the genuine path (vana-daz lam-du 
ahugs), i.e. the greater vehicie. And the fifth ia that ane 
should not divulge (gmra mi-byva) the meeret truths (ggpang-ba'i 
dan! concerning the hidden and concealed view and canduct to 


those autrmide (ohyir) who are unworthy recipients. 


These ('di-ni) aro the five baniec onem (ritga-ba IJnga-rnams-te) 
among the commitments. The fireat three are the cammitmenta ta he 
attained (ggrubd' and (dang) the last two ape the supreme commit- 
men-a (dam-tahig menogz) thraugh which cnantradictiang of the 
huddha-ming are to be guarded (bparung-ba'i) ee 

The second aspect prefers to the ancillary commitments which are 
of two kinda. Among them are the five commitmenta not to te 
renounced (which comment an Ch. 19, 9): 

One should not (mi) ever renounce (gpang-ngo) the delusion (gti- 
Bug) which im non-conceptual in any reapect, the deaire (chags- 
Qang) which is supreme bliss, the hatred (ghe-sdang-dang) which 
18 supreme radiance, the pride (nga-reyal) which is supreme pride 
(deegs-pa eghen-po), and the envy (phrag-dog) which ia supreme 
wrath, because they are the primordially pure ground, which ia 
transformed into the path of skillful means, and which naturally 


‘rises ag the resultant buddha-body and priatine cognition. 


Secondly there are the five commitments to be acquired (which 
Comment on Cn, 19, 10): 


One should not Gispense with (mi-dor-re) the five kinda of pure- 
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essence, namely those of the white seminal fluid (dkar-rtgi) or 
“enlightened mind", the red seminal fluid (dmar-rtai) which is 
the Dblood of the lotus (vagina). the human excrement (dri-chen). 
urine (dri-chy) and human fleah (aha-chen). This is because (- 
pas) those essences which some hold to be dirty and which the 
intellect, in consequence of their opinion, knows as things to be 
renounced, form a pure (dag-pa'i) vacuous container (gnod). 
according to the Sacraments of commitment. 

There ere asome who interpret this verse to say that ane should 
nat diagpenae with (mi-dor;) them because they form a primordially 
pure cantainer and ite cantentsa (dag-pa'i snod-bpcud); and others 
that one should not dispense with the pure sacraments of commit- 
ment and the skull-cup which ia their container. Tney appear 
however to have misunderstood (the verse), which is in fact 
understoad by a reading af the text rr tas 

These are called the ten ancillary commitments (yan-lag pbecu-yvi 
dam-tahiz gte) because they assist the basic ones, or emerge as 
their skillful means. If they are indulgentliy experienced, one 
becomes like ardinary beings, but by the realisation of (rtogs- 
kas) their primordial (ye-gnas) presence as the three kinds of 
burity (dag) and four modes of sameness Ore a their true 
natures are ta be known, and they are experienced (gpyad) by the 


Yetention of their respective skillful means. 
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The latter or verbal definition has two aspects of which the 
first is the verbal definition of the basic commitments. (It 
comments on Ch. 19, 11): 

The five commitments to be guarded and attained (berunge-zhing 
agrub-pa’i dam-tahig Inga) are the basic ones (rtsa-ba vin-te) 
among the commitments through which the secret mantras are to be 
attained. when they are guarded in the manner of the rootge of a 
tree, accomplishments emerge, but on their degeneration, one is 
deprived of (med-‘gyur) the enlightened family (rigs) of the 
greater vehicle, or the fortune associated with manifest 


awakening. 


NOw according to these words, one is not deprived perpetually of 

the enlightened family or good fortune, but one's (unfortunate) 

circumstances are merely prolonged. This is because (the 

enlightened family) gives birth to the seed of liberation, ana 
a4 

because it is impossible to belong to a cut-off? family. 


A8 for the term “enlightened family", the vehicle of dialectics 


holds it to be the virtuous seed of the beginningleas expanse of 
35 
reality. It saye in the Sitra Which Reveals the Nucleus: 


The expanse of beginningless time 
Ie the abode of all phenomena. 
If this is present, ali living beings 


Will obtain nirvana. 
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This enlightened family is present in two modes-- as reality and 
as apparent Ate on which the Supreme Continuum of the 
Greater Yehicle (T. 40274, Ch. 1, v. 149) saya: 

One should know thie enlightened family to be twofold: 


One similar to treasure and the other tc a fruit tree. 


The (first) ie that which naturally abides without beginning, 


And (the gecond) is supreme through having been genuinely acquired, 


The former refers to the mind-as-such. the genuine ground-of-all, 
which is primordially and naturally pure, and inwardly radiant. 
AB is said in the Supreme Continuum of the Greater Yehicle: 
Thus, a8 & precicus treasure within the mind, 
Reality is indeed immaculate, 


Neither to be clarified nor established. 


In addition to the genuine ground-of-all, apparitional reality is 
held. in the manner of the seeis of a tree, to be beginninglessly 
present in the nature of the subtlest objects which may emerge 
as the buddhas' major and minor marks and their rays of light; 
and through the refinement of which the buddha-body of form 
emerges. The same text says: 

Just as the imperishable seeds and shoots 

Present in fruits such az the mango, 

Gradually take form as the kingly objects of fruit trees 

By ploughing, irrigation and so0 forth, 

The virtuous seed of the doctrine abides 

Within the skin of ignorance and so forth 


Which are the fruits of sentient beings. 
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Indeed, dy relying on that virtuous seed, 
Beings are gradually transformed 


Into their true nature, the King of Sagee. 


Through the first (of these two enlightened families) the buddha- 
body of reality is produced, and through the second the buddha-— 
body of form if produced. The same text says: 

The three bodies of the buddhas are held to be obtained 

Through these two enlightened Pamilies. 

The first buddha-body emerges through the first (family? 


While the last two emerge through the second (family). 


Therefore when the enlightened family which is Present in the 
ground is awakened, one hae the good fortune to cultivate an 
enlightened attitude and to attain the path. As for the signs 
that one has awoken to the first enlightened family, it says in 
the Introduction to the Madhyvamaka (T. 3861, Cn. 6, v. &A-Se): 

One who, having heard about emptiness 

Even as an ordinary person, 

Experiences, within, sheer Gelight again and again, 

And who, owing to this Gelight, is brought to tears, 

And whose body hair standa erect, 

Has the seed of intelligence which attaing to perfect buddhahood, 

That one is a vessel for this very instruction, 


To whom the ultimate truth should be ravealed. 


And concerning the signe that one has awoken to the second 


family, the previous text (Ornament of the Sitras of the Greater 
37 
Yehicle, T. 4020, Ch. 3, v. 5) saye: 
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Even prior to practice, 
Correct conduct with respect to compassion, 
Volition, patience and virtua, 


Is truly explained to be a sign of that family. 


Concerning thia enlightened camily: The adherents of the secret 


mantras hold that buddha-body, pristine cognition and buddhafielad 
are primordially and spontaneously present, and that alt 
pheromena are not without primordial tbuddhahood. This reseabies 


the sun that is obacured by clouds, or the gematone that is 


covered by mud. As our text says, in the paseage beginning (Ch. 


2, 2): 


The aspecte of the component cf indestructible reality... 
And (continuing down to Ch. 2, 2): 
Phenomena extraneous to the buddhas themselves 


Have not been found by the buddhes themselves. 


Accordingly, it is held that the euddenly arisen anc imaginary 
staine themrelvea are liberated in pristine cognition, just as 


ice melts into water. It saya in the Indestructible Reality (NGB. 


Vol. 15): 


The five conflicting emotions are the five pristine cognitions, 


The three spheres of existence are Sukh&avati. 


This nature ig also described in the sOtras of definitive meaning 
belonging to the final tranemitted re It esays for 
example in the Sfitra of the Mucleus of the TathAgata (T. 258): 

It ie just as a man's pot of gold may fall into mire, 


But however many years it remains there, 


Ite apparent reality is imperishable, 
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And then the gods, seeing it with their divine sight, 

Say to others, in order that it might be cleansed: 

Herein is contained the most precious gold. 

You should cleanse it! 

Similarly, though all sentient beings persistently perceive 
With conflicting emotions for a long time, 

I Know these to be suddenly arisen conflicting emmotions, 
And reveal the doctrine of skillful means 


Ir order to refine their trve nature. 


Therefore, even though one does not really degenerate from this 


enlightened family, one is said to do Bb0 because, according to 
the Yogacara or Mind Only School, one temporarily degenerates 
39 


from that family in which the path is attained. 


The second, concerning the verbal definition of the anctlilary 
commitments, (comments on Ch. 19. 12): 

The two (gnvis-ni} groups. consisting of the five which are not 
to be renounced (mi-spang) and the five (ings) commitments not 
to be dispensed with (mi-dor Inga) are called the ancillary 
commitments (yvan-lag Gam-tghiz) because they are required as an 
8id for the attainment of the basic (commitments). They are 
extremely hard to transgress ('’da'-dka'-'o) because their awesome 
nature is necessarliy equal to that of the basic ones, like the 


ditch around a fortified enclosure. 


11. The second section (of the particular exegesis) concerns the 


benefits and retributions (associated with chose commitments). It 
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nas two parts, of which the former concerns the benefits for one 
who keeps them. (It comments on Ch. 19, 13): 
This great commitment of sameness (mnvam-pa'i dam-tahi¢g) is the 


nature which unites (mnyvam-par sabyor-ba-yi) one through the 


ekillful means of the path and profound discriminative awareness 
in (la) the truth that all things are sameness (mnyam) in the 
primordial buddnahood of buddha-body and pristine cognition. If 
one maintains (=a gnas-na) it, one will obtain (thobp-'gyur) 
budahahood, the Great Perfection (rdzogs-pe chen-po) spontaneous 
in its attributes of sameness (mnvam), where the resultant three 
buddha-bodies are without conjnuction or disjunction. Therefore 
this commitment is indeed to be guarded. But (=-bas) if one 
transgresses this ('‘das-na) commitment, one will not obtain 
budanahood (gangs-rgvas ma-vin-no). So it ia not to be trans- 
gressed, just as one finds happiness by maintaining the laws of 


aking, but is punished when one transgresses them. 


The latter, the retribution exacted for degeneration (of the 
commitments), has two aspects. The first concerns the harm which 
degeneration and obscuration bring to others when the defects of 
degeneration occur in the basic commitments. (It comments on 
Ch. 19, 128): 

0c not befriend even for an instant (skad-ciz), or do not speak 
(amra ma-byed) conversationally even for a moment (yud-tsam) to 
those persons (dag) whose basic commitments have Gesenerated 
([kge nyema-pa'i) and who, being apathetic (phyal-ba), have 
rejected their training and vows, and (dang) do not try (nve-bar 


Mizbtgon) through skillful means to restore them (gg0-la). 
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Why sc, you may ask? It ia because the defects of those who have 
degenerated are indescribable (nyvams-gyur nyes-pa briod mi- 
lang)-- in this life they undergo various undesirable conditions 
of sickness, affliction and s0 forth, and in the next they muet 


equally proceed to the hells. Thus one is said to degenerate 


through association with (such persons). 


There are some who say that one should additionally not drink the 
water in & place frequented by such persons, but that is not 
intended here. The lower classes cf secret mantras are 
increasingly more restrictive and the higher ones are increas- 
ingly more open. Therefore the limits of the commitments to be 
guarded change correspondingly. According to the Kriy&étantra, it 
is explain2d that one should not drink water in a place 
frequented by (violators of the commitments). It says in the 
Array of Commitments (dam-tshig bkod-pa): 

Extraordinary among the Kriyatantras 

Is the commitment not to drink water 


In @ place frequented (py violators). 


According to Ubhayatantra one should not see (such a violator) 
even though one lives in the same Place. According to Yogatantra, 
one should not meet him even though one does see him. According 
to Mahéyoga, Anuyoga and Atiyoga, one should not speak to him 
fven though one meets him, but it is not said to be a defect 


4o 
Simply to live in the same place. 
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The second concerne the defects of degeneration which oneself 
incurs (with respect to the basic commitments. It comments on 
Ch. 19, 15): 

Ir one's basic commitments heave degenerated (rtga-ba'i dam-tshig 


ovame-gyur-na) all that one would attain (agrub-pa thams-cad) is 


reversed (log-par-'gyur). as if drought were to occur when it 
rains, or @& magical spell which one has cast were to backfire. 


One acquires (‘du) powerleasasly and against one's will (mi-'dod 
brhin-tu) the suffering of provisional and conclusive results 
(*bras-by) produced by degeneration of the commitments of a 


diversified (sna-tsahogs-pa'i) nature, which are unpleasant (yvid- 


au mi-‘ong) for oneself. These include all sorts of unpleasant 
experiences-- in this life one hae all the undesirable 
experiences of poverty, sickness, ailments caused by spirits, 


affliction, and shortening of the lifespan; and in the next life 


one falle inte the hells and endures suffering for many aeons. 


The next, concerning the defect of degeneration in the ancillary 
commitments, (comments on Ch. 19, 16): 

If one's ancillary commitments have degenerated (van-lag dam- 
ighig nvamsa-gyur-na)., in this life there is no (med) eupreme or 
common accomplishment at all, i.e. no result ('"bras-bu) of 
attainment, ang (cing) in the next life one falls into evil 
destinies (mgan-song l)ltung). It seys accordingly in the 
indestructible Reality (NGB. Vol. 15): 

Through the degeneration of commitments one goes downhill. 


In this life, too, there is no positive result. 
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tii. The third section (of the particular exegesis), the exegesis 
of their natural expression and classification, has two aspects, 
among which the former is the natural expression of the conmit- 
ments, (commenting on Ch. 19, 17}: 

Basic and ancillary commitmentsa are (dam-tshig-rnams-ni) the 
essence of the supreme indestructible realities (rdo-rie che) of 
buddha-body, speech and mind. They are the (yin?) genuine 
identity of all the buddhas (gange-rgyvas kun-gyi bdag-nvid). 
Therefore it is appropriate that benefits emerge when they are 


guarded, and great retribdutions when they degenerate. 


The latter is their classification, which is in two sections, 


namely the classification of enumerated (commitments) and the 


classification of inconceivable (commitments). 

The first comprises two aspects, of which the former, concerning 
the classification of the basic commitments (comments on Ch. 19, 
18): 


Among the five basic commitments (rtsa-bs'i dam-tshig Ings-la 
ni). each (gcig-la) of them-- for example, not to abandon the 
unsurpassed-- has two (-"ang gnyis) basic divisions of skillful 
means and discriminative awareness, and then (dang) these’ two 
each have the three subdivisions of buddha-body, speech and mind, 
making six; while each of these (six) also has five subdivisions 
corresponding to buddha-body, speech, mind, attributes and 
activities. Combined in this way. there are thirty subdivisions 


Al 
(Reu-phrag gaum) of the pvasic commitments. 
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The latter, concerning the classification of the ancillary 
commitments, (comments on Ch. 19, 19): 
Among the two groups of five ancillary commitments (yan-lag dam- 
teahig Jnga-gnyvis-jla). i.e. the ten which are exemplified by the 
commitment not to renounce desire, each (gcig-la) one also (- 
-ang) has twenty subdivisions (bpcu-phrag gnyvis-su dpye): for each 
has skillful means and discriminative awareness, while skillful 
means includes five pristine cognitions and their five objects, 
and discriminative awareness incluces five pristine cognitiong 
ue 
and their five objects; making twenty altogether. 
The second, the inconceivable ciassification, has two aspects of 
which the former reveals that commitments are inconceivable 
because apparent reality is inconceivable. (It comments on 
43 
Ch. 19, 20): 
These ('di-ni) basic and ancillary commitments (dam-tehiz) are 
wondrous and most amazing (rmad-po-che) because they instruct the 
world-systems of living beingsr in the great pristine cognition. 
It is taught that, just as sentient beings are infinite, the 
three hundred and sixty subdivisions of the commitments which 
relate to each of these beings become as many as the number of 
beings, so that they too are infinite. In the ten directions of 
the six world-systems ('jig-rten drug-gi phyvogs-bcu-na) basic 
and ancillary commitments (dam-tehig) are emanated (gpro) which 
Cquel (de-anyved) the number of living beings ('gro-ba ii-snved- 
ka) subsumed in the three spheres of existence (arid-geum ‘¢gro- 
ba) in order to train (‘dul) their thoughts (rtog), which are as 


many in number. Thus they are inconceivable as the expanse of 
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space or the expanse of reslity. 


There are some who explain that there are dissimilar kind& of 
commitments, equal in number to the multifarious thoughts of 
sentient beings, but that ig not intended here. Tt 18 contra- 
dicted because one aspires to these commitments immediately 
after, and in consequence of, the explanation of the basic and 
au 

ancillary commitments. 

The second reveals that the commitments are inconceivable because 
reality 18 inconceivable. (It comments on Cn. 19, 21): 

Apart from this teaching that there are commitments which equal 
the categories of apparent reality, there is moreover (gzban- 
vang) the sky-like seal (phyag-rgya) in which all things without 
exception are (thams-cad msa-lus) gathered without duality in the 
Supreme display of the effortiess Samantabhadra (Kun-bzang-gi). 
He is the supreme conqueror (rgyal-mchogr), in whom all things of 
phenomenal existence, sams4ra and nirvana transcend renunciation, 
acceptance and limits ea guarded beesdae they are primordially 
without acceptance or rejection. This nature ig without (med) 
fabrication, laborious attainment (ggrub), hope and doubt; and it 
ig accomplished in (‘grub) all that is genuine (dam-pa), the 
supreme nucleus of all the commitments without exception {ma- 
dug). Therefore it should he known as the disposition of the 
Great Perfection, the abiding nature, devoid of fabrication, 


Corruption, hope and doubt with respect to the real. it also says 


in the All-Accomplishing King (T. 828): 
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Of I, the all-accomplishing king, teacher of teachers, 
Understand that all things are one 

In the basic enlightened mind, 

And that all things are indeed 

The unique commitment of the nucleus, 


Transcending sbjects which are or are not to be guarded. 


Oo! the commitmente cf the ali-accomplishing king's view 
Are uncreated, like space tranacending direction. 
Thus, one who well understands them 


Realises the commitment of the all-accomplishing king. 


Oo! Just as all things are one in basic mina 


They are one in the basic commitment, without being guarded. 


O! This commitment which is the intention of mine, 
the alli-accomplishnhing king, 
Becomes naturally present through unwavering recollection 
As the actual priatine cognition, 
Unfabriceted and uncreatend by anyone at al}. 
Empowered by awareness, 


It is neither to be guarded, nor not to be guarded. 


All things in their entirety which accordingly appear 

Are empowei'ed by radiance in the naturally present nucleus, 
And then, created by the all-accomplishing king, 

All things transcend the range of awareness and ignorance. 
This is the commitment where there is nothing 


To be transcended, violated, or limits to be guarded. 
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Therefore, the commitment of the genuine abiding nature is 
contemplation-- indescribable, unteachabile, without character-— 


jatics, and unchanging in primordial reality throughout the three 


times. 
Such (de-la sS80g8-pa~A) commitments transcending objects of 
thought, expression and reference are essentially the abiding 


nature of infinitely supreme (mths'-vas mchnog) genuine Great 
Perfection. All commitments are dispositionally gathered within 
these commitments even when they are not yet attained. Concerning 
these enlightened attributes, it says in the Tantra of the Open 
Srpece of the Sky (nam-mkha' klong-vangs-kyi reyvud): 

Juat as aman who finds precious jewels 

Hae no need for mundane commerce, 

If, without meditating, the meaning of mind 18 realised, 

All enlightened attributes without exception 


Are spontaneously present. 


Tne commitment is not to transgress this. 


iv. The fourth section is the detailed exegesis of great 
enlightened attributes which has five sspects. Among them the 
first concerns praise and veneration by mundane beings. (It 


comments on Ch. 19, 22): 


One who (ge) holds ('dzin-pa) the secret mantras, the supreme 


awareness of the conquerors (reval-ba‘'i rigs-mchog) and keepe the 
commitments, is praised, venerated (bkur), and honoured by (gyis) 
Mundane lords ('jig-rten gtso) such se Breanmé and Satakratu and 


their retinues (dang ‘knhor). 
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The second concerning the blessing granted by sublime pbeings 


(comments on Ch. 19, 23): 
One is considered intentionally (dgongs) and consecrated (byin- 
gyis rich) by the genuinely supreme ones (dam-pa mchog) among 


gods and humans, who are central deities and buddhas, and (dang) 


by the genuine ones (dam-pa-yie) or terrestrial bodhisattvas who 


are their sons. In this way, through their buddna-body, 2zpeech, 


mind, attributes, and activities, one attains the pure essential 


nature a@ a senior son (gras) or brother (-dang spun). 


The third, concerning the beneficial attributes of one who has 


attained the perceptual range of the conqueror, (commente on 


Ch. 19, 24): 


Those who have kept the commitments enter the (la-zhugs) 


perceptual range of the sugatas themselves (bde-gsehergs nyid-kyi 


vwul) as the three kinds of awareness-holders, namely, those who 


enter into that level, those who abide on it, and those who are 
mature onit. Finally they unite with (gbyor) and obtain (the 
nature of) supreme Samantabhadra (kKun-tu bzanug-por) who is fear- 


lese ('jigs-med) with respect to all things. 


Now, Samantabhadra is explained to be tne resultant buddha who ir 
fearless with respect to the two obscurations, the four demons, 


the dichotomy of samsfhra and nirvéna, and anything that is to be 


Known. The awareness-holderse who enter into that level are those 
who, entering the mandata, first receive the creation and 


Perfection stages. The awareness-holders who abide on that level 


are those who have obtained realisation and contemplation, and 
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who then continually abide therein. Tne swareness-holders whc are 


mature on that level are those who have become most powerful 


through that very attainment. Once one has obtained the e#etatus of 


an (awsarenese-holder) of maturation, Of power over the liferpan, 


and of the great #ea), one unites with and obtains (the status 
45 
of) an eawarenese-holder of spontaneous presence. 
- 
Tne fourth, concerning the beneficial attributes of one who has 


gathered the enjightened attributes of vows and commitments, 


(comments on Ch, 19, 25): 


Among the unsurpassed commitments, the seky-like reality just as 


it is (di-bzhin-nyid-dang) or the abiding nature of all things, 


along with the meanings of all the vehicles or skillful means 


which grant inetruction ('dul-ba'i thabs) to sentient beings, and 
al) kinds of a11 the unthinkable vows that there are (ijii-gsnyved 


edom-pa bsgam-}'\e-pa) including those of the pious attendents, 


self-centred buddhas and awarenese-holders sre without exception 

(ma-lus) progressively gathered, Just as small measures of grain 
a6 

(phul) ere scooped up into greater measures (bre-mig-tu); and 


their enlightened attributes sare without exception [pure and) 


spontaneously present ([rnam-dag) lhun-evis grub). 


The fifth concerns the beneficial attributes of beings able to 
restore (the commitments) though they have degenerated. (It 
comments on Ch. 19, 26): 

If there is degeneration (oyams-na) of the basic and ancillary 
commitments, it is restored and perfected (rdzoer-pa-dang) as 


before through rites of fulfilment (bakangs-bas). These sere 
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effected not by the discipline of the pious attendants which 


cannot repair them, as if they were a proken clay vase, but by 
47 

receiving empcKwerment, confession and so forth. Such (de-la- 

gogs-pa) benefits are present in the infinitely supreme (mtha'- 


yas mchog) secret mantras. 


Summary of the Chapter (596.2-596.4) 


The summary of the chapter (comments on Ch. 19, 27): 

At these words (- - = . the hosts of the self- 
manifesting tathAgeatas (de-bzhin gshegs-pa) themselves (nyid) 
bowed to ('dud-par [‘dul-bar]) gyur-to) the tath&gata (fe-bzhin 
biieresees Samantabhadra himself (nwid) who is the lord cf the 


mandala. 


The conclusion (comments on Ch. 19, 28): 

This completes (-'c) the exegesis of the nineteenth chapter 
(le’u-ste beu-dgu-pa) from (las) the Secret Nucleus (gsang-ba'i 
S0vying-po) of commitment Definitive with respect to the Real (de- 
kho-na-nyid nges-ps), entitled (-gi) a teaching on the meaning of 


the basic and ancillary Commitments (dam-tahie). 
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Chapter Teenty 


Consecration of Spontaneous Enlightened Activity 


Ro cd : 
Then the tathagata, Transcendent Lord anc Great Joyous One, 
became abrorbed in the contemplation called “the consecration of 


the Spontaneoua commitment", and uttered these meaningful 


expressions. ii) 


In the supreme mandala of feasrt-offeringr 
(In the shape be). 4he syllable E, 

(The mantrin) should make offerings 

With an attitude of wrath 

To the awesome, and most fierce biaze. 


Even the body of a buddha with its merits will be destroyed. {2) 


A symbolic representation (of the victim), 

With the five nectars or five edibies, 

Should be prensred with the name sttached. 

Once (the victim) has been summoned, 

Stab the effigy with the kila of indertructible reality-- 
Redticed to atomic particler, 


It should be offered to the assembled hort. [3] 


In the supreme mandala of feast offerings 
In the shape of tne Syllable FE 

(The yogins) are bound together in a chain. 
Then, sealed, (their bodies) shake and move 


Throughout the ten directions, 
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1 Me PIES name 


whereupon (the victim) becomes insane, 


Bursts asunder, and is incinerated. {a] 


In the supreme mandala of feast—offerings 
In the shape of ene fyllaplie VAM, 

(The mantrin) should make ePierinee 

with an attitude or attachment 


To the resplendent and enormans b)aze. 


Even indestructible speech will he subjugated. {§! 


A symbolic representation (of the victim) 

with the five nectars or five edibies 

Sheuld be: prepared with name attached. 

Stah the effigy with the kfla of tndestructible desire 
And offer it to The assemrled host of desire 


Until it has vanished. 16) 


In the mandala of the feast offerings 
In the snare of the syllable VAM, 
(The vogins) are nound together in a chain, 


Then, summoned, even Vajra-(padma) becomes an attendant. 


Whatever one desires will similarly come te pase. (7) 


In the supreme mandala of feast offerings 
In the shape of the syllable MA 

(Tne mantrin) snovld make offerings 

with an attitude of joy 

To the blaze tnat is abeorbed 


And emanated with great brilliance. 
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Eniightened attributes will equal the limits of space. { 8) 


A symbolic representation with name attached, 
with the five nectarse or five edibles 

Should be prepared and conceived 

As as wish-fulfilling treasure of attributes. 
Stab this effigy with the kila of joyous pride, 


And indestructible vdrilliance will multiply. {g) 


In the mandals of the feast offerings 

In the ehane of the syllable MA 

(The yogins) are pound together in a chain. 

They shake. ard emit great magical transformations 
of blazing brilliance. 


Space becomes filled with wish-fulfilling (gems). {10} 


Irn the supreme mancaia of feast offerings 
In the shape of ene syllabje YA 

Which shinee Yorth as luminous brilliance 
(The mantrin) should make offerings 

With an attitude of cleritty. 


Even beings of most awesome ferocity will hecome lustrous. [11] 


(A symbolic repregentation) with the five nectars or five edibles 
Is conceived as an essence of disturbing awesome ferocity. 
Stab this effigy with the kila of lustrous radiance. 


Offer it to the assembled host of blazing lustre, re2} 
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In the mandala of feast offerings 

In the deape of the syllable YA, 

(The yogins) are bound together in a chain. 
They f111 that blazing (fire) 

With the blessing of their lustre. 


All things are rendered undisturbed. (13) 


One sahould make offeringe to the retainera, 

The hosts of their concubines. and female servants, 
Who derire to be given the residual offering. 

One eeeuna proclaim well their commitments, 

And then command them to perform 


The rites which they desire: {sa} 


Swiftly actualise without impediment 

The oathe which you pledged and upheld 

When in the past the Great Glorious Heruka, 
Most malignant, Pierce and fearful, 

Had most amazing power and blessing 

Which disciplined you alJ], without exception. 
He overpowered Mah&adeva and s0 forth, 

Making you, their retinues, into his favarfs and retainers, 
And he assigned you your different rites. 

If you do not act as you have pledged, 

Like those who have sworn and then transgressed 
Their oaths of allegiance, 


If? you transgress this commitment 
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May the Wrathful] Yaksa sever your very heads, 
Bodies and hearts into seven pieces. 

Rather, may you perform the taske 

With which you are charged 

By thir yogin who holds the mantras. 

If you do not actualise these activities, 

Which you yourselves nave sworn and pledged, 

May you decompose, be burned and then proceed to hell. 
May we yogins who keep the commitments 

Entirely accomplish our activities, 

Ang may our retinues he protected as an only son. 
May you Pis&cis alro obtain accomplishments, 


And actualise the rites as you have been charged. 
-- Such an injunction is to be given. {15} 


The main part of the rite in which the wrathful deities are 
attained is this which follows. (16) 

By the great songe and verses, 

Dance-stepa and gesticulations, 

Of the Great Klood-Drinkerrs and so forth, 

Whatever is desired-- all and all, 


A}1 and all are accomplished. (17) 


By the great songs and verses, 
Of the Great Repository Goddess and so forth, 
If one desires to subjugate 


Subjugation is accomplished. 
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And if one desires to increase 


Increase is accomplished. 

By the great songs ard verses, 

Dance-~-stepe and gesticulations 

of the Great Incense Goddesa and so forth, 
If one desires lustre, 

Lustre is accomplished, 

Ana if one desires languor 


Languor is accomplished. (18) 


By the great songs and verses, 

Dance-steps and gesticulatinons 

Of the great Simhamukht and so farth. 

All hneings in their entirety are consumed, 

And are made non-exietent, 

Even to the extent of the smallest atomic particie. 
By the great soanga& and verses, 

Dance-ateps and gerticuiations 

Of the great Grdnramukni and 30 forth, 


(Qrgans) are all extracted, without exception, 


And are all thoroughly depleted. {19} 


By the great songs and verses, 

Dance-steps and gesticulations 

Of the host of retainers, concubines and female servants, 
Curses and imprecations should he made. 


All rites are accomplished in their entirety. {20) 
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Near trees, groves of thickets, 
A Single tree trunk, and & place touched by fire, 
And with clarity, joy. attachment and wrath 


The “conronantal™ rites should be well performed. {21] 


At these worde, the tath&agatas were purified in the presence of 


the tathaéagata himself. {22} 


This completes the twentieth chapter from the Secret Nypcleus 


Refinitive with respect to the Real. entitied The Consecration of 


Spontaneous Enlightened Activity. 123} 
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Commentary (596.U4-606.6): 


The fifth rection (of the extensive exegesis of the means for 
attaining the mandala of wrathful deities in accordance with the 


path-- see pp. 1147) concerns the attainment of enlightened 


activity ry those who Keep the commitments. It hae three §sub- 
divisions, namely the background motivation, an exegesis of the 


meaning of its words, and 8 summary of the chapter, 


The first (comments on Ch. 209, 1): 

Once the sequence of the commitments had been explained, then 
(gde-nas) in crder that those who keep the commitments might 
accomplish enlightened activity, [the tath@gata, de-bzhin gshege- 
kaj]. Transcendent Lord (beom-ldan-'dag) and Great Joyous One 
(dgveg-pa chen-pos) of pristine cognition became absorbed in the 
contemplation called (zhes-bye-ba'i ting-nge-'dzin-ls snyvoms-par 
zhugs) the "consecration cf the (byin-gyig rvlob-psa) primordial, 
natural and spontaneous commitment” (lhun-gyis grub-pa'i dam- 
tehig) ase enlightened activity, and uttered these meseringful 
expressions (-nas ched-dy briod-pa 'di briod-do) through which 


€@ll is accomplished. 


The second subdivision has three parts, namely a general teaching 
on the sequence of the four kinds of enlightened activity; a 
particular exegesis of the injunctions which follow these rites 
and the benefits of the dance-steps & gweaticulations; and the 
distinctionz between the placege and contemplationr associated 


with the attainment of the four rites. 
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Sequence of the Four Kinds of Enlightened Activity (597.1-6062.4): 


The first has four aspects-- the rite of wrath, the rite of 
subjugation, the rite of enrichment, and the rite of 
pacification. 

i. The rite of wrath has three sections, of which the first is 
the rite of the burning fire. (It comments on Ch. 20, 2): 

In the midst of feast-cfferings (tahogs-kyi) complete with the 
characteristics of the rite of wrath-- with a triangular hearth 
in the shape of the syllable £ a the being of commitment 
correeponding to the supreme mandala (dkyvil-'khor mchog) of the 
different deities is bpeatively Vilauaitecd: and the being of 
prigtine cognition enters therein. With an attitude of wrath 
(kKhros-pa‘'i yid-kyvyie) directed towards the one who is the object 

2 

of the rite (i.e. the victim), the mantrin should make offerings 
(mehed sbyvin-bya) of wrath and rresent burnt sacraments to (la) 
that non-dual nature, which sassumes the awesome end most fierce 
(gtum-chen rngam-pa) form of Agni-- a blaze ('bar-ba) or mass of 
raging fire. Thereupon, even the body (sku-yang) of a buddha 
(Gange-revaz) attained through the two provisione, and adorned 
with the signs of its hundred merits (bgod-nams) will be 
Gestroyed ('jig). What need one say about ordinary mundane 
beings! alternatively, one might interpret this verse to mean 


that the present person who is the object of the rite is 


destroyed because all sentient heings are explained to >be 


buddnas, 
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The second section is the rite of the stabbing killa (which 
comments on Ch. 20, 3): 

A symbolic represzentation (mtzhan-ma) or effigy of the victim 
should be (-=par-bya) prapared (bcas) from materials which include 
soil from the footprints fresh with the scent of the victim mixed 
with the five nectars or (bdud-rtsi Inga'am) the five edibles 
(zas-\Inga-la), i.e., the fiesh of fish, molasses, dark sesame, 
honey and rice. That form should bear the inscriptions of the 
victim's name (ming-du) attached to ita forehead, of the clan- 
name attached to its heart, and with the appropriate 1life- 
aupporting talisman and the syllables MARAYA PHAT attached tn 
its etnieeies” One should draw on bark, CORESA- or paper a 
surrounding series of Syllables JAH, which effect the summons, 
and insert that inside (the erfigy) or else attach jit back and 

a 

front, whichever ia appropriate. Onee the actual victim has been 
summoned (bkug-nas ) Dy meanB of mantrae, contemplations anda 
seals, one should visually created one's kfla, made of iron and 
80 forth, a8 Vajrakila, the kila of indestructible reality (rdo- 
rie phur), and stab the effigy (gdab) with (-pag) it in the heart 
and so bet Visualising that the body and speech (of the victim) 
are reduced to atomic particles (rdul-dy byaa-nas), it should be 
offered (dbul) as a purnt offering to the assembled host (tsghegs- 
4a) of Karma Heruka or to the assembled nost of the deity of the 


6 
wrathful rite who was previously visualised in the nearth. 
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The third is the rite of the dance-stepa of oppression (which 
comments on Ch. 20, A): 
At the circumference of the hearth or the mandala (dk. -' = 
du) of feast-offeringa ([ —~kvi } gescaieted with the 
wrathful rite, which is in the (triangular) shape of the ayllable 
E (E-yvi), the yogins are bound together in a chain (lu-gu-revud-— 
gu abrel-bpsdams) by their little fingers, with their thnumbde 
Pressing down on the middle and ring fingers and the index 
fingers outstretched. Then (nas). ance this seal has been realed 
(heings-gyur), their bodies shake (bekvod-nas) and. with dance- 
steps of indestructible reality, they move (gYoq) their pnodies 
and hand-seais throughout the ten directions (phyogs-beur gYo). 
sing: 

HUM HOM HOM! 

Wy indeneeuetabic hatred and its concomitants 

All the myriad world-systems 

Are inetantly destroyed. 


There is nothing at a1) that is not destroyed. 


MARAYA PHAT! 


Thus it im visualised that the feet dance upon the effigy, 
wAereupon the victim is reduced to atomic particles. The victim 
to whom this refers becomes ingane (myogf-nas). his heart bursta 


Ssunder (gaa-te) and his body is incinerated (tehig-par-‘gyur) 


4nc becomes insubstantial). 
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There are some who say that once the previous rite of the burnt- 
offering has been concluded, tne site (of the mandala) is erazed 
clean, and upon it the male & female yogins form a, telaneve: They 
visualise the form of Karma Heruka in the midst of the flamee, 
anc joining all their ring fingers, they place the effigy in the 
middle and dance around it. Now, although rites are indeed 
accomplished by any of these three individual steps-- burnt 
offering, oppression and dance, the supreme accomplishment cccurs 
7 

when all three are complete. 

ii. The rite of subjugation also has three sections. Among them 
the firat is the rite of the burning fire (which commente on 
Ch. 20, 5): 

In this case the hearth if symbolised by the shape of the 
@yYliable VAM (vam-gyi) and drawn as a semi-circle. The supreme 


mandala of the feast-offerings (tshogse-kyi dkyil-'khor mchog) 


Souvave and entirely corresponds to the characteristic nature of 
the hearth and the central and peripheral ices In it the 
fire of the hearth and Agni, the fire-god, are present in the 
subjugating form of an intense blaze (‘"bar-ba), resplendent (gzi- 
Qriid) sand enormous (lhun-chen) in stature. The mantrin should 
make offerings (mchod-sbyvin-byva) to (la) it with an attitude of 
attachment (chags-ra'i vid-kyis) for the victim, offering to the 
fire those sacraments corresponding to the rite of seueeice. 


Therepy, even (yang) Amit&Dna, the one of indestructible speech 


(YKdo-rie ggeung) will be subjugated (dbang-du-'syur). 
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The second is the rite of the stabbing kfila (which comments on 


ch. 20, 6): 


An image or symbolic representation (mutehan-ma) of the victim who 
is to be subjugated, is made with the five nectars or five 
edibles (bdud-rtsi Inge’am zags-inga) and an article of clothing 


which beare the scent cf the victim. Inside it one should inzert 
paper-inscriptions and so forth, which should be prepared (Preage- 
Par-tby3a) and drawn with the victim's name (ming-dy). clan and 
talisman attached. and then inserted. Visualising one's xfla 
(phur), made of copper and so forth, as Padmakila, the one of 
indestructible desire (rdo-rie chaga-pva), stab the effigy (gdab) 
with (-pag) it; and then offer (dbul) that erfigy which hae been 
stabbed to (ja) Padma Heruks and his retinue, the assembled host 
of desire (chags-pa'i tahogs-la), or to the deities who were 
previously in the hearth, until it has vanished ‘thim-rar) 


without duality. 


The third is the rite of the dance-steps# of oppression (which 


comments on Ch. 20, 7): 
At the extremities of the hearth or the mandala of feast- 


Offerings in shape of the syllable VAM (vam-gi tehoga-kyi dkyil- 


-kher)., i.e., im (du) the mandala of subjugation, the yogins are 
bound together in a chain (u-eu revyud-du sbrel-bedamsg); and then 
(nas), after performing a dance, a11 living beings ave summoned 
(*guge-‘gyur). Even (ang) Vasrapadms (rdo-rie). or beautiful 
Mahendra becomes an attendant (phyi-bzhin genes What else 


need one say about ordinary human beings! Whatever one desires 


(Si-"dod) jn one's mind will similarly come to passe (de-bzhin 
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‘ongs- “gyur). 


4ii. The rite of enrichment aleo has thege three parts. Firstly, 
(the rite of the burning fire comments on Ch. 20, 8): 
In the supreme mandala of feaat-—offeringg, in the square hearth 
=. 11 
share of the syllable MA (ma-yvi tshogs-kyi dkyvil-"khor mchog). 
the fire and Agni, the fire-god, are both inwardly abdsoroved ('du) 
as a mass of light-rays which blaze ("bar-ba) forth, so that 
raptures are gathered; and they are outwardly emanated ('phro) so 
that hopes are fulfilled with great brilliance (gzi-chen). The 
Bantrin should make offerings (mchod sbyin-bya) of enrichment to 
(la) it, with an attitude (vyid-kyis) of joy (dga'-ba'i) and 
gladness. Thereupon. one will obtain enlightened attributes (yon- 


tan) zuch as an increase in lifespan, glory and riches. equal (- 


dang mnyvam) to the limita of space (nam-mkha’'i mtha'). 


The second (is the stapbing of the kfla which comments on Ch. 20, 
9): 

A symbolic representation should be prepared with name attached 
(mishan-ma'i ming-du bcas-par bya) of those objects which one 
desires to increase and multiply-- gems, gold, silver, pearis, 
horses, oxen and B80 forth, and mixed with grains of rice, 
Precious stones and other thinge and with five nectars or five 
edibles (pdud-rtsi iInga’am zas-lnga-la) which are appropriate. 
This is meditated on and is to be conceived (prtag) as a treasure 
(zter-du) of wish-fulfilling (yid-bzhin) precious gems in which 
emerge the desired enlightened attributes (yon-tan) that are 


required. Visualise one's kila, made of gold and so forth, as 
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Ratnaktia, the ene ef geyous rpeide (nes-reyval deat-'ohesc't) wo 
is a Gownpour of accomplizhrents, and atab this effigy with the 
nile (zphur-Ppas gdar). Then, in order that the great brilliance 
(ezi-prjid) of indestructible (rmdo-rie) enlightened attributes 
will multiply (‘{phel-bpar 'ayur). make offerings to the assenbied 
heet of Ratna Heruka,. i.e... in the sforementioned hearth for the 


rite of enrichment. 


The third (is the rite of the dance-steps of oppression which 
cosmente® on Ch. 20, 10): 

At the extremities of the mandala cr hearth where enrichment is 
broveht forth in the mandala of feast-ofrferings in shape of the 
ayliable MA (mass. centeas Kei Odkyiji-"khor-dy)., the yogins are 
bound together in a chain (lu-gu-reyud-d) sebrel-bsdams). They 
ehake (bgkyod) throughout the an Girections, ana through the 
light-rays made by their dancing-steps, they emanate (spre) the 
contemplation in which a cascade of the giorious cloud-masses cf 
rapture deecends right where they are, aiong with great magical 
transformations of blazing brilliance (g2i-priia ‘hay -bpa'i 
-Rhrul-chen aepre). This ie visualised te dispel the poverty of 
sentient beings, whereupon epece becomee filled with wish- 


fulfilling (yid-bzhin nam-mkhea" gang-bar-‘gyyr) gema in which al} 


desired attributes emerge anc a)) aspirations are fulfilied. 


iv. The rite of pacification also has three parts, among which 
the first (is the rite of the burning fire, which comments on 
Ch. 20, 11): 

The supreme mandala of feest-offerings in shape of the syllable 


oa 12 
YA (wA-yi teboge-kyvi Gkyil-"khor mchog) has a circular hearth, 
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inside whitch both the #tre and Agni, the fire-god, are visually 
create in a form waiech ahinea forth as luminous brilliance 
(gpmal-ba"s gzi-prii@ *tsher-ba). The mantrin. with an attitude of 
clarity (damg-ba’it yi@-kyvie). @ehould make offerings (mchod abyin- 
bya) te (lm) it. which pacify stekmess, harmful forces, and 
fears. Thereupon, even betage of (lang) most pernicious and? most 
aveeome ferecity (gtun-chen rngam-pa) such as Mara and Rudrs will 
he thorcoughly pacified and will become lustrous (Iban-ner 2gyur) 
tm em?fitghtened mind. What else meed cne say about ordinary 


mumadare betmegs * 


The second part (is the stabbing of the mfta. which comments on 
Ch. 20, LSP: 

A symbolic representation ocr effigy te made as before, mixing the 
clothing,  scemt and other articles of the one whom ore destres 
to pacify with the five nectare or five edibleae (baucd-rtsi 
ings"am zas-inga-la). This tea conceived ae an essence of (ngo-bor 
brtagz) hestile, ecbstructing spirits and so forth who are endowed 
with ferocity (gtum)> im body. awesome (rogsam) speech, and 
Giaturding ('"khrue-rpa’i) mind. Visualising onets kIlla, made of 
silver and #s0 forth, as Buddha-kfla, the one of lustrous 
Pediance (lhan-ner gsal-ba’t). etabd thie effigy with the rifle 
(Rhur-pas gdab). Offer it to (=la dbul) Buddnakile ana nis 
retinue, the aesembled host of biaring luatre (‘bhar-ba lhap- 
Re’i). or to the fire-ged in accordance with the rite of 


Pacification. 
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The third (is the rite of the dance-steps of oppression, which 
comments on Ch. 20, 13): 

In the mandala of feast offerings in shape of the syllable YA 
(yé-yt tehogs-kyi Qkyil-'khor-du), at the extremities of the 
mandala or hearth of the peaceful rite, the yogins dance, bound 
tonether in a chain (lu-gu-revud-du gsbrel-nas bhsdams). Thereupon, 
by pacification they f1il (Khyab) even that blazing ('bar-ba) 
fire of inimical wrath with the blessing of their lustre (ihan- 
pe'it byin-gyia). Ali things (thams-cad) including negative and 
malicious attitudes do not even minutely agitate the mind, so 
that they are rendered undisturbed (zYo-ba med-par byed). 

Thus the shapes of the hearth#e are symbolised by the shapes of 

13 


the four syllables E-VAM MA-YA. 


According to the bla-ma Rong-zom-pa, thos* who apply the rites of 

pacification an@ subjugation perceive Gissimilarly shaped 

Syllables, representing differently sanaped objects, because they 
14 


absorb and secure the repetitive sound of the syllable BAM. 


The Injunctions which Follow these Rites and the Benefits of the 
Dance-steps and Gesticulations (602.48-606.1): 

The second subdivision (see p. 1257) ia an explanation of the 
injunctions which follow those rites and the benefits of the 
@dance-steps & gesticulations. This has two sections, namely. the 
injunctions given to those who are under cath, and a teaching on 


the benefits of dance-steps & gesticulations. 
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The former has two aspects, of which the first describes how 
injunctions are given concerning the rites. (It comments. on 
Ch. 29, 18): 

Immediately after any of these four rites of enlightened activity 
has been performed, one should partake of the communal i feast- 
offerings. The residue (lhag-ma) of food and arink is then 
gathered and consecrated by the exhaled breath (kha-phru) of the 

4 

master of indestructible eae One should make offerings 
(abyin) (of thie residue) to the retainers (alas) who gather in 
the mandala of the Great Glorious One, and (dang) to the wives 
of the Mahfdeva class and to the hosts of their (-'41 tshogs) 


girlfriends cr concubines (byi-mo) and female servants (Dran-mo), 


because they are guesta who desire to be given the residual 


offering (lihag-ma"’i mchod-sbyin 'dod-pa). Carrying it to an 
16 
eating-place at a distance of seventy paces, one should 


proclaim well (rab-bagrags) their (rang-si) respective ccmmit- 
ments (dam-tahiz), i.e. those which they previously took in the 
presence of the Great Glorious One (S8rfheruka), end then (nag) 
Command them to perform the rites (las-de byve-par bago) such as 


pacification, which they desire (gang-'dod). 


The second aspect concerns the actua) injunctions which are 
Siven. (It commentea on Ch. 20. 15): 

Geiftiy actualise (myur-du @ng£On-par-phyune), instantly and 
without impediment (ma-thogg), the results of your rites, in 
accordance with the bathe which you pledged and upheld (iji-)tar 
dam-bcas = -pa‘i) previously when (tahe) in the pest 
(angen) the Great Glorious Neruka (dpal-chen he-ru-ks) grew most 
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malignant, fierce, and fearful (ahin-tu gdug-cing gtum bags-can) 


to tame the proud fYéaévar{ apirita. He had most amazing power and 


bleasing whiecr: Gisciplined ('dul-mdzad-pa'i dhbane-Gane byin-riabs 
rmad-po- ) you proud apirits of all (thama-cadg) world-asyatemesz 
without exception ‘ma-lus). He overpowered ‘dnange-bsdusa-naa) al) 


epirita, Mah&deva and #0 forth (lha-chen la-scoges), making (Dyas) 
and consecrating you, their retinues (‘'kKhor-rnama), wives, 
daughtera, mothers, and sistera without exception into hia 
tévarfa and retainers (dbang-phyug slag-auv) for the sake of 
enjoyment. And then the Great Glorious One assigned you (bkosa-pa- 
de) respectively your @gifferent rites (go-s0'1 las-rnams) vuch as 
attraction, emprisoning, and slaying. If? you ado not act ag you 
have respectively pledged (dam-bcas bzhin-dy ma-byvas-na), like 
thogse who (ji-jitar) in the past have aworn and then transgresaeed 


tneir commitments and oaths of allegiance (dam-bcas mna' bor-ba'i 


acdom-b¢ags de-lag 'da'-bpar-‘sgyur), if you tranagrese thie commit- 
ment (dam-tahig de-las 'das-‘gyur-na) may ('gyur) the Wrathful 
17 


(Khro-pos) Yaksa (yva-kea), blazing forth fire, sever (gtub- 
kar) your very heads, - bodies and hearts into seven piecea (mzo- 
iua-anvying vang tehal-pa bdun). Rather (de-bas) therefore, may 
you perform the tasks with whieh you are charged (ji-ltar bcool-ba 
bzhin-dy byog) by (-gig) this yogin, myself, who holde the 
mantras (rnal-‘byor sngage-'chang). If you do not actualise there 
ectivities (lag-de mngon-du ma-byvas-na), in accordance with the 


Cath whieh you yourselves have sworn and pledged (rang-si ona’- 


bor khags-blangs-pa'i), may you decompose, be burned and then 


proceed to hell (rul-mvage 'tshig-nas dmval-bar 'gro). May we 
vogina who keep the supreme commitments (rnal-'byvor dam-Ja gnas- 
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gyur-pa’i) entirely accompliah (yvonga-au bya-ba) our desired 
activities (las-rnama) end (dang) may the retinues§ (‘khor-rname) 
of us yogine be protected (akyonga) ae an only eon (bu-gcie 
behin-du). By the power of this, may you Pid&cfa also (phra-men- 
ma yang) obtain (thob) aupreme and common accomplishments (dngos- 
arur), and actualise the ritem aa you have been charge@ (bcol- 


ba'i Jas-rnamsa mngon-du byos) by ua yogins. 


-- Such an injunetion ita to be given (-zhee baso'o). 


The second part concerns the benefita of the dance-eters Aa 
eesticulationae. It comprises beth the recognition of their 
gignificance and a detailed exegesis. The former (comments on 
170 

Ch. 20, 16): 

The main part of the rite (lar-kyi gtmo-bo-ni) or activity in 
which (-pa’i) the mandalasa of the wrathful deities (khro-bo) are 
attained (hagrub) ia thie ('di-yin-no) rite of the dance-steps 3& 


festiculations which follows. 


The latter nas four sectiona: 

1. The benefits of the dance-stepsa & geaticulations of the five 
centrai deities (comment on Ch. 20, 17): 

By the great (chen-pog-ni) tumult of songs and veraes (glu- 
tahig), revealed during the four rites and the dance-stepe and 
eeeticulations of (-pa'i bro-gar) the Great Bloed Drinkere 
(khrag-'thung chen-pa), Buddha Heruka and #20 forth (la-sogs). 
‘long with their queene, whatever ia desired (cit ‘dod-par). all 


(thame-caq) the common accomplishments including those of 
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pacification and enrichment and all (thama-cad) the supreme 
accomplishments-- i.e., a@l11 (thame-cad) enlightened activities 
and all (thams-cad) accomplishmente are accomplished (byed-pa- 


yin). 


44. The benefits achieved by (the dance-steps and gesticulations) 
of the eight MAtar{is of the sensory locations (comment on Ch. 20, 
as 

By the great songs and verses, dance-steps and gesticulationsa 
(pro-gar giu-tsehig chen-mos-ni) of the four goddeereer who are 
radiant in the cardina) directions-- i.e., the Great (chen) White 
One or Respoitory (mdadzod-ldan) Goddess (-mo), whose name derives 
from (the Sanskrit) Gaurf, and so forth (la-soge-pa'i), if one 
desires to subjugate ‘('dsu-bar ‘dod-na) living creatures, the 
aubjugation ('du) jie accomrlisnhed (bar-byed). and if one desires 
to increase (‘phel-bar 'dod-na) the lifespan, material resources 


and ¢o forth, this increase is accomplished ('rhel-bar byed). 


By the great songs, verses, Gance-steps and gesticulations (bro- 
far glu-tshig chen-moe-ni) of (-"'1) the goddesses in the four 
intermediate directions-- the Great Incense Goddess § (gpos-mo 
shen-me), j.e., Pukkasf and so forth (la-sogs-pa), if one desires 
(“ded-na) to pacify and establish in lustre (lhan-ner) thore 
Spirite who are hostile, obstructive and so forth, pacification 
or lustre is accomplished (lban-ner byved): and if one desires 
(*dod-na) to establish languor (rmuga-par) and unclarity in their 


minds, languor is accomplished (rmugs-par byed). 
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iii. The benefits of the dance-steps and gesticulations of the 


eight Pis&cfis of the sense-objecte (comment cn Ch. 20, 19): 


By the great songs, and verses, Gance-steps ans gesticulations 


(pro-gar flu-tehig chen-mos ni) of (-'"14) the Pis&cfe in the four 
cardinal directions-- the great Simnamukh!t and so forth (seng-ge 
gdeng chen-mo la-sogse-pa), the Beales and life-breath of ail 
(thame-cad) malignant beings and all hostile and obstructing 
spirits in their entirety (Kun-la) are consumed § (za-bar-byed);: 


and they are made non-existent evan to the extent of the smallest 


atomic particle (rdul-cha team-vang med-par byved). 


By the great songs, verses, dance-steps and gesticulations (pbro- 
gar giu-tehbizg chen-mos-ni) of (='1) the Pid&cfe in the four 
intervening directions-- the great Grdhramukh{£ and so forth 
(Rzhad-gdeng chen-mo jla-soge-pa), he entrails and hearts are 
extracted ('byin-par byved) from all (thams-cad) malignant beings 
without exception (ma-lus); and the excellent attributes of 
their lives and so forth are all thoroughly depleted (Kun-ia rab- 


OoOvams-par-byved). 


iv. The benefits of the dance-s#teps and geeticulations of the 
twenty-eight YIsvaris (comment on Ch. 20, 20): 

By the great songs, verses, dance~-stepe and gesticulations of 
(the host of) retainers, concubines, and female servants (saleas- 
dang bwi-mo bran-mo’i [tahogal bro-gar glu-tehie chen-mos-ni), 
Curses (rbad) delivered to enemies by means of a messenger and (- 
fing) imprecations (gtang-bar) ritually delivered by an. envoy 


14 
Should be made (byva-ba-ste). Thus, all (t{bama-cad) rites which 
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externally rectify contradictory acts and all rites’ which 


internally achieve the desired accomplishments are accomplished 


(Dpyed-pa-vin) in their entirety (thams-cad). 


Distinctions between the Places and Contempilations associated 


with the Attainment of the Four Rites (6096.1-606.4): 


The third part (see p. 1257) concerns the distinctions between 
the places and contemplations associated with the attainment of 
the four rites. (It comments on Ch. 20, 21): 

In places which are respectively near (drung) forests of trees 
(lion-pa-dang-ni), groves of thickets (Leug-phran-tsha) ) 
zurrounded by trees, a single tree trunk (sdong gcig) and (dang- 
ni) a place touched by fire (mes-reg), i.e. a forest which has 
been burned by fire, in order to attain the rites of pacifica- 
tion, enrichment, subjugation and wrath, one should be endowed 
with (-psg) the respective attitudes of clarity, joy, attachment 
and wrath (dang-pas dga'-bas chags-pas-dang khroe). In this way, 
the “consonantal™ ryites (kA-li), i.e, the four rites of 
("liberating") skil)fu1 means, ehould be well performed § (rab-tu 


bya). 


There are some who explain this eection also refers to union with 
four female consorte, saying that the term "vocalic rites" 
(A-1i1) 428 implied, but there is no occasion for guch an 


19 


explanation. 
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The summary of the chapter (comments on Ch. 20, 22): 

At these words (-zhes briod-pas). in the presence of (la) the 
central deity or the tath&gata himeelf (de-bzhin gahegs-pa-nyid). 
the tath&gatas (de-bzhin gsehbegs-ra-nvid) of the retinue were 
purified (sbyong-psar gyur-to) in the realisation of the four 
kinds or enlightened activity, through receiving hie 


authorisation. 


The conclusion (commente or Ch. 20, 23): 

This completes (='q) the exgesis of the twentieth chapter (le'y 
ste nyji-shu-pa) from the (lass) natural Secret Nucleus (gsang-ba'i 
sovying-po) Definitive with respect to the Real (de- —na- 
ngees-pa) pristine cognition, entitled (zhes-byva-pa'i) The 
Consecration of (byin-gyis rlob-pa) the great deeds of the 
buddhas ar the four kinds of primordial Spontaneous Enlightened 


Activity (lhun-gyis grub-psa'i "phrin-las) for the sake of those 


to be trained. 
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Chapter Teenty-—One 


Eulegy to the Wrath?fu! Deities 


Then the mandala of the arsembled host of the Transcendent Lord, 
the Grest Joyous One, sang this following song with a moet 


awesome glare. (1) 


HUM! Most ferocious, blazing forth 

like The fire at the end of time, 

There are light rays which have the radiance 
Of a hundred thousand sine, 

Frowns of wrath like the flashing 

Of a thousand lightning bolts, 


And sharp fangs which devour. HOH! (2) 


HTM! With an awesome roar, most ferocious 
Like the rumbling of a thoueand claps of thunder, 
And the sound of a hindred-thousand Mount Sumerus erumbling, 


There ig the loudest Jaughter of Ala snd Hala, 


And the whirlwind that is emitted has 8 greater blast. [3] 


HOM! The great light of wrathfu) discriminative awareness 
Tk pantant in all mandalas of pristine cognition. 

It entirely subdues (esnPistine emotions) 

In blazing pristine cognition. 


The pristine cognitions of diverse kinds 


Are present in this great seminal point. HOH! (a) 
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HUM! The king of wrath?nl] deities is a great cloud, 
Peigine a great cascade of wratnful mandalas. 

The diverse wrathfnl treasures 

OF the wish-fulfilling mandajage that emerge 


Are present in thie great seminal) point. HOH! {5} 


HOM' The grest demons of 3)1 demons 

ie those demons among demonge who subdue demons 
And also terrify their fesrsome hoate. 

These most terrifying (Herukas) 


Are present in this grest semins] point. HOH! (6) 


HTM! The great rock of indeatructible reality is the solidifier, 
The water of indestructible reslity jis the erest dissolver. 
The fire of indeatructible reality is a mighty bhleze. 


The air of indestructible reality ie 5 great whirlwind, HOH? {7} 


Such wag the song they ourporefully sang. This completes the 
twenty-first chapter from the Secret Nucleus Definitive 


with respect to the Real entitled A Eulogy to the wrath?ul 


Deities, {8) 
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Commentary (606.6-610.6): 


The third part (of the exegesis of the mandala in which the 
wrathful deities emerge-- see p. 1675) fag Gsecription of the 
evlogy to the resultant buddha-body and pristine cognition. Tt 
comprises a wvrief teaching on the how the eulogy arose = and a 


fetaijed exegesis of tte actual words. 


The former (comments on Ch. 21. 1): 
once the deeds of the mandala cf wrathful deities nad been 


perfected, then (de-nage) this great apparition or the mandala of 


if = or- & ) of the five enlightened families of Bload 
Drinkers and their retinves, which is the assembied host of the 
Transcendent Lord, the Great Joyous One (beom-ldean-'das dgyves-ps 


chen-po't tghogse), in order to preise the self-manifesting 
buddha-body and pristine cognition, gang thie following song 
(glu-'di blangs-so) of joy with & most awesome glare (shin-tu 


rngam-pa'i mdangs-kyis). 


The latter ineludegs hoth a eulogy to the enlightened families and 
the lord oF the enlightened families, and A eulogy to the 
Mandalage of supporting (puddna-bady) and Supported (prietine 


cognition). 


Eulogy to the Enlightened Families and their Lord: 
This has two parts, namely, a general eulogy to the five 
enliigntened families and a particular eulogy to the mighty lord 


of the mandala. 
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4, This has five aaspectea, beginning with 8s eulogy to 411 the 
mandalas in the enlightened family of buddha-body. (It commente 
Sn che Ais 23 

The syllables HUM begin each of the songs to the wrathfu} 
deities, syRboLaeine that they possess the five buddha-nodiese and 
five pristine cognitiona. Now, the buddha-body is most ferocious 
(gtum-chen) because it tames proud spirits such as Mara. and 
Rudra; and it is blazing forth ('bar) like the fire at tne end of 
time ((dye-mtha') me-ltar), which destroys the aeon. From the 
suddha-body, present in the midst of that Plaming mags, there 
are light-rays (‘od-zer) of pristine eognition which simult- 
aneously absorb and emanate throughout the ten directions the 
radiance of a hundred thousand sune (nyi-ma 'bum-gyi gzi). There 
are frowns of wrath (khro-gnyver) which threaten venomous beings, 
and which travel like the flashing of a thousand lightning pbpolts 
(glog-etong ‘gyy-ba bzhin). Thie buddna-body maintains a moat 

1 

(che) terrifying guise with four sharp (zang-yag) white fangs 
(mche-ba) which uproot venomous beinge and devour (za-byed) the 
Pernicious ones. The syllable HOH! its a laugh of artonishment, 


Which 18 alro added to the subsequent songs. 


The second aspect, which 18 a eulogy to all mandalage of the 
€nlightened family of buddha-speech (nommentsa on Ch. 2i, 3): 

The bhuddha-espeech of the wrathful deities is endowed with an 
awesome roar (rngam-pa'i nga-ro), most ferocious (gtum-chen) like 


the simultaneous rumbling (ldir) of a thousand claps of thunder 


(‘hrug-steng), and in its terror it 18 equivalent to the soun4 
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(akad) of a hundred-thousand Mount Sumerus (ri-rab 'hum) simulta- 
neously crumbling (banvil). There is the loudest laughter of (-'i 
gad-revange che) Ale and Hala (a-la ha-la); and the great 
whirlwind that ia emitted (dbyvugss-pa'’i 'thor-rlung) from the 
force of their breath has a blast (gYeng-ba) greater (che’a) than 


the wind at the end of time necause it terrifies venomone beings. 


The third aspect is 8 eulogy to the mandalasr nelonging to the 
enlightened family of pnuddha-mind ishd Bhccsamente on Ch. 271, 4): 

One who knows) a2} ohtects of knowledge without exceptiian 
possesses the great light ('od-pro-che) rays of discriminative 
awareness (shes-rab) which are wrathful (khro-bo) to the host of 
tgnorant beings. That light ia radiant in all mandaias of (dkvil- 


-khor kun-tu geal) the Piverolad priatine cognition (yve-shes), sa 


that it entirely subdues (kun-tu-'4joms) the energy of conf- 


lieting emotions with their individual characteristics, which 
provisionally appear, blazing ("bar-ba'i) forth as the five 
Poisone, but abide essentially be eeeasiae eognition  ( = g- 
Bu). 

Moreover, this pristine cognition, with reference to the 
emanationsl body, comprises both the pristine cogrition which 


qualitatively knows (the view) and that which quantitatively 


knows (phenomena); and, with reference to the body of perfect 

Papture, it comprises the mirror-like pristine cognition and ao 
? 

Porth. These pristine cognitions of diverze kinds are present 


(ana-tehogs ve-shes) of a single savour in the pristine cognition 


Of genuine reality, thia sreat seminal point (thig-le che) which 
3 


1a the non-dual essence. 


1278 


The fourth aspect is a eulogy to al) the mandalas of the eéEn- 
lightened family of attributes. (It commentes en Gh: el, 5): 

One who possesses the enlightened attributee which inetruct 
venomous beings if the King of wrathful deities (khro-bo'’i rgya)- 
po). That one ig said to he a great cloud (gprin chen-po) because 


he ts the basia for the downpour of manifold emanations, causing 


a great cascade of wrsathfui mandalas (khros-pa'i dkyvil-'’khor 
Shar-chen ‘beba) through the peat OF his buddha-mind. Among the 
diverse wrathful (gna-tshors khros-pa'i) forms emanated from the 
treasures of (gter) the mandalas (dkyvil-'khor) that emerge 
(thyvung-ba' it ) &aB desired, io cHe manner of the wish-fulfilling 
(yvid-p2nin) gem, and which for the sake of those to he trained 
instruct each according to his or her needs, all of them that 


pervade enpsce are indeed present in this great seminal point 


(thig-le che) or abiding nature. 


The fifth aspect if a eujogy to aj] the mancdalas of enlightened 

activity. (Tt commentea on Ch. 21, 6): 

The great demons (bdud chen-p) are so-called because they subdue 

the power of (gyi-ni) all (kun) four kinde of demons  (bdud) 
4 

including the components. They are those demone (bdud-de) who 

subdue ('ioms) the demons (bdud-rnama) of deeds and conflicting 


emotions because the twofold obscurations and propensities which 


compound samsa@ra and are the mightiest among demcns (bdud-kydi ) 


‘ 4 
are jndeed tamed: anG algo those who terrify their fearsowe 
hosts ('jigs-pa'i tshoga-kvane ‘'jiga byed-pa), such as Méra and 


Yams. These most terrifying ('jigs-byved chen-po) Heruxas are 
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present in this great seminal point (thie-le che) because they 


are naturally free from extremes of conceptual elaboration. 


Alternatively (this passage might be interpreted) «8 follows: 
The great demons are those such as the Lord of Desire (dea'-rab 
dbane-phyug) among all the demons of the Paranirmitavabavartin 
realm and so forth; and the demon super‘or to these demons is the 
proud epirit Rudra. The one who terrifies his fearscme host and 
their wives ia the terrifying Great Glorious (Heruka) himeelf, 
and he is called the great seminal point because he is present in 


& 
the essence without conceptual elaboration. 


ii. The particular eulogy to the mighty lord of the mandala 
(comments on Ch. 21, 7): - 

The buddha-tody of the male & female consorts Che-mchog Heruka is 
the great rock of indestructible vraality (rdo-rie brag- chen ) 
because it is without birth and transference at death. It is the 
great sclidifier (sra-ba-po), blazing forth with major and minor 
marks, because it is free from mundane aggregates. 

The buddha-epeech and attributes (of that Heruka) are the water 
Of indestructible reality (rdo-rie chu-bo) or pristine cognition, 
“hich ie the great dissolver (adud chen-pe) and satisfier of the 


host to be trained. 


Ris buddna-minad 16 the inwardly radiant fire of (me-ste) omni- 
Scient pristine cognition or indestructible reality (rdo-rie), 
Which manifests all knowable things without exception, ana 
Gispels the darkness of the ignorance of living beings with a 


Mighty biase (‘bar-be che) of light rays of spirituality. 
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His enlightened activity embodies spontaneously accomplished 
indestructible reality (rde-rije). It is the air (rlung) which 
pervades and arouser those to he trained, and it is a whirlwind 
(‘thor-rlung) which scatters demons, extremists and 80 forth-- 
one in which the goale of the four rites are entirely anda 


spontaneously present in the Great (che) Perfection. 


Zulogy to the Supporting & Supported Mandalas: 
Next, the eulogy to the mandalas of sUepoRtine (celestial paiace) 
and supported (deities) jeu ada sections, of which the firet is a 
eulogy to the mandala of the supported deities. In this conteyt, 
the above jassen “Can: 21, 2-6) from: 

HM! Moet ferocious, blazing forth 

Like The fire st the end of time... 
down tre: 

These moet terrifying (Herukss) 

Are present in this great seminal point. 


respectively become enulogiesr to the mandalasc of the five 


7 
enitghtened families of Herukas. 


The serond, the evlogy to the supporting celertia) palace, refers 


to (the last verse, Ch. 21, 7), in which conteyt it te explained 


&& follows: 


The great rock of indestructible reality i® Mount Meru compoged 


Of skeletons. The water ia the ocean Of Dliood (pakta). The fire 


is the fire-mountain of pristine cognition; and the air is the 


8 
wheel of vitsel energy below (the palace), which is the basis. 
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The conclusion (commente on Ch. 71, 8): 

Such (-zhesz) war the song purposefully sang (ched-du glu-plangs- 
ey tree Tatnagatas. Tnhia completers (~'o) the exegeais of the 
twenty-first chapter (le'u ate nyi-shu gcig-pa) from the (las) 
resultant Secret Nucleus (gsang-ba‘i snyine-ro) Definitive wpitn 
reapect tO the Real (de-kho-na-nyvid nees-pa) nuddna-nedy = and 


pristine cognition, entitie@ A Eulogy te the wWwrathful Deitien 


(khro-bo-la batod-pa'i) of sel?-manifesting priatirie cognition. 
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Chapter Tweenty— Treo 


That Wraich is Pleasing and Retained 


Roo? -7exr: 
Then the Trangcendent Lord, the Great Joyous One, uttered fhisc 
meaningful expression to the tathagatas themselves, indicating 


that thie king of th] secret mantras mist be firmly reteatned. £42) 


OF OF These natures of the ten datrectiona and four times 


Are the very essence of the tathdgata. fay 


Those who hanker for conceprual elaboration 

OF the sursect-onmteert dichotomy 

Enter into conceptual tFhoughts, 

An@ so apprehend differences. 

Pistiperions ane indeed arrayed in the levels, 


But these sre parhs which progress to the eecre?t Nucleus. [3} 


The infinite wondrous pristine cognition 


Never speaks without pringing benefit. fa) 


Once this wost secret nucleus, the ses) 
Of all the tathégatas has been realised, 
The one who divulges it becomes me, 


And the empowerments too are perfected. {S) 
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All the tath&gatas do not possess 

Anything other than this secret. 

This real Secret Nucleus 

In which exageration and depreciation are Quiescent 


Was brought forth from the definitive expanse. (6) 


Those (retainers of this tantra) 

Are ebepnestes to become genuine beings-- 
Sons born from buddha-mind 

Who will abide on the excellent level 


Of the awareness-holders. [7] 


With these words all the tathagatas indivisibly resciced and then 
remained present as the expanse of sameness throughout the four 
times and &8& ornaments of the spontaneous Bounteous Array of 


buddha-body. speech and mind. {8} 


This completes the twenty-second chapter from the mecret Nucleus 


Refinitive with resvect to the Real. entitled Tnat Which is 


Pleasing and Retained. [9] 
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Commentary (610.6-620.1): 


The third section (of the actual exegesis of this Tantra of the 


Secret Nucileus-- see p. 331) indicates how the tantra is taught 
to genuine beings and then esibeequently entructed. It hag three 
parte, namely, the voackground motivation, an exegesis of the 


meaning of its words, and a summary of the chapter. 


The first fcomments on Ch. 2727, 1): 


One= the mandaje of the Root Tantra cf the Magicsl] Net nsa been 


perfectly revealed, then the Transcendent Lord, the Great Joyous 


Ome (de-nas beom-ldan-'das deves-pa chen-pos), glorious Samanta- 


bhadra, whose other epithete include Supreme Bliss, Nucleve of 

Indestructible Reslity, First Genuine One, Original Lord, Great 
4 

Vasradnara, and the Teacher, uttered this meaningful expression 


\-di ched-du priod-do) to the tathageatas themselves (de-bzhin 
gehegs-pa nyid-1s8) who comprise the five enlightened families of 
the velf-manifesting spontaneour Bounteous aArrsy, their eight 
Spiritual warrjora and so forth, indicating that this king of the 
secret mantras (gsange-sngs¢ge-kyi rgyal-po) must be firmly 
retained (brtan-par gzung-ba) in order that it might not vanieh 
and that it might henefit living beinge. In particular he gave 
this inastruetion to the spiritual warrior of awareness, (Vajra- 
Pani) the ord of Secrets. 

There are some who say that the tiord of Secrets is the one whoa 
explained (the tantra) and that he then taught Vajrakarma, Vajra- 
dharma, and the glorious ones who appeared from ail} directions, 


However that is an incorrect perception. Tne teaching was not 
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given to Vajrap&ni without being given to others. This is beacuse 


jn Akanistha Samantabhadra himself appeared as Vairoccana, the 


central deity amorg the five enlightened families, and so he is 

the one who taught and explained (the tantra), and because the 

Lord of Secrets, who appears in the retinue, is a retainer (of 
2 


the tantra). 


The second part (the exegesis cf the meaning of its words) 
teaches that thia (tantra) is the result of all paths, and that 
it is supreme among all secrets. The former refers to both the 
nature of the tantra in which instruction is to be given, and the 
greatness of the recipient to whom instruction is given. 

The first has three aspects: 

1. The first, teaching that this is the actual tantra of the 
result, (comments on Ch. 22, 2): 

Oo: Of (kye-kye) is an exclamation directed at the nature of the 
Belf-manifesting retinue, where skillful means and discriminative 
awareness are without duality, and which appears as the male and 
female consorts. All these natures of (rang-brhin ‘di) the things 
of apparitional existence, sams&ra and nirvdna, subsumed in the 
ten directions and the four cimes (phyvoge-beu dus-beni'i) are the 
very essence of (—'1 ngo-bo-nyid) of primordial buddhahood in the 
mandalas of the peaceful and wrathful deities, i.e. the male anda 
fauwic consorts of the five enlightened families of the tath&- 
eatas (de-bzhin gshegs-pa) along with their spiritual warriors. 
This is the Secret Nucleus of the ground, and exemplified there- 
by. the Secret Nucleus of the path and the result also comprise 


the essence of this tantra. 
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42. The second teaching that other paths are steps in ite 
@irection (comment®# on Ch. 22, 3): 


Those (=vyis) living »etngs who hanker for conceptual elaboration 


(spres-le cche}-bs) of the external object (gzung) and the 
internal subject ('dzin) or mina, and who then wander tn the 
three spheres of entetence, enter into (zhuge) endless 


conceptual thoughts ‘rnam-rtog) of cutestide, tneside, eaxtranecus 
ervtities and so forth. And #o they apprehend differences (=ras 
so-sor ’dzin)}, which are suffering. The master Piensa save in 
nis Eulogy to Mantughesa (FT. 2712): 

Apart from eencanedas thought, 

There is nothing at a2} 


Which 15 celled samc&ra. 


And in the Introduction te the Maghvamaka (T. 3861\ 4¢ eave: 
At the outset, the expression "I" 
Brings attachment to the self: 
And the expression "mine" 
Creates attachment to objects. 
Obeisance to he whe resorte to compassion 
For the sake of living beings 


3 
Wno are powerlesa as a rotating irrigation wnee}. 


In thie way, when sentient beings of varying degrees of acpmen, 
who wander in sameara, arPly themeelvesa (to the teaching), hier- 


*rchical Gistinctionz are indeed arrayed (khyad-par bkod-pa yang) 


in the lewela (ga-rnama) and the Pathnr of the different venicles. 


1287 


But these are pethe which progrese te the (‘groe-ba'’i tan) natural 
Secret Mucleues (gsang-ba'i snyving-por), «nd are not themselves 
the actual unerring and complete path. On their conclusion, one 


4 
is cbliged to enter into that (complete path). 


1ii. The third concerning those types to whom it must not he 
spoken (comment2 on Ch. 22, 4): 


Since it would therefore be sufficient to teach the Secret 


Buciteus slone, why, one might ask, sre the many enumerations of 
the vehicle, high and low, revealed? Because sentient beings 
provisionally have diverse degrees of acumen, (the vehicle) is 
differentiy revealed, satisfying each according to his “-r her 


needs. Preliminaries or ateps are taught because this (Secret 
Nucleus) ‘ts at first extremely difficult to urderstand or 
encounter. Subsequently, in order that it should be encotnntered 
and practised, the naturally present Spirttualtty of the teacher, 
Samantsadhadtra himeelf, who possesses the infinite wondrous 


pristine cognition (yve-shes neo-mtshar rah-'byvame-kyige) of re- 
nuncitation ana realisation appears in the world in the emanat- 
& 

tonal nade. He never speaks (yonges ma-gsunges) in the slightest, 
or at any time, any of those doctrines which have been divulged, 
without bringing benefit (gdon-du mi-'gyur) to sentient beings. 
Accordingly, it say# in tne Siitra Requested By Sudatta (legs-byin 
Zhus-pa’i mdo): 

In order to benefit the world-systemsn 

The conqueror and guide teaches the doctrine. 


He pacifies desire, hatred, and delusion, 


And he establishes (beings) on the path to nirvana. 
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The great sage is one whose defectr have ceased, 
Who has atandoned lier, and who never has (conduct) 


Which does not benefit (living beings). 


The doctrine 80 reveated actually perceives all Knowahbhje objects 
without exception, and is exclurively beneficial) pecatve the 


apeech of the buddhas has renounced al} obscurationgs. 


Now concerning this perception of prietine cognition, 1t saye in 
the Supreme Continuum of the Greater Yehicle (T. 402u): 
In a single instant of knowing 


It pervades all mandalas of knowable objectg. 


Ae for being free from all obecurations: a buddha is validly 
cognised to be one who has sbandoned lieg. It says in the 
Agcertsinment of Yalid Cognition (T. 4711): 
Because he has abandoned defects 
He has no reason ever to 211 lies. 
Therefore, one should know 
6 


According to literary authorities 


That his defects have cessed, 


In accordance with the benficial teachings given by the buddhas, 
their eone and students follow the conquerors' transmitted 


precepts and compose exegeses which accord with the transmitted 
7 


Precepts, As ie weaid in the Supreme Continuum ef the Greater 
Yehicle (T. n024, ch. 5, Vv. 19): 


There are some who teach with wndigetracted mind, 


Referring solely to the Conqueror, the Teacher. 
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Conforming to the path which attains to liberation, 
Let them be reverently accepted in the manner 


of the Sage's transmitted precepts. 


The second, concerning the greatness of the recipient to whom the 
instruction is to be given, (comments on Ch. 22. 5): 
This (‘'ai), the most secret (gszang-chen) nucleus (snying-po) of 
all things of the ground, path and result is the genuine seal 
(phvag-rgya) of the excellent body, speech, mind, attributes and 
activities of all the tath&@gatas (de-bzhin gahegs-pa thamea-cac- 
kyi) of the ten directions and four times. It is explained to be 
a Beal because both its expressed meaning and expressive tantra- 
text are hard to transgress, inasmuch as they have been sealed by 
the seal of the tath&gata. It resembles, for example, the sealing 
of a royal wee The Buddhasamfyoga (T. 366-367) saya: 

Hard to transgress and likewise imperishable, 

Are the signs indicative of the Conqueror's supreme seal. 

The symbolic form of Great Identity 


Is thus said to be a seal. 


Accordingly, onee (nas) the many seals have been made and this 
secret truth, natural and provisional, has been realised (rtogs) 
by oneself incontrovertibly, the one (de-nyvid) who divulges it 
(aura-bar gang-byed-pa) to other fortunate beings becomes (vin) 
me (nga) Samantabhadra, the excellent teacher of tantra. And the 
em@powerments (dbang) of beneficence and ability too (yang) are 


Primordially, Gispositionally and Bspontaneously perfected 
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(rdzoge }. 


This passage indicates that the expositor of the tantra has been 


empowered Pry the Teacher jin beginningless time, saying, “Even 


theugh you have nat received it in thift lifetime, yon are 
emrowered in the tantra. Act On hehalf of yourself and or hehalf 
ef others, hecause you have been hlesced hy me Samantarhartra in 


pereon, have attained primordial buddhehaad, and aspire to rhe 


9 
profound secret truth without fear". 
The second part (of this exegesie-- see p. 12?86) teaches rhat 
this is the supreme among all serrets. There are two eectians, 


namely, The actual fecret meaning and prophetic declarations 
concerning the genuine persens who uphold tt. 

The first (comments on Ch. 27, &): 

All the tathhgetes (de-bzhin gshegs-pa thame-cad-la) of the ten 
directions and four times Go not possess anything other than thie 
(‘di-las gzhban mi-mnga') genuine tantra, which js the canelnsive 
secret (zsang-ba) of buddha-hady, fpeech, mind, atrribntres and 


activities. Therefore ane should retain that which ts fupreme 


end genuine. 


Thir actually refers to the tantra of the ground where all) things 
are buddhahood in the secret nucleus of primordial samenees. Tt 


is the conclusive truth to be established by al) the 
10 
conquerors. 
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Mow, among the collection of texts. there are those in which the 
teacher applied exaggeration (ggrq) to tne prefound truth from 
the extreme stan@point of eternalism, and (dang) there are those 
tn which he arplied @eprecitation (skur-ha) to it from the extreme 
standpoint of mihilism. However. this Secret Nucleus (gsang-bs"i 
my i ug- ps ' transcends intellectually conceived objects because 
its primerdially empty and selfless nature is quiescent of (2hi- 
ba-xi | Q@ll conceptual elahberations including these which posit 
meth existence and non-existence and thase which posit neither of 
them. This weal (de-kKho-na-nyid de) nature of all things was 
brought forth (phyung: as & truth to be expressed by the teacher 


from the definitive expanse (noses-ra’i Gbyings-nas) oF unthink- 


11 
ahle imnexpressible reality. Accordingly. it says in the 
Gnnamest of Emergent Healisation (T. 3786): 


This pgrefound nature is itself free 


From the extremes of exaggeration and depreciation. 


And in the Beet Stanzas of Macdhyvamaka. entities Riscriminstive 
Awareness (T. 3824): 
Atsence of extraneous perception. 
Rulescence, absence of conceptual thought. 
Non-differentiation. and absence of conceptual elaboration-- 


These are the characteristics of this (reality). 


And in the Sutra eof the Adgernment of Pristine Cognition’s 
AkRe@arance (T. 100): 


Fnenomen@® ere uncreated 


An@ thoroughly quiescent like space. 
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Such is the perceptual range of those who vee the ultimate. 
The conqueror and guide reveals this uncorrupted quiescence 


From the expanse of just what is. 


These twenty-two chapters of expressive verses, comprising the 
profound genuine view and extensive conduct in which exageration 
and depreciation with regard to the real nature sre quiescent, 
are secret to unworthy recipients and revealed to those who are 
worthy Frecipients. Their nature ie tne nucleus of all things, the 
reality cf ground, path end result. They sre brought forth from 
an indefinite expanse within the expanse of Samantabnacra's 
budd@ha-mina; and are egimultaneocusly spoken for the sake of those 


12 
to be trained in the retinue. 


Rext, the prophetic declarations concerning the genuine persons 
who uphold thie Secret Nucleus, (comments on Ch. 22, 7): 

Those (de-ni) individuals who retain and teach this tantra are 
prophesied (lung-bstan-te) to become the absolutely genuine 
(oges-par) beings of awareness who will teach it to others, and 
to attain buddnanoeod without impediment in a single lifetime, 
liberating aeeeuiea.. As our text says (Ch. 22. 5): 


The one who divulges it becomes ne, 


And the empowerments too are perfected. 


And in the Indestructible Reality (NGB. Vol. 15): 
Whoever practises thie doctrinal tradition 


Will attain perfect buddhahood in this lifetime. 
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and in the Mirror of Indestructible Reality (T. &33): 
In order to reveal the meaning 
or intrinsic awareness or pristine cognition. 
Tne self-manifesting awareness is actualised. 
Even without the power or ability 
To contemplate srontaneous presence 
AS & SUpreme awareness-lholder, 
The spiritual warrior who refinee the (bodhisattva) levels 
Without deviating. will obtain a prophetic declaration 


That he or she will become a being of awareness 


14 
With the same perceptual range as the sugatas themselves. 
Such individuals are the genuine sons (sras-ni) of all the 
buddhas. because they are born from (las-skves-pa yin) this 


amazing secret nature of buddaha-mind (thuge). just ss for example 
the eldest son of a universal monarch is born 4s hig regent. 
Provisionally. those individuals enter into the levels, they 
abide on the levels. and they become mature in the levels: and 
then conclusively they will turn to the supreme excellent level 
(ga-rab) of the result. which is calied Holder of Indestructible 
Reality (rdo-rje ‘dzin-pas). They will abide on (-28 gnats) that 
conclusive (level). which te also called the "level of supreme 
Skillful meane and diecriminative awarenees", and the “level of 
15 

the awareness-holders" (rig-pa-'dzin). 

The worde "The bie hs divulgee it becomes me" indicate that fron 
the very present moment the teacher who expounds the tantra 


4bides on the level of the awareness-holders because that one igs 
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said to be Samantabhadra himself. Although the enlightened 
attributes of these individuals appear not to be entirely 
perfect, they are in fact perfect because they have attained 
puddhahood primordially in the mandala of the  bdbuddhas. For 
example, dust as when a pauper cepwedenca 10 extract a treasure 
af gemstones, located underground or in a house, he lives during 
that pericd as a pauper because the (object of his) enjoyment is 
not visible. However. when he has actually possessed that great 


treasure, he ig endowed with riches. Similarly, it should be 


explained that the excellent level of the awareness-holders 


abides within oneself, and that by striving to actualise it and 
entering therein, ene is said to abide on the excellent level of 
the awareness-holders, The great tantrapitakas do not explain by 


one-sided eternalist or extremist dogmas that only one specific 
enumeration (of the result) ig definitive. The verses of indes- 
tructibie reality are profound and may be applied in any context 
16 

whatsoever. 

The summary of the chapter (commente on Ch. 22, 8): 

Once the teacher of this tantra had completed the exegesia of his 
great deede, he revealed nis continuing presence. Now, some 
sutras and tantrapitakas, after their exegeses, Bimply reveal 
that the retinues Hibagauentay rejoice and manifestly praise ithe 
teacher), They indicate that there is an alternation in time 
because other modes of conduct are clearly asaumed. It says = in 
the Lasgo of Skillful Meane (T. 835) that the mandale is absorbed 


@nd then vecomeas invisible: 
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Entering into the heart cf that being. 


It becomes invisible. 


Those (texts) alternate in their teachers. teachings. retinues., 

times and places. They are inferior because they become 

extraneous to the Teacher himself. Their dectrines, toa, are 

diverse, and tne lacations (in which they are taught’? are com- 
Ba 


peunded by the perceprien of? these ta be trained. 


However. in order to reveal that this is more secret and superior 
ta tnese ordinary teachings. the point ef this tantra that is 
expressed with theme words (zhes-brijod-pas) is as follows: All 
t s-sad)} the tath&@gatag (de-bzhin gshees-ra) cf the five 
eniightened families, arrayed as self-manifesting inner radiance, 
whe, @S many @&S sesame seeds, fill the extremes and centre of 
space, aid not relate dualistically, but in essence they 
indivisibly rejoiced (dbhyver-ged-rear dzgyves). Then (nas) their 
rerfect spontanecus nature in the ground of unchanging dadis- 
Position manifested aa the nuddnheetars of the expangze (dbyvings) 
cf space without extremes or centre, where there ig sameness 
-Pa- = ) of the cycle of reality threughout the four 
times (dus-bzhi): and all their arrays remained present (bzhugs- 
2), subsequently just as they previously vere, aa ornaments 
(favan-nyid-du) of the spontaneous Bounteoue Array (lhun atug-ro 
tkeg-pa'i) derived from the nature of (=kyi) the inexnhaustipie 
wheeler of sdocinent: the buaddha-body, epeech and mind (sku- 


18 
Zaung-thugs) of the Teacher himself. 
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The conclusion (comments on Ch. 22, 9): 

This completes (-'o) the exegesis of the twenty-second chapter 
(le’y-ste nyi-shu rtsa-gnvis-pa) from (las) the Secret Nucleus 
(ggang-pa’i snyving-po) of the buddhnafield Definitive with respect 
to the Real (de-kKho-na-nyis nges-pa) self-manifvesting nature of 
pristine cognition. It is entitled That Wnich is Pleasing (muves- 
pa) because (the Teacher's) intention continues to be present 
after his deeds have been completed. and Retained (dang vongs-su 
boung-ba*i) by the retinue because the tantras are entrusted so 


that they do not @aisappear. 
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The Perfect Conclusion 


Root-text: 


Tnig concludeg the supreme result within thoge promulgations of 
the doctrinal wheel. in which all (vehicles) without exception 
emanate. from the Secret Nucleus Definitive with respect to the 
Real. the secret nature of all the tathAgatas, the general 
transmission of all the dialectice and tantrae,. Gerived from the 
Qne Hundred Thousand Chapters of the Kingijy Magical Net of 


sudlime realisation. 


Commentary (620.1-627.4): 


Finally, there is the perfect conclusion (of this commentary-- 
see p. 318). It nas three sections. of which the first concerns 


the tantra-cycle to which thie Secret Nucleus belongs. 


This tantra of expressive verses is indeed said to be sublime 
("phages-pa) because it reveals primordial buddhahood, the 
meaning of indivisible truth. more sublime than other expressed 
meanings. All the tantras of skillful means through which mundane 
and supramundane accomplishments are attained are said to have 
realisation (rtoge-pa), but this one belongs within and is 
derived from the Great Tantra of the Magical Met of Yadrasattva 
in Qne Hundred Thousand Chaptera (rdo-rie seme-dpa' sgyvu-'phrul 
dra-ba'i reyud chen-po), which is the kingly realisation (rtogge- 


1 
RA'i rgval-po) because it is supreme among them all. 
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The second section concerns the supplements cf this (Great 
Tantra): Within that (cycle of the Magical Met), thie (Tanira of 
the Secret Nucleus) is called the general transmission (jlung-¢i 
gpyi) because it is the emanationai basis or source of the causal 
vehicle of dialectics (mtshan-nyvid) and of all the tantras (-dang 
revud thamea-cad-kyi}) of the resultant way of secret mantras. It 
itself is the secret nature (gaang-ba) of the indestructible 
bedy, speech and mind of all the tath&gatas (de-brhin gshegs-pa 
thama-cad-kyi ) of the ten directions and four times. It is 
supremely sublime, and it demonstrates topics which are most 
profound and extensive. Therefore it is called the Charter of the 
Secret Nucleus. Definitive with reapect to the Real (guanz-be'i 
Snying-po de-kho-na-nryid nges-pa) ground, path and result. From 
it (las) a11% (thamsa-cad) the inconceivable vehicles emanate 
(*‘phros-te) and are revealed without exception (ma-lus-par). Thus 
it is the basis of them soa 

The third section teaches that it is the supreme result: The 
conquerors for the sake of living beings have made those (de-dag) 
inestimable promulgations of the doctrinal wheel ('khor-lo bakor- 
ba) of the Magica) Net in One Hundred Thousand Chapters and so 
forth, within (-gi) which thia great Tantra of the Secret Nucleus 
is perfected as the supreme (mchog) basis of the resultant 

3 


(‘pras-bu'i) unsurpassed secret mantras. This concludes the 


excellent establishment (of the Tantra of the Secret Nucleus). 
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Epilogue 


Through the spirituality of the conquerors, 
The profound and extensive meaning of this tantra, 
The utterly marvelous, infinite 

yr] 
And mogt secret neture of Himamahaésagara, 
Who, in the perceptual range of those of sublime intelligence, 
Is quiescent like space, entirely unblemished, 
Inwardly radiant from the beginning, uncompounded, 
And whe Qu@ntitatively perceives (phenomena) 
And qualitatively perceives (the view), 
Was manivested to living teinges, 
And it somewhat illuminated this Range of Snow pusicaee: 
That meaning has been adorned by the golden ret 
Of the eloquence of successive scholars. 
Yet even now the doctrinal ocean of word and meaning. 
Hard to traverge, ig not entirely clear. 
A most secret treasury, 
Extremely nard to realise, 
This is not an object of perception for all beings, 
But it is the supreme and most secret (nature) 
Which abides in the minds of those beings 
Who belong to the enlightened families. 
The forms of its variegated word and meaning 

6 


Have manifested here, in the lotus grove of my intellect. 


Illuminated by a share of bDiiss, which resembles 
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The reflection of the moon arising in a clear pool, 
And@ is filled with its entirely pure mandala 
Which permeates and adorns these waters. 


It i# ornamented by the deities’ display 


And their most marvelous and purest apirituality. 


Accordingly, at the request of the genvine one 


bLo-bzang AGe-ba'i "*Byung-gnas, a2 supreme atudent of good fortune, 


Ano S8k-ya Ye-shes bZang-po who if supreme among the faithful, 

Praiseworthy for their generosity. 

A yogin who experiences the truth of just what is 

Has brought forth the nature of this tantra 

And tts profound meaning. 

And then estabiished it in the place called O-rgyan rPzong. 
8 

At the neck of Gangea-ri Thod-dkar, core of gemstones. 

Although the truth of just what is hase been divulged, 

Contradiction and error are naturally present 

Because the meaning of the tantra and its verses 

Of indestructible reality are profound: 

For I have not obtained the sublime level. 

May I therefore be forgiven by the conquerors, 

Their songs, the host of gurus, and all those 

Who possess supreme intelligence, 

As well as by the cloud-mass of d&kinf{s 


Generated by priatine cogniticn 


And the oceanic oath-—-bound (protectors). 
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In a past life in the forest of Bhelaheta 
In the eastern direction of KAamariupa. 
As Mahamitra, a follower and student of Padma, 
I learned all the points of outer & inner eee cnpiteimentt. 
Coming thence to this land, I had a genuine intellect 
In which the sutras and tantrae were dispositionally clear. 
Mollified by nectar which is the nucleuge of profound meaning, 
190 
I venerated this tradition of the Secret Nucleus. 
Nowadays, the treasure of gematones, 
which is the Conqueror'‘e teaching, 
11 
Has nearly vanished, though it does posgeees 
A thousand lights of spiritvcal and temporal well-being 
And even the eyes of excellent beings are mostly closed. 


Since doctrinal traditions like thie are rare anywhere. 


Earnestly develop study, thought and essential meaning. 


Ever impermanent, the lifespan cf living creatures moves on. 
It disintegrates like a bursting bubble, 
And one wanders through existences 
In a cycle of happinegs and suffering. 
But on the death of samsara, 
One passes beyond that exiecence 
12 
To the grove of blissful peace. 
This is why one should prepare with pergeverence, 
And instead enter upon the excellent path of liberation. 


Disillusioned with existence from today, 


Determine from this very moment 
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13 
Tnat one is powerless to remain even for a day. 
Striving in all waye, try to accomplish well 
All excellent attributes of clear light-- 
The most marvelouc, clear and profound oceanic trearure, 
14 


Which is that of Jnanahimamahasagara, 


Among (all buddhas) who are endowed with treasure-stores. 


At a11 times one should please the genuine unsurpaggzed guru 
Who performa the deeds of the conquerors of the three times. 
Guard the commitmente and vows appropriately 
And without transgression. 
Meditate on pure superior thought. 

15 
And profound superior contemplation. 
By this excellently taught doctrinal tradition of quiescence, 
The pleasant sounding drumbeat of Brahmé, 
May the three world-realms intoxicated by the sleep 
Of ignorance awake instantly therefrom. 
May they abide on the level of genuine pristine cognition, 
Reach the conclusion of the original ground, 
And manifest the mandala of the buddha-body of form 


Within the immaculate expanze of the body of reality. 


May the outer containing world and its inner sentient contents 

Be naturally pure without exception 

in the fields of the five enlightened families. 

May conflicting emotions pe immaculate pristine cognition, 

And recollection & swareness pe the supreme mandala of buddha-mind. 
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May the two suddeniy arisen obscurations be purified 
Because they are primordiaily present and radiant as such: 
And may all things, existing nowhere apart from in name. 


Become Samantabhadra himself. 


By this excellent composition, an array which clarifies 
This originai manifest awakening, 

A gloricus joyful meadow of non-dual nature 
Throughout the ten directions and four times, 

May living beings become well absorbed 

In the expanse cf quiescence, 

Naturally and without erffort. 

May the lotus of buddhahood enclose them 

Because buddha-body and pristine cognition 


Are without conjunction or disjunction. 


This natural Secret Nucleus. well taught, 


Is a most radiant palanquin of clouds 
Of glorious enlightened attributes, 
with a bountiful downpour of spiritual and temporal well-being 
Which fills space with the motion of its activity. 
By the merit of its extensive exegesis 
May all creatures of infinite space 
16 
Obtain the abode of Samantabhadra. 
May they cross the ocean of existence 
With its deeds and conflicitng emotions: 
May they acccmplish the levels, paths, retentions, and 


contemplations. 


May they perfect all hopes. provisional and conclusive, 
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Ana see the pure fields entirely rilled by conquerors. 


May the host of obstructing spirits. elementals, 

Ogres and d&ékas be pacified. 

May they He well endowed with longevity. glory. and fortune. 

And by rites of pacification, enrichment. subjugation and wrath. 


May the supreme gemstone of the twofold penefit 


Excellentiy emerge for living beings. 


May this doctrinal tradition also perform acts of benefit, 
Which, for the sake of living beings. 

Endure as long as space itself endures. 

And may all directions be pervaded 

By great spontaneous deeds which resemble 

The supreme sun and mcon, and a supreme vase 


Of wish-fulfilling gemstones. 


May this tradition continually benefit others 
For as iong as the River Ganges continues. 
Like the supreme nectar of the stars 
May it dispel the torments of confliciting emotion: 
Like a cloud-mass of wish-fulfilling gemstones 
May it fulfil the hopes for all that is desired: 
17 


And like the supreme sun of the four terrestrial continents, 


May it dispel the darkness of the expanse of the mind. 
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18 
This doctrinal tradition, like the form of the autumn moon, 


Has a band of constellations of eloquence. 

The jasmin flowers of clear intelligence are opened 

By its white light of radiant meanings. 

Without obscurations and defective aspects, 

It is the glorious one. @dispelling the darkness of ignorance. 
Propelled by a carriage drawn by five horses of intelligence, 


It illuminates those living beings who are fortunate. 


May those who wish to know the outer and inner meanings. 
And those who wish to behold through the eye or analysis 
The very meaning of just wnat is, 

Present in the oceanic textual tradition, 

Greatly increase their joyous intelligence 

When they perceive this doctrinal tradition. 

May they become extremely learned in the tradition 


Of its variegated words and meanings, known and unknown. 


One who desires to cross to the other side 

Of the ocean of the meaning of tantra 

Should embark on this precious ship of eloquence, 
And unfurling the sails of profound meaning 

Should correctly acquire the two kinds of benefit, 


Which accord with its word and meaning. 
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The meaning of tantra, itn this work 

Ie a supreme ocean of milk, 

Well churned by the fine analysis of my own intellect. 
Distilled into elixir like the disposition of the nucleus, 
It has been manifested for living teings of the future. 
Unbiased, it clarifies all meanings. 

Unknown externally, it is devoted to others' benefit. 

The meaning of this doctrine ia not found externally, 

But it is perceived as external. 


It ig not a defective exegesis, but an ocean of eloquence. 


Like a palace of variegated gema of prietine cognition, 
Like a rainhow, or nightime, 

Like aupremely bright variegated sunlight, 

And a meadcw of nectar-like moon-beama-- 

This nature of ground, path and result 

HaB been well illustrated. 

The supreme meaning of the secret Great Perfection 

Ie this genuine Secret Nucleus, 


Which reveals all things in a single nature. 


More beautiful than a web of lotus flowers 

Touching the nucleus of the stars, 

And endowed with @ most secret store of nectar, 

Which is an offering of gods, humans or any beings, 

This path which reaches the resultant npecret Nucleus 
19 


For all who have been the mothers of the conquerors, 


Is an extensive tradition, excellently taught, 
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And hailed as supreme by the grest ones. 


All who enter this path become supremely fortunate 

And abide as awareness-holders of the excellent level. 

They are venerated by the foremost beings in the supreme 
World-systems of gods and humans, and by those who are sages. 
Endowed with the resultant twofold benefit in this lifetime, 
They become the extensive genuine beings of the buddhnafields. 
The storenouse in which these attributes emerge 


Is therefore thia ocean-like exegesis. 


Those who wish for liberation should reverently accept 
This supreme doctrinal tradition as a crown ornament. 

Its excellent virtues extensively appear, 

Emanating as the wish-fulfilling clouds of autumn. 

Its diverse lignt-rays permeate all directions 

And illuminate ten million buddhnafields. 

All those without exception who are steadfast in this path 
Will accomplish the supreme excellent result. 

Strongly exhorted by all the lorde of the ten directions, 


290 
This nas heen composed at the behest of all. 


Thig commentary entitled “an analysig of the kingly Magical Net. 
the glorious Tantra of the Secret Nucleus Definitive with respect 
te the Real, which actually dispels all the darkness of the’ ten 
directions through the great appearance of its sunlit and moonlit 
Clouds" (d@pal gaang-ba'i snying-po de-kho-na-nvid nges-pa'i 


Tavud-kyii reval-po sgyvu-'phrul drva-ba'i rnam-bahad nyi-zla'i 
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anrin-zgyi «anang-ba chen-pos phyvoga-bcu'i mun-pa thamea-cad neee- 
par sel-ba) is a natural lotus-lake of intelligence, filled with 
the growing flowers of extensive study and excellent refinement 
in the ocean-like traditions of mantra and transcendental 
cereseten. It was brought forth in the clearest manner by the 
intellect of 7vDo-rje rer ae a yogin of the greater vehicle, 
who for the benefit of others has subsumed the many great 
commentaries of the past, the collection of the manifest 
eloquence of his gurus, and the essence of many tantras, literary 
transmiesions and esoteric instructions. This excellent work was 
completed at the neck-like (geomantic eentre) of Gange-ri Thod- 
dkar at sunrise on the auspicious fifteenth day of the first 


23 
autumn month in the dragon year. 
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Anpotations 


Foreword and Introduction: 


i Tit. ma-luig wmi-lus lus-pa med-ra. Aa expisinad below, pp. 
353. these synonymous terms respectively indicate the three 
buddha-bodies, i.e.. those of reality (dharmakava). perfect 
rapture (sambhogabkayva) and emanation (nirméanakaAyva) . 
Identified respectively as Samantabhadra, tie five 
enlightened families of conguerors (:1gval-ba rigs-lnga), 


and Vajraesattva, these are the subject of the first three 


stanzas of the invocatory verses which follow. 


2 On Guhyapati (ggane-bdag), the "Lord of Secrets", who is a 


form of Vaijrapéani, see NSTB, Book 2, Pt. 2. p. 80. Vadjra- 


gattva here is a generic term meaning “spiritual warrior of 


indestructible reality” and does not refer to Aksobhya. 


3 I.e., the Guhvagarbhatattvavinigavamahatantra. 

4 I.e., the intellect of the author, kLong-chen Rab-'byams-pa. 
5 Tib. mig-thur dbyve-bag. 

6 The doctrines concerning the abiding nature of reality 


(gnag-lugs) are held to de either vast (revas) because they 
contain manifold skillful means, or profound (zab) because 
they essentially represent discriminative awareness and 


emptiness. See also NSTB, Book 1, Pt. &, pp. 132ff. 
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or the three aspects of the secret mode enumerated here. 
the first corresponds to the tantra-texts of this cycle, 
which integrate creation and perfection stagee with the 
Great Perfection, the second corresponds to texts of the 
Mental Class (gems-sde@) end Spatial Class (kiong-sde) of 
the Great Perfection, and the third corresponde to the 
Esoteric Inetructional Claes (man-ngeag-e¢i ade). See below, 
rp. 997. On the dietinctions between these classes, see 
“STB, Book. 1, Pt. &, opp. 190a-211b; and for their 
lineages, ibid., Book 2, Pt. 2, pp. 120-143. The term 
seyu-'phrul drvea-ba (ndvydidia) is explained in two parts-- 
the first ("magical emanation") indicating that psycho- 
physicel components inherently abide as the male deities, 
Vairocana et cetera, and the second ("net") indicating that 
the elements inherently abide as the female deities, 
Dndtyfdvarf{f and so forth. See below, Ch. 4, p. 5&2, Ch. 1:1, 


pr. 889-4890. 


The dialects of the weetern region, eTod mnga’-rig sker- 
Zhun, and the eastern region of mdoe-khams are here 


differentiated from that of tha central region, GQBug-getgang 


On the distinctions between provisional meaning (drang-don) 
and the primordial or absolute meaning (ng@es-don) in terms 
of the causa) vehicles of dialectics (reyvy mtshan-nyid 


Sheg-ps). see NSTB, Book 1, Pt. 3, pp. 928-95b, 116b-121a. 
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11 


12 


13 


On the period of the early eighth century transletions and 
the reforms instituted by Ral-psa-can, see ‘Sigs-med gLling- 


ps, revud-'bum drig-lan. pp. 285-2788. 


This term renders Skt. bhagav4n, Tib. beom-ldan-'das. The 


hermeneutical signifiance of each Tihetar, syllable is 


explained here, pp. 324-326, 381-352, 


Resepectiveiy theve are: Tit. 'chi-hbdsg-¢1 baud; tha-‘3 bu'i 
baud: phune-po’i baud; and nyon-mones-pa'i bdud (Skt. 
mrtyupatimara: devaputramAre; skan ra; and klehemare). 
or these the first two are said to be demons of non-human 
agency (gmanusvamArg) and the letter two demons of con- 
ceptual snewvens (yikalpandmAra). On the difference between 
residual (lbhag-bcas) and non-residual (lhag-med) nirvane in 
terms of the causal vehicles, see NSTB. Book 1, p. 12he. 
The residue concerns the consciousness of the cessation of 
obscurations and the Knowledge tnst they are not recreated, 
In terms of the Great Perfection (rdzogs-pa chen-po) the 


residue refers to the traces of ripaskandha which are lert 


behind in the lesser attainment of the '4a'-lug, but not in 
the attainment of the ‘ia'-luas 'pho-bea chen-po (Skt. maha- 


gamiradntikdva). See NSTB, Book 1, PP. 204a.-211b. 


Tid. fwon-mongs-pa-dane shea-byve'i ggrib-pa. On now these 


two obscurations are abandoned in the three caural 


vehicles, see NSTB, Book 1, pp. 123bD-131b. 
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15 


16 


17 


18 


19 


Tib. Gbang-phyugs (“lordship”). ezurge-bzang ("noble form"), 
Geral (*"glory"™). grase-Gang yve-shes ("fame & pristine 
cognition”), and brtgon-'erug ("perseverence™). See also 
H.V. Guenther, Matrix of Mystery. p. 236. The Skt. and Tib. 
equivalente for their corresponding bvuddha-bodies ere 
enumerated ahbhove, Pp. 138, Tie 329. On *nese and their 


pristine cognitions, see NSTB, Book 1, Pt. 2, pp. 60a-63a. 


The expression “sublime” (‘chags-pa) indicates those bodhi- 
sattvas who have reached the levels of non-regression, 


particularly the tenth. Dharmamegecha. 


The reality (chos-nyid) of dharmakava is contrasted with 
the apparent or apparitional reaiity (chos-can) of the 


rihpakava. 
I.e. benefit of self (rang-don) and others (gzhan-don). 


On this Ghanavytiha realm of Akanistha which is associated 


with the teaching of the gambhogakays, see below, pp. 357- 


389. 


The present usage of "“beginningless" to designate the 
common ground of samsara and nirvana or the resultant view 
of an atempore}l Anarsanacn is jens contrasted with its 
interpretation in the causal vehicles. The sravakas hold 
Consciousness ‘and phenomena respectively to comprise a 
continuous or beginningless series of time moments and of 
indivisible atomic particles, while adherents of the Maeha- 


yana focus on the emptiness, wheredy phenomena are without 
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71 


22 


23 


veginning or inherent existence. On the distinctions 
between these three views, see NSTB. Book 1, Pts. 3-4, 


passin. 


Spirituality (Tih. thuga-rie) is described as the 
motivating force thehind the Tipakdya's appearance in the 
world and as the means whereby sentient heings are released 
from sameAra. See below, che. 2-3. It ie differentiated 


here from the term enying-rie, which refers to the 


conpazsion cultivated by bodhisattvas on the path. 


The resultant view of the secret mantras is neld to have 
its fullest exprersion in the anuttarayogatantras among the 
transmitted precepts (legs-bpahac gsung) and in the esoteric 
instructions (man-ngagz) among the treatises (betan-heos). 
The treatises composed by Padmasambhava and Vimalamitra are 
largely comprised in the Peking beTan-‘gyyr. Vol. 83: while 
tneir corresponding gter-ma works are mostly contained in 


Snving-thig yva-bzhi. See also above, pp. 77-8}. 


The basic tanta-texts of Atiyoga (XGB. Vole. 1-10) concern 
the nature of Samantabhadra. AMONE equivalent treatises, 


one might note kLong-chen Reb-‘byams-pa'sr own KC2ZD. 


Y.e. the nirmAnakAva which appears but is in reality 


identified with the GharmakaAyva. 
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Caseoter One: 


1 The three classes of outer tantra (pbyi-reyuc-s¢e gsm), 
namely, Kriyatantra, Ubhayatantra (or Caryatantra) and 
Yogatantra, are diecussed in MSTB, Book 1, Pt. 4, pp. 152a- 


154b, 2112b0-219Dd. 


2 The author, pp. 337-338, differentiates between the general 
interpretation of the ettras which derives this expression 
from Skt. wmay4&. and the particular interpretation of this 


text which. in hie view, infers Skt. mf&yv4. 


3 On the sthavira KMaSyapsa, see NMSTB, Sook 2, Pt. 1, pp. 4A6- 
aS, and on the lineage of the sthaviras who largely 


transmitted the texts of Hinayana, see HBI, pp. 226-236. 


& According to this view, it is because the tantras were 
given atemporally in Akanistha that they could then be 
comprehended mundanely at a Specteie point in time. See 
also below, pp. 362-363, the quotation from the Ghans- 
yyUhamitra (T. 110); alse Lankévatéraaitra, 7. 107, Ch. 20, 


Vv. 38ab + 39c¢d; and MSTB, Book 2, Pt. 1, pp. 15-16. 


5 On this quotation, see above, p. 157, note 115. 

6 See also NSTB, Book 2, Pt. 2, p. 69. 

is It is certainiy the case that from the eighth century 
onwarda when the early translations were made, the 


An»ttarayogatantras were wideepread, while other classes of 


tantra were rarely studied. cf. the contents of the bKa'- 
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10 


12 


“yur and the rNyving-ma'i revud-'pum, where Anuttarsyoga- 


tantras predominate. 


Tib. nang-\tar. Lo-chen Dharmafrf, gsang-pdag deongs-reyan. 
Chi, pb. 52, reads pang thabsa-lam, which accords with the 


present explanation. 


The practice arxsociated with the control of energy 
channels, currents and seminal points (rtsa-rlung thizg-le) 
and with the consequent experience of the sixteen Geltights 
is described below in great detail, Ch. 6 i Ppp. 899-914, 
and Ch. 13, pp. 1006-1022. Tne "time of inconceivable 
transformation through the crown-centre" refers to the 
conclusion of this practice, whereupon the body is pervaded 


by blise and pristine cognition-- see peiow, p. 909. 


This hermeneutical interpretation includes the Sanekrit E- 


vam mavA and the Tibetan 'di-skag Dehad-ra’i dus-na. Mava 
is interpreted as a combination of macdamany (Tib. gsdom-pved 
vid) and y&Ans (Tib. theg-pa). The affix -pg indicates 


ultimate reality (Skt. Raramartha). See also Lo-chen 


Dnarmagrf, gsang-bdag Ogonge-rgvyan., Ch 1, p. 56. 


See also Lo~chen Dnarma&ri, 2p. cit... pp. 56-57. On the 
four kinds of activity or rite (las~bpzhi) corresponding to 
the syllables Evam Maya, see below, Ch. 9, PD. 783-786: ch. 
20, = pp. 1258-1266. The four energy centres in the body are 
those referred to as the “upper gate" (ateng-sgo). in 


Contrast to the sexual centre or “lower gate" \'Og-gsgc). 
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See Ch. 11. pp. 899-9184. 

The secret inner radiance (ggang-ba ‘od-ggeal) refers to the 
technique of All~surpassing Realisation (thod-rgeal) in the 
Great Perfection (rdzoga-chen). For a detailed explanation, 


see beiow, Ch. 13, PP. 1022-1044. 


Ae expounded in a great many tantra-texta and treatises of 
razogs-pa chen-po, the ground ia considered in terms of 
essence (ngro-bo), natural expression (rang-bzhin) and 
spirituality (thugs-rje). which respectively indicate the 


Trikaya. 


The fusicn Of coneciousness with the vital energy of 
pristine cognition (yve-shes-kyi rlung) at the moment of 
death is referred to in texta such as the bar-do thos-grol. 
See also below, Ch. 13, pp. 1039-10480. On the status of the 
mandalas of the peaceful and wrathful deities in the heart 
dna enews centres respectively, se2 below, Ch. 1, pp. 403- 


Cf. Lo-chen Dharmaagrf, geang-bdag dgonge-rgevan. Ch. 1, PP. 


55-56. where this line is clearly interpreted to mean that 
the seminal point in the form of the syllable yam te 
blissful and radiant of its own accord (rang-gis rane-le 
bde-bs geal-har aton-pa) rather than in an extraneous 


manner. kLong-chen-pa,. phyvogs-beyv mup-sel, p. 21, does not 


fully explain this line. 
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19 


20 


21 


22 


23 


Tib. mthba’-bral phyir. cr: Lo-chen Dharmaéri, ga@anz-bdar 
dgzgonga-rgyan. Ch 1. p. 5&8: gsnga-phyi-bral, i.e., free from 


past and future time. 


Tid. Kun-gzhi lung ma-baetan rten yin. For an explanatian of 
these aggregates of conaciouaness, viz. Kun-gzni rnam-par 
Shea-pa. yvid-kyi xrcnam-par shea-pa. nyon-mone-gi rnam-par 
BnSs-Pa, anc mgo-linga’i rnsm-par shes-pa aee below, pp, 
417-818; and on their inherent purity, pp. 398-5 and 1170- 


1171; also see NSTB, Book 1, Pt. 1, p. &bdff. 


Tit. Ma@-SPange gnas-ev dag-pa. The inherent purity of sam- 
sara in at the heart of kLong-chen Rab-'bdbyama-pa'ts 
treatise. On the term “inherent purity", wee alfo »belcw, 


Ch. 5, p. 606. 


Tib. adon envie-gyu wmed-pa. On this trio of essence, 


spirituality and natural expression, see above note 13. 


I.e. the mandalas of ground, Path and result. See above, 


PP. 59-61. 


Tib, rol-pa'i bde-he. See below, Ch. 11, pp. &99-918 for 
the implication of this term in eabyvor-ba practices. Alfro, 


on the purity of the elements, see Ch. 5, Pp. 606. 


N.L, 


Tib. Ddag-gis# thos-pa dus-gcig-na. On this controversy, zee 
above, PP. 63-67, 337-338. 
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The Vaiphd&aiks vier expressed in the AbDhigharmakeda., ch. §. 
Vv. ahead, nolds S4kyamuni to have been an ordinary 
individual until the moment cf his enlightenment rather 
than an expreasaion of the nirmanakAya. See NSTB. Book 2, 


Pt. @. B. 13. 


Tre. Dbuddhas who have “unerscured omniscient vision” and 
podhisattveaa who are “sublime beings". On the term 


“saublime”™, see above, foreward & title, note 15. 


Tid. byea-ba min-byved mehos-ta#ehoga. Cf. the translation in 


K. Holmes & Khenpo T. Gyam* ao, The Chanzgeless Nature. pr. 


On the five bnuddha-anodiesr, gee above, Pp. 138; aleo NSTB, 
Book 1, Pt. 2. pp. 410-66d, especially pp. 60a-63a. This 
definition of tath@gata according to the gsambhogakdéva 12 
contraated, in the section which followa, with conventional 


Gefinitions according to the nirmdnakdya. 


These are the definitions accepted respectively by the 
frdvakas and bdodhisattvas among adherents of the causal 
vehicles. See NSTB, Book 1, Pt. 2, pr. S0a-60a, Book 2, Pt. 
1, opp. 12-80. On the four modea of birth, see above, pp. 


118, 173, note 207. 


As indicated above, fp. 338. the nirmdnakfva is said to give 
teaching at specific pointa in time with reference to a 


epecific audience. 
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35 


The term "Great Identity" (Dpdag-nyvid chen-ps) in tantra- 
texts refers to the centrel Heruka figure. In the case of 
thie text, it indicates either the male & female consort 
Samantabhadra (Kun-bzang var-vyunm) or their wrathful 
expression -- Che-mchog Heruka. On the usage of this term 


as an axiom in MahAdyoga. see above, pp. 116, 173, note 204. 


Concerning this controversy of four times az opposed to 
three, see also above, pp. 67-68. On the four ages-- viz. 
krtavuga (rdzogs-iden). tretavuge (geum-ldan). dvdpsravuga 
(gnvie-laan) anc Kalivuga (rtsod-ldan), see NSTB, Sook 1, 
Pt. 4, p. 15ia, note; also A.L. Basham, The Wonder That Was 
indis., pp. 320-321. On this and other temporal eatructures., 


see R. Kioetzl1li, Buddhist Cosmology. 


On the five pure abodes, viz. Akanistha, Sudargana, Sudraa, 
AtaPpa, ana Avrha, whieh are regarded as the highest of 
seventeen form-reelms (riipadhdtu) attained in consequence 


of the fourth meditative concentration (dhyéna). see the 


chart in NSTB, Book 1, introduction; also ibid... pp. 10a- 


Lib. 


This verge, which is explained in the following paragraphs, 


ts derived from the ggyy-'pbrul rdo-ris, i.e. the 
exegetical tantras of the MaAyaj&la cycle contained in NGB. 


Vol. 15. Cf. NSTB, Book 2, Pt. 2, p. 68. 


On the rédle of Samantabhadra ard his appearance as Vajra- 


anhara, the buddha-body of perfect rapture, in the 
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37 


38 


39 


intentional transmission (dgongs-pa'i brevud-ra) of rdzcgz- 
ra chen-pre,. see @.¢., NSTB, Book 1, Pt. 2, pp. Alb-46b; 


Book 2, Pt. 2, pp. 64-69. 


The self-manifesting nature of this communication is also 
revealed in passager such as the following (bder-‘dius rtsea- 
reyud., NGB. vol. 32): 

I am king of the great, 


Ana@d I am both teacher and listener. 


The highest of the #uddhanivdsa. on which see above note 
33, is held to comprise these five fields corresponding to 
the four directions and centre. See also NSTB, Book 1, Pt. 


2. Pp. SCal?. 


Thie is deecribed, in nvi-zla kha-gbyor (NGB. vol. 9), as a 
“*pemi-manifest emanation of natural expression, The 


Gistinetiongs between this level and the Akanistha of per- 
fect rapture are also clarified in works such as PDharma- 
mitra, Prasphutapadd&. See NSTB, Book 1, Pt. 2, p. 51. This 


ie also referred to as the “special Akanistha"., See NSTB, 


Beok 2, Pt. 2, pp. 67-68. 


Tib, meos-gpveod pzhi-yi-ga. This expression refers to the 
initial cultivation of enlightened mind through the paths 
Cf provision and connection (tehogs-sbyor Jam-gnyis). 
According to bev-:evea tehie-mdzod chen-mo. these sre said 
to resemble respectively earth, g£0ld, full-moon, and fire. 
Alternatively, they sre known as: attainment of light 


(anang-ba theb-ps. Skt. AlokalAbha). increase of light 
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(snang-ba mched-rva, Skt. Alokayvrddhi)., pursuit of the real 
truth (de-kho-na‘i don-evi phyogs-scie-le rigae-su zhuga-pa. 
Skt. tattvAarthadesAnupraveha). and uninterrupted contem- 
Plation (bar-chad med-pa’i ting-nge-"dzin, Skt. A4&nant- 
aryvasamaAdh41 ). 


On the ten bodhisattva levels, including the first (rat-tu 


‘Gga*-ba) and the tenth (chos-kyi gsprin-pa). fee the 


Quotation from SitrAélamkara, below. pp. 965-9646: also Har 
Dayai, The Bodhisattva Doctrine in Sanskrit Buddhist 
Literature, pp. 270-292. 


On this conventional location associated with the trans-— 
miesion of the causal vehicles (esp. the phramita teaching) 


and outer tantras, see NSTB, Book 2, Pt. 2, p. 69. 


On the three kinds of mantra (vidya. dhbfranf. and yoga) 
which are here contrasted with causal asethines: see above, 
Pp. 123, 178, note 226; and below, p. 939. "Yoga" is 
normally rendered in this classsification ar “secret 


mantra” (ggang-sngacs, Skt. gubyvamantra). 


This text je generally attributed to Vimalamitra. See NSTB, 
Book 2, Pt. 2, PP. 110. The present passage concerns si» 
modes of Akanistha, viz. the true Akaniesthe (don-gsyi ‘og- 
Min), the dénvaneloned Akanistha (rtmee-Kyd *og-min), the 
aware Akanistha (rig-pa'i Vig-elas. the secret Akanistha 
(geangs-ba'i ‘ema, the conceptual Akanistha (eroeceard 


“og-min), and the mundane Akanistha Us tie veer genas-kyi 
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50 


“oxg-min?). 


The two purities (dag-pa gnyin) associated with the 
GharmakAyva or yairakfya are the absence of the two kinde of 
euddenly ariser obscuration, i.e., kKies#évarana anda 


ineyvavarana. on which see NSTB, Bock 1, Ft. 2, Pp. 60b. 


WSTB, Book i, Pt. 2, Pp. Giaff., where the former is 
identified with dharmadhétuinana and samatA&ifAéna, and the 
latter with fdar@aindna. pratvaveksanaifnéna. and krtyupa- 
sth&nainana. 


This, of course, is the view held py adherents of the 
causal vehicles, the thraivakas in particular. See NSTB, Bock 


2, Pt. 1, pp. 12-80. 


Tib. zhing-rnams pye-ba bgam mi-khyab. cf. WSTB, Book 1, 
Pt. 2, p. Ab: zhing-rnams bkod-pa bsam si-khyab. 


Mvt. nos. 135-153. See also NWSTB, Book 1. Pt. 2. p. 60b, 


and ibid., glossary of enumerations. 


On these consummations of the elements, which are 
indicative of accomplishment in the rd@zogae-ps e£hen-po, see 
below, Ch. 5. Pp- 608-609, 619-621; Ch. 13, 1008-1009. Por 
® dDiographical account of the effect of such practices, see 


the life of rBa-sgom in NSTB, Book 2. Pt. &, pp. 193-195. 
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Compare this enumeration of zil-gnon brevad with that of 
rham-par thar-pa brevad. below. p. 381. In terms of the 
realisation of rdzorge-chen., inner forms (NMang-gzugg) corres- 
ponds to emptiness (diinvat&é). formlessness (gzugs-mad) 
corresponds to signiessness (animitts)., and the apprec- 
dation of beauty (sgdue-par mos-pa) to aspiretionlessness 
(apranihbita). On these three "approaches to liberation” see 


below, pp. 378-380. and in the context of the causal 


vehicles, see also NSTB, Book 1, Pt. 3, rnassin. 


For an illuatration of the VimAana according to the Maxva- 


dfla. see opposite p. 3748. In this symbolism af the four 


projecting bays, the central OCharmadchétuipndana is not in- 


cluded since it itself is represented by the spire. See p. 


376. 


The five shapes are square, round, triangular, crescent-— 
ahaped. and bindu-shaped. The five colours are white, blue, 


yellow, red and green. 
For an alternative reading, see above, p. 263, note 6. 


For an illustration of these architectural features of the 
NimAna. see p. 373b. and the Dilan in fig. &, immediately 


above. which is derived from the Klong-chen gnyving-thig-si 
Stor-ma'i doe'y riz. 


Tib. ‘doed-yvon-eyvi snam-bu. The KAmerunas are of course the 


Offeringsgz of the five gsense-objecta. symbolised by the 


Abgaras (uchod-pa'i lha-mo). 
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Lalitavisatara, »xv. 1. 


Interpreted according to the oral teaching of Dil-mgo 
mKhyen-brtse'i Rin-po-che. Cf. zil-gnon brevad. above, p. 
374. By the eight kinds of liberation the form and formless 
realms sre liberated. On the formless activity-fields. see 


NSTB, Book 1, chart. 


Each step of the pediment comprises one vertical and one 
horizontal unit. On the distinction between the causal and 
resultant pediments (rgyvu-dang 'brag-pbu'i rtea-babs). see 


Lo-chen Dharmad@grf{, gsang-bdag dgongse-rgyan. Ch. 1, p. 76. 


The present context of the self-mainfesting Ghanavytha 
realm is the resultant Akanistha and not one in which tha 


structures of the path apply. 


Sanskrit and Tibetan equivalents for the four fearless- 


nesses (caturvaikAradva) are enumerated in Mvt. 130-132. 


See also NSTB, glossary of enumerations. 


For the ten powers (dabatathacatabala), see Mvt. 119-129; 


also NSTB, glossary of enumerations. 


On the "ali-knowing" horse (cang-shes-p—a rtg), Known as 
AjJaneyabalaha, see the Pali Valabassa Jataka: also R.A. 
Stein, Recherches Sur 1'Epopde et Le Bardce au Tibet. pp. 


426, 510-41. 
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Sanskrit and Tibetan equivalents for the four supports for 


miraculous ability (caturrddhipdda) are given in NSTB, 


giossary of enumerations. 


On there ten powers (dadavasita), 2ee Candragomin, 
Commentary on the Secret Tantra of Manivarf. 75-71-3-?; 


also NSTB, glossary of enumeratione. 


Seribal error: This verse includes ¢hog twice among the 


GadAavasita, omitting mos-pa idevotion). 


° 


The shang -snang (Skt. cfivamcfivaka), eymbolising enlightened 


activity, has a human torso and a bird-like lower body. 


Concerning there four kinda of genuine particular awareness 
(catunpratizamvid), see NSTB, giossary of enumerationas, 
onaee “four modes of specific genuine awareness." In thir 
Present context, our text erroneously reads tahig for don, 


and gkad for tahig. 


The relationship of these families to the outer tantras of 
Kriy&tantra, Ubnhayatantra and Yogatantra, as well az to 


Mahdyoga, if discussed in NSTB, Book 1, Pe. A. 


On the rotation of the central deity dependent on epecific 
enlightened families, see also above, p. 68 It is on this 
dasis that kLong-chen Rab-‘dyams-pa, alone among 
commentators, places Vairocana at the centre. His reasons 
for #80 doing are outlined pbelow, PP. 397-801. For a 


conventional view, see Lo-chen Dharmatért!f, Zeanz-bdag 
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agonugs-revan, Ch. 1, pp. 81-86, where Aksophya-Vajrasattva 


is at the centre, 


In the present case of the tathbAgatakula, FrNeE author hoalds 
the central deity. Vairocana, to represent the mirror-like 


pristine cognition (fdardainana). See below, p. A420. 


In line 2 of this verse our text reads geane-zhig bdag-dang 
SADZS-YgyYas-rname. CY. NSTB. Book 1, Pt. 3, p. 112d: SZans- 
Zhig bdag-dGang sems-can-rname. Also in line A it reada Ge- 
Gaz bde-bar gehegs-par gaynes. Cf. NSTB, Beok 1, Pt. 3, p. 


ll2@b: Oe-dag hde-bpar gshega-par 'gyur. 


Tin. bsrung-ba med-pa'i dam-tshig. On this term, see NSTB, 
P. 226d. As indicated in the text, it refers to the true or 


resultant perspective of the five poisons. 


On the distinctions between causal and regultant vehicles, 
see NSTSB, Book 1, Pts. 3-8. In the former care, hatred is 
to be purified, while the latter views hatred aa primord- 


lally pure. 


Tid. gle-bur kun-tu btage-pae rtog-pa'i Spags-pas. See 


RSTB, Book 1, Pt. 1 ‘ PP. Ab~-7b. 


Tib. Sdzeam-bu ¢chu-bo'i geer: A metaphor for excellent gold 


accessible to a universal monarch. 


On the provisional) awareness-holdere of maturation, power 


over the lifespan and the great sea), as well aa the 
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resultant awareness-holderse of spontaneous presence, see 


below, pp. 810-811, 959-978, pp. 12487-1248. 


Note that authors such as Lo-chen Dharma&ér!i, gsang-bdag 
g@zongs-rgeyvan. Ch. a Pp. 88, hold Dnatvisvart to be the 
consort of AksobDhys in tnis context. On the importance of 
Vatrocana in she form HimamahAsadégarsa at the centre of the 
self-manifesting ground, see kLong-chen Rab-'‘byame-pa, 
thege-mehog rin-po-che'’i mazod. pp. 7?2?f.; aiso NSTB, Book 2, 


Pp. 10ff. 


kLong-chen-pa's arguments are often accompanied by robust, 
outspoken remarks, such ase this one directed against 


Lildévajra, the author of the gPar-khab Commentary. See also 


@.g.. Delow, pp. §78, 6&9. 


On the presence of the peaceful and wrathfu) mandalas in 


the body, see below, pp. 403-404, pp. 10222Ff. 


This enumeration of six buddha-bodies considers the abni- 
AambodhikAva to have two aspects-- the buddha-body of same- 
ness (gamatAk&va) and the buddha-body of pristine cognition 


(infnakfva). See below, Ch. 6, pp. 674-675. 


A direct reference to the distinction between the Atiyoga 


interpretation and that of MahByogsa favoured by the bka‘'-ma 
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tradition, derived from Lfldvajra's gsPar-khab Commentary. 


As stated inch. 4&4, pp. 579-580, they are considered 
separately in terms of their mantras to symbolice that the 
sambnogakava arises from the dharmakayvs. In Ch. 6, pp. 645- 
649. in the context of the contemplative mandala, they are 
held also held to be in the courtyard as tne wets of the 
emanational nirménakdéya. but note the author's explanation 


of the phrase “in the courtyara™ in this chapter. p. 403. 


Or this meditative practice, see below, p. 6&6. 


For a further explanation of gd@dangs-kvi kun-bzang yab-yum. 


see Ch. 6, pp. 6485-649. 


On the experiential cultivation of the bofy-mandalas desr- 


cribed in this section. see Ch. 13, pp. 1022ff. 


See also below. Ch. 15, pp. 1078f¢. for a discussion on the 


wrathful mandala of the crown-centre. 


Tib. niaenogs-gsange gnvie-dange ltag-geang ganyia: AB 
indicated and illustrated in Dr. Lobsarg Rapgyay, Tibetan 
Therapeutic Massage. p. 7, the first two comprise the 
anterior fontanelle and the anterior bilateral fontanelies; 
while the latter ere described as the posterior fontanelle 


and postericr bilateral fontanelles. 


The phrase ‘di-yvi sku-ni Ddun-deag mtho-ba-dang, “his body 
has seven well-proportioned parts", indicates that the 


shoulders, trunk and backs of the four limbs are full ana 
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rounded. See alazo Har Dayal, Op. sit. and E. Conze, Abhi- 


samavhlamkara. 


“His sides are Found..." (dku-zlum). gic! akv-zlup. 

ROL, 

Ags stated below, pp. 421, Akddacdhdtvtavarf represents the 
expanse of apparition (sgnang-ba'i dbyingrge) and is the 


conaort of the central deity. 


In accordance with Anuttarayogatantra, all the deities are 
multi-armed and in union with theip reapectrive conrorta, 
except the aiw sages (fthub-pe drug). Thies distinetrion 
between common and uncommon tantrar® ig drawn by kLong-chen 
Rab-'byame-pa, grub-mtha’i mdzod. rp. 292-298, where it is 
explained that in KXriy&étantra the deities regard each 
other, in Ubnhayatantra they amile at each other, in Yoga- 
tantra they embrace, and in Anuttarayogatantra they are in 


B8exual union. 


On the hand-implementsa held reapectively by the central 


Geities, see below, Ch. 6, pp, 689-681, Ch. &, pp. 723-731. 


For enumerationsa of the five components (arapdéeamaranca- 
Skandba), see Mvt, 108-108; for the eighteen sensory hasea 
(astadadadpétyu), see Mvt. 2080-2058; and for the twelve 
adetoley fields (dvidadfvatana), see vt, 2027-20939. 
English equivalents are given in NSTB, glossary of enumera- 


tions. 
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3.@. consciousness of the ground-of-all (@layvavijnana). 
consciousness of the tntellect (mancyithans). coneciousness 
of the intellect endowed with confiteting emotions 
(Rlistamancviinana). ard the consciousnesses of the five 
sehves (pabcendrivaviiafna). See above note 17: also NSTB, 
Zicesary of enumerations: and on the purity of these etght 


aggregates of consciousness, see above, pp. 394-395. 


T.e. aukhavedanéi., duhkhavedsng. and psamavedang: apra- 
ménvagamiid. parittazariig. and mahadgatazamisd. 


5 5 5 “ 


On theae fifty-one mental events (sere-byung lpga-bev Pisa-— 
aciz). eee HSTB, Book 1, Pt. 3, Pe. 68r-70a & gloseary of 
enumerations:; also Mi-pham pNam-rgyal. yid-pahin adzod-kyi 
grub-mtha*’ hedus-pa, pp. 13ff., and its transitation tn RLV, 
Guenther, Buddhiet Philocreorhy ia Theory and Practica. pr. 
63-64. Tne relational propensities number twenty-three, See 


R.V. Quenther, op, cit... pp. 64. 


Tib. eham-rar viz-byed ma-yin-ra'i gauge refers = to 


imperceptible forme which maintetn certain benhavious) 


patterns throughout past, Present and future. See Mi-phan 
rNam-rayeal, mkhas-pa‘i tehul-le ‘jug-pa'i ago. faltos 4a-b; 


&lso NSTA, Baok 1, PY. 3, p. 69a-b, 


Skt. prajAopAya. the male consort representing skillful 


means and the female cansort diacriminative awareness. On 


the phrase ma-ius mi-lus lus-pa mad-pa. aee above, p. 353. 
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The present context ia that of the Ghanavytha reaim, where 
the sambhogcakaya is manifest in and of itself (rang-snang) 
and not that in which the five enlightened families become 
extraneously manifest to bodhisattvas, or that in which all 
phenomenal existence is pervaded by buddha-body, speech and 


mind. 


Tib. phul-chung-ba'i phyir. See above, p. 57, note 100. 


As explained below, pp. 430-431, each of these buddha-sengce 
organs supports the apprehension of five types of sense- 
object, and these are consequently subdivided according to 


twelve hundred sensory attributes, 
Skt. prageng. See NSTB, Book 2, Pt. 3, p. 155, 


On the deities comprising these extensive mandala-clusterse 


(f¥:hom-by). see below, Ch. 9. pr. 797-801, Ch. 13, 935-944. 


Again kLong-chen Rabd-‘byams-pa emphasises the Atiyoga 
interpretation, rejecting structures associated with the 


Path in this context of the self-manifesting ground. 


See Tf. Skorupski, Tne Sarvadurgatipariscdnanatantra. Ch. 2, 


PP. 35ff. 


The precise format of the introductory words expressed in 
this tantra-text of course has important @ifferences,. a8 


has already been explained, pp. 336-349. 
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Chapter Two 


4 See Ch. 11, pp. 897-898; Ch. 12, pr. 954 ff. 


2 As explained in Lo-chen Dharmatri, geang-bdag deongs-revan, 
Ch. 2, pp. 98-104, this refers to the conferral of the 
secret empowerment (ggane-drang)., On thie empowerment, see 
below, Ch, 9, pp. 801~804, Ch. 10, pp, 870-871; and on 
empowerment in general, Ch. 9, pp. 788-808 and Ch, 10, 


passim. 


4 On the activity-fields and sensory bases, see above, Ch. 1, 


note 99; also NSTB, Book 1, Pt, 1, pp Abf?, 


4 On the underlying emptiness of thie cosmological structure, 


5 These three levels or spheree of existence (grid-ezeum) ere 
the nether world of nagas (ga-'oe Klu'i srid-re), the 
surface world of humans (ga'i satene mi'i srid-pa), and the 


upper world of gods (gnam-steng lha'i garid-pa). 


6 The euthor holds the five degenerationge or impurities to 
refer to the five poisons (paficakie#a) of rfizga, davata, 


moha, mina and irea, rether than the paicakasAyva (anyiges-mas 
inga) or impurities of life, view, conflicting emotion, 


sentient veings and time (Mvt, 2335-2340). 


7 The following five stanzas indicate how the five pristine 
cognitions perceive their respective etemporal or prim-~ 


ordial objects, viz. the atemporel nature of creation is 
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perceived by the dgharmadhAatuifanea, the atemporal nature of 
cessation is perceived by the Adar@ainjfna, the atemporsi 
nature of abiding is perceived by the gsamatAifiana. the 
atemporal nature of referential objects is perceived by the 
pratvaveksanaifdAngs. and the atemporal nature of motion iz 
perceived oF the krtvupasthAnaifidnea. On these stanzas, see 


also H.V. Guenther, Matrix of Mygtery, pr. 2997. 


These stanzas have been related to the five aspects of 
“seminal enlightened mina” (gems-inga). on which see above, 
mp. 486, note 97, and Lo-chen Dnarmér!, esane-bdas deongs- 
PEYAND, Pp. 106-109. The exegesis of the latter seeks to 
explain the five stanzas in terme of both the path of 
liberation (grojl-lam) and the path of s#sxi11ful means 
(fhebe-lam) and it if in the context of the latter that the 
four delights sre introduced. kLong-chen Rab-'bpyame-pa 
however, following the Atiyoga interpretation, maintains 
that thie te not a structure releted to the path but to the 


Belf-manifesting ground. 


Again the suthor rejects the view that would inciude inter- 
pretations aseociated with the continuum of the path rather 
than the ground. The former view that the reality should be 
kept secret from unworthy recipients is also expressed 
below in the context of the path, e.g., Ch. 10, section 6, 


and Ch. 13, section 22. 
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In this enumeration of only five classes, the antigods 


(lha-ma-yin. Skt. assur”) are subs med with the gods (ibs. 


Skt. devsa)- See also NLTKR, Book 1, Pt. 1, chart. 


This line indicates the seif-manifesting nature of the 


mandala in Ghanavybtha. According to Lo-chen Dharmafri, 
geang-bda¢g dgeonges-rgyvan. p- 115, it means that the coemer- 
gent retinue was transformed into the tathAgata on 


perfectly receiving the empowerment. 


The vitimete enlightened mind (paramérthabodhicitts) refers 


to the indivisibility of Samsntabhetéra & Samantabhadri, 
while the relative enlightened mind (gsmyrttibodhbicitta) 


refers to the generation of spirituality for the sake of 


beings suffering in same&4ra. 


On thig function of gharmak4ya see above. Ch. 1, note 23. 


In the present case, SAakyamuni. 


A *"countlegs” acen (grangs-med pekal-pa) igs r epecivfic 


59 
temporal dimension. enumerated in Abhidharmakoksa at 10. 


See R. Kicetzli, Buddhist Cosmology. pp. 113ff. 


On gambhdramAresa and pravogamdrges. see below, pp. 506-507, 


and e.g., Sgam-po-pa, The Jewel Ornament of Liberation. pp. 
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232-2733.- 


on the first to seventh levels, from which regresston ts 
possible, see below, Pp. Gh44U-968 - also Sgam-po-pa. ep, 


cit.. pp. 239-284. 


On the three pure ievels, fie. the etgnth to the tenth, 
which are those of nan-regresstion, see bhelaw, pp. Ghl- G&S, 


and Sgam—-po-re. ap. cit-.. pr- 244-252. 


On the three tratnings and gsitx transcendental perfections, 


see below, notes 67 and 69. The tec provistone are those 
af merit (purvasambhaérs ) and pristine cognition 
(inpanasaminars! .- 


S&bbidharmakoge. Ch. &, v. 118. 

On this assertion, see above, pep. 357?f. 

Cr. terwacntene. Ch. 10, w. 38ar & 32¢6ced4. 

w.L. 

Concerning the cidaeeett on of twelve deeds (mizad-pa bcou- 
gnyie>. see below, pe. &965-896; alse NSTB. Bock 2, Pr. 1. 
Pp. 18-0. 

Y.e. S4kyamuni before his enlightenment at the bodghimancs., 


on which see alsc below, note 36. 


Lalitayigtara. Iil.- 
I.e the following six contemporarier of SAkyamunt: Vardhe- 


mana, Saniasya, Ajita Kebakambslin, Phrama Kakyapa, Maska- 
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riputra Gosala, and Kakuda KAtyayana. 


. 


Lalitavistars, III. 
There dharmAlokamukhs sre enumerated in Lalitavistara, IV. 


pp. 23-25. 


Skt. sanutpsattikadharmakefnti: Lalitsavistars,., IV, 1. 17. 


Lalitavistara, TV, v. 1-3. 
Lalitavistara, V, Pp. 20, 1. 11-20. 
litay oo VE Be 2 


See NSTB, Bock 2, Pt. 1, p- 20. C%. Lalitsavistara. VI. 
Lalitavistara, VII. 
Lalitavistars, VII. 


On these Kingdoms and personalities, see HBI, Che. 1-2, PP. 


1-25, and A. Csoma de Kérds, The Life and Teaching cof 


Lalitavistara. XII, v. 17-18. 
Lalitavistara, XIII, v. 1-3. 
According to HBI, p. 346, the Sacred Stipa (mehed-rten 


rnam-dag) isa located near Ramagrama, east of Kapilavastu. 


For another opinion, however, see NSTB, Book 2, Pt. pe 
notes. 
Lalitayvietara, XVI & XVII: also NSTB, Book 2, Pt. 1. These 


contemplations are associated with the formliese realms at 
the summit of existence in semsara. See NSTB. Book 1, pp. 


7t-l11b. 


Lalitavistara., XvIItr. 
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Refer to Abhidharmakoka, Vol 2, pp. 966-970, in whien 
Yadomitra compares this vajdropamsasamAdhi to a diamond drill 


which pierces all because it pierces all dispositions. 


Lalitavistars., XVIII. 


Lalitavistara, XIX-XxX. The term bodhimanda refers to the 
outer place and time at which S@akyamuni wteadinen enlighten- 
ment, i1.@. the Vajrasana at Bodh Gaya; and also to the 
inner bodbimands or Akanietha realm, and the secret podghi- 
mands or oPere ere 

Laiitavistara. XIX, v. 57. 

Lalitavistara, XXI, v. &7-88&. 

Lalitavistara, XXI. 

These three kinde of awarenese (traividyat&. Tit. rig-pa 
£2um) are the three higher supernormal cognitive powers 
(abhiind), viz. knowledge of past lives, of the trans- 
ference of consciousness at death and rebirth, and of the 


ceesation of corruption. On the ten powers (dababsalsa), see 


above, pp. 384-5, note 62. 


Lealitavistara, XXII, v. 2: and for the account of hig seven 
weeks silence, ibid., XXIV. 

LaLitavistarg, XXV. v. 1. 

Lalitavistarsa, XXV. - 9 and 11. 

Lalitaviatara, “XV, v. 18. 

Lalitavistara, XXV, v. 17. 

Lalitavietars, XXv. 

Lalitavistars, XXV, v. 21. 
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Lalitaviatara, XXV, v. 34. 

5 tara, XXV, v. 35ac and 36d. 
On the distinctions between these three promulgations, see 
NSTB, Book 1, Pt. 3. 
On the three pitakas, the three trainings and the classifi- 
cations of the vehicle. see NSTB, Book 1, Pt. 1, pp. 16a- 
28a. 
The complete text of the Mah&vibhfsa is extant only in its 
Chinese translation (Taishéd 1545). On this quotation, cf. 
NSTB, Book 2, Pt. 1, p. HO. 
On the traditions connected with the original reliquaries 
and relics mentioned in this quotation, see HBI, pp. 24-25; 
A. Bareau, Recherches sur la Biovraphie du Buddha, I1.II, 
PP. 308-323; I.B. Horner, Chronicle of the Buddhas. p. 98; 
and J.F. Fleet. "The traditicn about the Corporeal Relics 
of Buddha" in JRAS, 1906, no. 2, pp. 655-671, 881-913; and 
1907, no. 1, pp. 341-364. 
The standard enumeration of the Thousand Buddhas associated 
with this Sahalokadhdtu is given in the Bhadrakalpikasitra. 
In the tradition of RAOZOZB-PA chen-po, two additional 
emanations are included, See KLong-chen Rab-'byams-pa, 


theg-mchog mdzod., p. 24. Elsewhere, these are stated either 


to be Vajrapéni and Manjuarf (phyogs-beu mun-sgel,. Pp. 131) 


Or Lha-'i bu nyi-ma rab-tu @nang-ba and dga;'-byed dbang- 


bDhyug (aere-tha)-'gyur and gPa'-be chog-'byung, p. 200). 


In addition to the present account derived from the 


Laliteavistara, see also the account of Sékyamuni's life in 
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NSTB, Book 2, Pt. 1, pp. 20-40. 

On the six supernormal cognitive powers (sadabhiina), see 
also below, = op. 1016; and NSTB, gieaweny. Ss enumerations. 
They sre respectively Jlha'ti mig-ci mogon-shes (divya- 
caksurabhisjo4), lnha'i rna-ba'i mngon-shee (divvadrotir- 
abniis&), pha-rol-gvi sems shes-pa'i mngon-shes (para- 
cittabhiina), rdzy-'phrul-evi bya-bs shes-pa'i mngor~shes 
(rddhvabbiina). angon-gvi gnas ries dran-pa’i mngon-shes 
(prvanivéedénuamrtyabni ia), and zag-pa zad-pa'i mngon-shee 
(Abravake vADhidha). 


I.e, throughout the realms of kAamadhAty and ripadndtu. See 


NETB, Book 1, chart. 


This refers to the three kinds of emanational buddha-body 
(nirmanak@yva), enumerated in, e.g., NSTB, Book 1. Pt. 2, Pp. 
sobrr. . 4B emanations of natural expression (rang-bzhin 
Bprul-pa), emanations which train living beings ('gro-bg 
“dul-pa'i sprul-pa), and diversified emanations (gna-tshoge 


Bprul-pa), which include inanimate objecta. 


On this quotation, see above P- 19, note 21. 

This is the enumeration inferred in kKLong-chen Rab-'byams- 
Pa. grub-mtha'i mdzod., pp. 361ff., where the treatize is 
concluded by a discussion of the 'od-geal rdoe-rie anyving- 
Ro'l theg-pa, i.e., the thod-rgal system of rdzogs-ps chen- 
RO. The five non-Buddnist vehicles are those of Samkhya, 
Vaisnava, Aibvara, Jainiam, and Ninilism, on which wee also 


below, pp. 988-990 ana NSTB, Book 1, Pt. 1, pp. 11b-16a. On 
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the nine Buddhist vehicles, see above, pp. 18-19. 


On these reaims, virtues, meditative concentrations, anda 
formless absorptions, see NSTB, Book 1, Pt. 1, pp. 7b-11b, 
and the chart. 

On the three trainings of g@fla, rprajna. and citta, and the 
Bravaka view of subject and objective forms, see NSTB, 
Book 1, Pt. 1, per. 17b0ff., Pt. 3, pp. 68&b-7la, i2id-12ha. 
See also below, Ep. 991-992, on the eighteen divisiona oF 


the @r4vaka. 


On these thirty-seven branches or aspects of enlightenment 


(bodhipake adharma ) and the corresponding five paths, see 
Har Dayal. op. cit., pp. 80-165, and NSTB, Book 1, glossary 


of enumerations, 


Cf. NSTB, Book 1, Ft. 3, Pp. 12ha; also on these four 
results of Brot&panna. sakrdAgami. anagAm?, and arhat (Mvt. 


5132-5136), ibid... glossary of enumerations. 


On the pratvekabuddhavAna and its three divisions, see also 
below, P. 992; and NSTB, Book 1, Pt. 3, pp. 70a-70b, 124a- 


127a., 


On pratityvasamutpdda, gee also NSTB, Book i, Pt. 3, pr. 
124a-127b. As stated therein, in the rNying-ma view, the 
internal objects or mental Phenomena are not realised py 
Pratyekabuddnhas to be without inherent existence. See algo 


below, p. 992. 
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Tid. ‘bras-bu vid-bzhin bde-ba mchog. See also NSTR, Bosk 


1, Pt. 3, p. 127a. 


On the bodhisattvavAna, see below, pp. 992-994: slgo Har 
Dayal, The Redhisattva Poctrine in Sanskrit Buddniet 
Literature; and NSTB, Book 1, Pt. 3, pp. 718-1218, 127a- 
1i31b. On the distinctionge between emon-pa'i byvang-seme and 
~jiug-pa's byang-semea in particular, see Sgam-po-pa, The 
Jewel Ornament of Liberation, pp. 112¢8. 


On the bedhisattvavana’s approach to the aforementioned 


thirty-seven branches or @erects of enlightenment and the 
five corresponding paths, see NSTS, Book 1, Pt. 43, pp. 
128f?%.:; also Sgam-po-pa, ibid... pp. 23¢ff. On the six 
RAramitdé, ibid... pp. 148-231; Har Dayal, er- cit., pp. 165§- 
270, See also below, pp. 964-968 for their statue in Maha- 


YOosa. 


On the Svétantrika-Madhyamaka system from the rNying-ma 


standpoint, see NSTB, Book 1, Pt. 2, PP. 720-73b; slso H.V. 


Guenther, Buddhist Philosophy in Theory Boo Practice, pp. 


124-141. 

On the Present ve position from the rNying-ma standpoint, 
see NSTB, Book 1, Pt. 3, PPR. 730-7748: and H.V. Guenther, 
4bid., pr. 141ff. For & comprehensive account of the Indian 
background to thia school, see D.§. Ruegs, The Literature 
of the Madhyamaks School of Philosophy in Indig: and for a 
4Ge-lugs-pa statement, J. Hopkins, Meditation on Emptiness. 
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For a discussion on tathyfisanvrtisatva and the mithyésam 


e 


yrilsatys. see NSTB, Book 1, Pt. 3, pp. 72prf., 127arf. 


fi. L, 


On this pParvAyareramfrthasatva, and the asaparyvévaparan- 


Arthasatva to which synonyms cannot be applied, see WNSTR, 


Book 1, Pt. 3. p. 72b¢f?f, 


On KriyAtantra, see £180 below, PP. 995-9596; and WNSTB, 


Book 1, Pt. 4, pp. 150b-153a, 213a-218b. 


Cf, NSTB, Book 1, Pt. &, pp. 15348, 215b, where this result 


is also held to de achieved in egeven lifetimes. 


On Caryatantra or Udph2ystantra, see bélow, rp. 995-996; 


also NSTB, Book 1, Pt. 4&4, pp. 153ab, 215b-216b. 


Cf. NSTB, Book 1, Pt. 4, PP. 153b, 216b, where a pericad of 


five lifetimes ia specified. 


On Yogsatantra, see below, p. 996; also WSTB, Book 1, Pt. 4, 


PrP. 153b-154h, 216b-219b. On the Ghanavytha Akanistha 


realm, see ahove pp. 357-389, 


On Mah&yoga and its emphasis on wutpattikrama and the 
control of vital energy (rlung. Skt. VAvu)., see also above, 
PP. 23-25, and below. Cha. 14-12; also WSTB, Book 1, Pt. 2, 


PP. 1568-162b, 271a-22ha. 


For the specified Guration of thigz lifetime, see below, Pp. 


610-811, 
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Tib. nam-mkha‘i ‘jo-ba rab-rdzogs-pas. This refera to the 


practice of inner heat associated with the CancAlt energy 
channel (gtum-mo), in which the easential nerear or the 
white syllable A melts and descends within the body from 
the crown-centre. See also below, Ch. 13, pp. 1018-1019 and 


the quotation from ggyu-‘phrul rgya-mtshe on p. 1006, where 


the expression “cow of space“ (nam-mkha'i ba) occurs. 


On ANnuyoga and its realisation of the mah&sukhnakAava. see 
above pp. 25-26; and also NWSTR, Book 1, Pt. &, pp. 162bn- 


1666, 224a-228a. 


On Atiyoga, Bee above pp. 26-27, and below, Ch. 33. Pp. 
997, 1022-1050; also NSTB, Book 1, Pt. 4, pp. 169a-211b, 


228a-229b. 


IT.e. the mandalas of ground, Path and result. See above, 


PP. 20, 59-61: also NETB, Book 1, Pt. 4&4, PP. 147n-150b. 


On &ravakas and pratyekabuddhas, see above notes 62-67. The 


distinetion between the outer and inner prat{ftyasamutraéda 


which deal respectively with physical elements and mental 


components, is drawn in e.g.,. NSTB, Book 1, Pt. 3, p.125a. 


kLong-chen Rab-'byams-pa here reads rtogse-pa. Cf. Lo-chen 


Dnermabri, geang-bdag Ggongse-revan. pp. 130.48, who reads 
—doge-pg. Both interpretations have been included. 
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Tie. the view of “these cf no understanding” (ma-rtogs-ca) 
and of the Ai&vara and Nihilists among “those of wrong 
understanding” (log-rtogs-pa). See NSTB, Book 1, Pt. 1, pr. 
1i1b-1i6a. 

Tib. Kun-spyvod yvon-tan lnga. This refers to malpractices 
relating to conduct of body, epeech, mind, attributes and 
actions. 

T.e. those of the s#rdAvakas, pratyekapuddhas, bodhisattvas, 
deva- & manusyayana. 


Here the resultant aAtiyoga aspect of Anuttarayogatantra is 


emphasised. Cf. the quotation from the kun-byved reyal-ro. 


above p. 19. 
sic't zhi-skuy. Cf. NSTB, Book 1, Pt. 2, p. 66a: zhing-skw. 


Maturation (amin-pa) and liberation (ggrol) are synonyms 
respectively for the conferral of empowerment (dbang-bekur) 
and esoteric instructions (man-ngag). 

Here and in a similar passage below, Ch. 13. pr. 988-996, 
kLong-chen Rab-'hbyamsa-pa identifies the Gunvagarrbna with 
Taozogse-pa chern-rpo. On the three Pitakas see also NSTB, Book 


a ie Pr. 1, pp. 17Dff., and on the classes of tantra, jbid., 


Tib. vnam-Ppa achog-dang ldan-pa stong-pa-nvid. This in the 
Gescription of the continuum of the ground according to the 
Great Madhyamaka, on which see NSTB, Book 1, Pt. 3. pp. 


77a-SOb. 
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Tid. thuge mkhyven-pa gnyis. Tnis indicates the pristine 
cognition which qualitatively knows tne view § ( -lta- 

mkhyon- : ywe-sbes) and the pristine cognition which 
quantitatively knows phenomena (ji-snyvedgd-pa mkhyen-pa'i ve- 


shes). See above, pp. G6GObDff.; also Ch. 1, note 45. 


Chapter Four: 


On the series of twenty-three non-relational propensities 


(mi-ldan-pa’i ‘du-byed) recengnised by the Vainnacikas, see 


apove, Ch. 1, p. AIG, note 102. 


Tid. shin-tu rin-pe. 

See SambhotavyAkarana, pp. 133-136, according to which the 
hard inasnagare sees of syllables (KA etc.) along with RA 
and HA ia masculine; the hard aspirate series (KHA etc.) 
along with LA is neuter; the soft unaspirate series (GA 
ete.) along with SA is feminine: while the nasal series (NA 


etc.) along with VA, YA and SA i8 extreme feminine. 
T.e. breath (S&vass) is the coemergence of conceptua) 


thought (yikalpa) and vital energy (yAyu). 


On the presence of these syllables in the body which are 
said to produce the form of buddnas and sentient rbeings, 


see p. 553. 


On the seed-syllables of the forty-two peaceful deities, 


see below, Ch. A, pp. 587-592. and on those of the fifty- 
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eight wrathful deities, see Ch. 16, pp. 1184-1155. As for 
the six seed-syllables giving rise to the six classes of 
sentient beings, A corresponds to the gods, SU to the 
antizods, NR to humane, SU to animals, PRE to tormented 


spirits, and DU to denizens of hell. 


In dkon-mchog ‘grel, Rong-zom-psa adds these three 
syllaplegs, their shape corresponding to their Sanskrit 
representation. kLong-chen-pa'ts own view, given immediately 
below, ie that these three shapes indicate three kinds of 


punctuation mark-- introductory, medial and final. 


I.e. OM, AH, and HUM. 

Skt. eoneed ceanan: “eRe deities corresponding to these seed- 
syllables are enumerated below, pp. 587-592. 

Skt. SAmpaAnnakrama. 

On these four rites, see below, pp. 783-786, 1258-1264; and 


on the feast offerings (gsanacakra), Chs. 11-12. 


As explained above, pp. 552-553, the syllables are held to 
be the basige of buddha-osody, speech and mind, ag well as of 
@all sentient beings. 

The distinctive elemental properties of solidity, cohesion, 
combustion, movement and vacuity are held to derive 
respectively from the mahdébdhuta, the "great elementa™ of 
earth, water, . fire, air and space. The mahAbhuta are also 
identified with the pancaskandha. See below, pp. 1901-1002. 
“upward contraction” (Tib. bkug-pa) and “downward 


contraction” (Tib. smad-pa). 
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“retrofliexion™ (Tib. begrim-pa) and “lateral action” (Tib. 
glod-pa). 

“hard palate” (Tib. rkan-gyi dbus) anc “blade of the 
tongue" (T4ip. lce'i dkyil). 


Tib. lce'i rtsge-mor nye-be rkan-gyi mthar. 


Tib. cher bos-pa. 


I.e. the shape of the Sanekrit syllables A and KA. 


on the meditations which connect the syllables with the 
right and left energy channels (ragana &® laland) ard their 


respective colours, see below, pp. 1006-1019. 


kLong-chen Rab-'byams-pa, p. 186.3, interprets tshogs (Ch. 
&, section 10) as gena-tshogs. 

On the manifold clustera of deities who emerge from the 
basic series, see below, pp. 797-801, 935-944. As the paria 


of the mandala of deities, it is also known as the jrans- 


Battvea. 

Again, KLong-chen Rab-'byamse-pa emphasrirer the resuitant 
aspect of the wheel of syllables-- its appearance as the 
fully mature mandala of deities or of buddha-body, Speech, 


* 


mind, attributes, and activities. 


N. Ls 


On this initial punctuation mark, see Lo-chen Dharmaarf, 


Z£8ane-bdase dgongs-revan, op. 1548, where three aspects are 


conseidered-- its symbolic representation in the shape of a 
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staff, its purpose which is to illustrate tne non-dual 
pristine cognition, and ites action which resembles a 


pathway in that it precedes all the syllables. 


Tiv. gceod-par byed-ps‘i Jas-can. 
Tid. phyvugs-pas-kKkyang phyugs yin. 
The four extremes of eternalisnm, nihilism, selfnocd, and 


substance. See below, pr. 590-591. 


Among these symbolic appellations of the deities, “reality” 
(chos-nyid) indicates tne emptiness benind phenomena rather 


than its appearances. See above, pp. 138-139, notes AO, AJ. 


This after-death experience of the chos-nvid pbar-do is 
discussed in e.g¢g., the translations of the pbar-do thog- 
grol, which indicates that the five days correspond to the 
deitier of the five enlightened families. See above, P. 


129, note 1, and also below, Cn. 13, pp. 1039-1640. 


I.e. the thod-rgal instructions of rdzogs-pa chen-po. which 
fuse together a11 inetructions of Man&yoga, Anuyoga and 


Atiyoga. See below, Ch. 13, pp. 1022-10484. 


In particular tnese inatructions refer to Padmagambnava's 


mkha'-'gro snving-thizg and Vimalamitra's bi-ma snying-thig 
contained in kLong-chen Rab-'byams-pa's own compilation, 
the snying-thiz va-hzhi (vols. 2-3 and 7-9 respectively), 
86 well as to their Manf&yoga based commentaries in Peking 


beTan-'egyur, Vol. 83. 
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On the absence of independent existence, which is conc- 
lusive in the Pr&ésangika syxtem, see the aforementioned 
references, Ch. 3, notes 71-72, 78. the causal vehicles, 


see NSTB,. Book 1, Pt. 3. 


kLong-chen Rab-'byams-pa, P. 200.6, interprets thugs (Cn. 


&, section 223) as thugs-rie. 


For an explanation of choe-nyid zad-pa, which is the last 
of the four visionary appearances (snang-ba bzni) in thed- 


rgsl, see below, pp. 2029, 10348. 


The explanstian atrictly referee to the Syllable AUM. with 
anusvare. The terms for these parts of a written eoisiehie 
are bindu (superscript point), zia-tshes (superscript 
crescent), Khog-pa (central form), nAda (vibration), and 


Tang-bzhin (natural expression). 


On these forty-five mandalag, see above pp. 571-572. The 
text, PrP. 203.3, er Okvil<-"*khnor Inga-pev rica-ings 
(sict!), 

On the practices associated with the wheel of Syllables in 
the energy channels of the body, see below, pp. 1006-1019. 
The four wheels (cakra) referred to are those of crown, 
throat, heart and navel. 

On the path of liferation (grol-jlam)., Bee below, pp. 1019- 
1021, The three contemplations on this path of liberation, 
1.e. those of real nature, universal aprearance anf causal 


basis, are also discussed below, pp. 679. 771. and 851. See 
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also NSTB, Book 1, Pt. 4, pp. 158%. 


82 Tit. habe vab-kyi Zla-ba-dang shes-rab yum-gvi nyi-ma. On 
the path of skillful means (thabs-lam)., see pelow, pp. &899- 


914, and especially, pp. 1006-1019. 


43 “arousal” (Tib. berubs-pa), “filling” (‘gengs-ps), «na 
"extension" ("gremg-pa). On the four pristine cognitions 


associated with the four delights, see below, pp. 1006-1019. 


ba See T. Skorupski, The Sarvadurgatipari&sodhanatantra. 


a5 The present description of the wheel of 8yllables, ie held 
by the author to indicate the continuum of the gpund, and 
is thus distinguished from their utilisation of the path, 


as described below, pp. 1006-19010, 


Chapter Five: 


| On the four rites, see below, pp. 783-786, 1258-1264. On 
the consummation of the five elements, see 81s0 above, Ch. 
T; note 50; and on this enumeration of eight 
accomplishments, see pp. 609-610. On the term "4nherent 


Purity” (gnas-su dag-pa), see above Ch. i, note 18: and on 
the significance of “pure in the expanse" (dbyings-su dag- 


Ra), see Ch. 1, pp. 398-5 and note 17% 


“ailments caueed by imaginary spirits” (kun-brtags gdon-geyvi 


nad), “ailments caused py immediate conditions" ("pnral- 


Dyvung rkven-gyi nad). “future ailments" (‘tyung-"'dus gzhi- 
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xi nad), and “psst ailments” (rang-bzhin angon-gxi nad). on 
these ailments and their combirations of rlung. mkhris-pa. 
and Dbad-kan. see Rechung Rinpoche, Tibetan Medicine. Ch. 2. 


section 12; algo below, Ch. 15, note &3. 


Tib. dua-kyi ‘khyud-sbyar. 

The particular means for attainment is described below, PP. 
619-620. 

This quotation is a slight variant on Ch. 9. section 19, 
and the dra-ba sdom-pa ccrresponds to that very chapter of 


our text. 


For a longer account of the recitation of mantras relating 
to this tradition, see Mi-pham rNam-rgyal, gspyvi-don "od- 


Z8al auovying-po. pp. 252-259. 


On these four seals and their subdivisions, see Ch. 8. pp. 
711-745. 

On these requisites, see below. pp. 850-852. 

These aspects of contemplation based respectively on 
skillful means (thats) and discriminative awareness (ahes- 
rab) are discussed in the following pages of this chapter 
from the standpoint of the ground. In terms of the path, 
Bee below, Chas. 11-13. 

On the three kinds of contemplation, i.@. those of reality 
(de-kho-na-nyid), universal appesrance (kun-ty anang-bs), 
and causal basis (rgeyu) according to uipatiikrags. see also 


Pp. 679. 771. end 851. 


Cf. below. Ch. g, p-. 782. 
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“paralysis™ (rengs-pa). On these four rites of pacifica- 
tion, enrichment, subjugation and wrath, see below, rp. 
783-786. 1258-1268. 

See above, Ch. 1. PP. 373-4, note 50, for the association 
between the five colours and the five elements; alsa helow, 
PP. 1022-1048. 

cr. Chs 11-13 nelow. 

See NSTR, Book 1, Pt. & on the integration of utpattikrama 


and) sampannakrama in the peth of razogs-Pps& chen-po: also 


below, Ch. 13. pr. 1001-108&. The visualised mandala of the 


perfection aetage Js said to hecome Spontaneously present 


“in the manner of a fish leaping from the water," 


The emphasis which kLong-chen Rabt-*byams-pa places on the 
razogs-chen content of this chapter ia not accepted by 
exponents of the bka‘-ma lineage, especially gYung-ston-pa 
rDo-rje@ dPal who, in order to present the gradualisat 
structure of the path, was responsible for altering the 
exegetica) order of the root-verses. Le-chen Dharmaérf, 
ZSanz-bdag dgonge-revan, Ch. 5, pp. 167ff., differentiates 
three interpretations which recognise different structures 
in Che. 1-9 from the respective standpoints of "the essence 
which is to be realisea" (rtogs-bya'i ngo-be). the “means 
of realising it” (rtoge-byed thabs), and the “conclurive 
result" (mthar-phyin-pa'{ ‘pras-bu). Among them he 


attributes the f2econd to zYung-ston-pa. 
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“tranquility” (zhi-enas. Skt. @amaths) and “"nigher inetgnt”* 
(lhag-mthon®e, Skt. yirn@vans). See below, PP. 1019-1020 & 
1026, on the integration of these in Pazoese-pa chen-ro. On 


the five hranches of mantra, ree also below, pr. &50-851. 


Chapter Six: 


ad 


LF] 


Tne All-Accomplishing King (kun-bved reyval-po) is a synonym 
for Samantabhadra or Sharmakaéys. See also Eva K. DPargyay, 


“A Preliminary Study of the Rnin-ma Text, Kun Byedad Rgyal 


Po't Mdo" in STc. 


Tne two artificial tynes (heese-ma gnyie) are those mandalas 
drawn on cotten and with ecloured powders, ietieh: are 
indicated in the following Paragraph. They are so-called 
because they are neld to be infericr te the body-mandalas 


es 8 


described below, Ch. 9g, pp. 812"f. 


“mandala drawn on cotton” (ras-prie-kyi Skyil-‘kpor), 
“mandala of coloured powdere”™ (rdu)--tanhon-evi Okyij-"khor), 


a 


“mandala of foca) points” (thig-gi akyil-'"khor), ana 
“mandala of flower-clusters"™ (tehom-bu'i dkyil-'khor). 


Tid. dpa'-po gcig-pa. Skt. ekavira. refers to @ single two- 


armeqgd wrathful deity, without consort. 


NLL. However these verses are remintscent of Ch. 13, 


section 8, 1. 5-6. 
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In this context, the second line actually reads Ge-tshe 
SKu-inga Jhur-gvis rdgogs. Nowever cf. p. 675, de-tshe sku- 
ings Kun-kyang rdzogs; also see above, p. 204, note i1. 


a 


I.e. earth, form and delusion are pregent as ty- 


ipa@na: water, feeling and pride are present as gamataijnana; 
fire, perception, and desire are present ag Pratyvavek sans— 
infna: and air, habitual tendencies and envy are present as 


=~ A 


krts = - 


Ch. 6, section 3. On the “four immeasurables" and "four 


kinds of liberation,” see above, Ch. 2, pr. 378-381. 


The point 1s that, if there was a single courtyard in which 
both sambhogskava and nirma&nakAava apreared, The mandala 
could not be considered in terns Of rang-snang and Shane 
vyOha Akanietha. 

On these cimenes and the “four fearlessnezsses", see above, 
Ch. 1, pp. 383-389. 

Cf. Ch. 1, where the western throne of Amit&bha reste on a 
Peacock (rma-bys), rather than an eagle (kKhyung). 

Benefit of self and others (fTib. rang-dang gezhan-den 
Zovis); “posture of indestructible reality" (rdo-rie skyij- 
Krung). 

“posture of the spiritual Warriors" (gemsa-dpa’ skyvil- 
Krung). 

“outward gaze and posture of Vigorous gait (phyir-gzigs- 
Zhing gsyad-kyi gexr-thabs). 

"standing posture™ (mi-bznuge-par bzhenga-ps). 
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Tib. byed-pa-po kun-tu bzang-po gdangse-kyi "char-bved-dang 


kya-ba-moO kun-ty bzang-mo gdangs-kvi "char-ezhi. On tniz 
expression, in addition to the following explanation, fee 


above, Ch. 1, p. 401-803 and notes 87-89. 

Tid. tehon gang-ba. 

Cr: the above quoted passages, pp. 488-491, concerning the 
way in which the body-body ts said to assume different 
appearances. kLong-chen-pa, Pp. 235.4, also reade ! = 
rnamse-kyvi instead of ‘phagea-pse rnams-kyvia. 


This passage correspecnds to Hevaira Tantra. II, v, 26. 


As kLong-chen-pe explsing below, pp. 6488-9, these state- 
ments confuse the position of Samantabhnadrs ag expoesitor, 
central deity and basis for the arising glow of tne 
deities. On nis controvergeial placement of Vairccana rather 


than Aksothya at the centre, see above, Ch. 1, PP. 399-401, 


Tib. ba-lang rdzi-cage-gis bstan-ra'i lam. crf. kLong-chen- 


pa'’s above remark, p. 578, note 29. 


The order of the hand-implementa here would appear to agree 
with Lo-chen Dnarmasrf{, geang-bdag Agonge-revan, op. 185, 
who suggests that Aksobhya should be at the centre since he 
holda the vaira, aha Vairocana in the east since he holds 
the wheel. kLong-chen-ps himsel? agrees with this symbolism 
in Cn. 2 Pp. (397. In Ch. 8, however, as in the present 
context, he asserts that Vailrocana, as the central figure, 
holds the vajra, while AksobDhya in the east holds the 


wheel. He trys to resolve this problem, below, p. 680, by 
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indicating that Vairocana holds tne wheel as a gecondary 


implement. 


The "four kindr of enlightened activity" (phrin-jJae brhi) 
are identical to the four rites (laas-brhi), on which see 
pelow, Pp. 783-786, 1288-1264. On the diverse hand- 
implements, see alfo above Ch. 1, p. 614, where the sword 
emblem of Amoghasiddahi is replaced by the crossed-vaijra, 


and below, p. 650. 


On the general distinction between Manaésédhang and its 
preliminary steps of geva, upaseva, and g&adhana. see above, 
PrP. 176, note 218. 

This implies in KLong-chen-pa's view, that Aksobhya holds 
wheel & bell, vasra & lotus, Bword & eens * one: Ratna— 
sambDhava holds gemstone @ bell, wheel & lotus, Bword & 
vaira; Amit&bha holds lctus & bell, wheel & vaijra, sword R 
gemetone; Amoghasiddhi holds sword & bell, wheel & lotus, 
vajra & gemstone. 

“those held with the right hand extended" (Tip. gYag— 
“gyed), “those held with the left hand extended" (gyon- 
“gyed), “those held with both hands equally extended" 


(Mnvam-'gved)}. and "those held with the surrounding hands 


extended” (*khor-'geyeqd). 


The author asserts that even in the Preliminary step of 
ritual service (gevB), on which see above, Dp. 176, note 
218, the fully mature form witn three faces and six header 


is visualised. The Giatinction between the simplified/ 
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causal and multtarmed/’ resultant herukas is illustrated by 
an incident in the life of Zur-po-che (NSTH, Book, 2. Pt. 
5, Ppp. 308-3393, when sculptors are commisrioned to make 


euch images. 


On the four affirmations of the doctrine (chos-kyi sdom 
bzhi. which Satakratu taught to the devas of Tusita, name- 
ly, impermanence, suffering, emptiness & setelecwnees: and 
quiescence of rirvdna, see NSTB, Book 1, Pt. 1, pp. 16a-b; 


also pnelow, Ch. 22, note &. 


The four attractive qualities of a bodhisattva (pedu-ba’i 
Gngos-po bzhi) are liberality (sbyvin-pa. Skt. @&na), 
affectionate speech (gnyaean-par smra-ba. Skt. vorivavacana). 
purposeful activity ‘{don-spyvod-pa, Sxt. arthacaryvé),. and 
agreement in purpose (don mthun-pa, Skt. gam&navih&fra?. On 


the four immeasurables, see above, Ch. 1, Pp. 378-381. 


According to the author, Ch. &, p. 553, the seed-syllable 
of the animals, TR, if located in the throat centre and is 
therefore given tie colour green, in accordance with his 
tradition which attributes green’ yellow toa the throat 
centre. In most upsde@a systems, however, this syllable ia 

located in the aces centre and given the colour dark red, 
@.g.. ‘Jigs-med gLing-pa. khrid-yig ve-shes bla-ma. p. 6b. 
Lo-chen Dharma&drt, SGang-Odag dgeongs-rgevan. p. 189, concure 
with the latter view. describing it as dark red. See also 


below, note 33. 
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Lo-chen Dharma&gri, gaang-bdag Oeongs-rgyan. p. 189, speaks 
of these as the nine styles of the peaceful deities (zni- 
ba’i tshul eu). and describes the first get of five ar 
"essential attributes” (ngo-bo'i yon-tan) and the second 
set of four as their “secondary attributes" (rnam-pa’ i 


vyon-tan). 


Tib. ‘od-zer bye-ba Khrag-khrie. 

These prilliant purificatory colours diffused from the six 
centres of the deities are distinguished from the 
lustreless colours of the seed-syllables within the corres-— 
ponding centres of sentient beings, which are respectively 
dull white, yellowish green, Pale blue, dark red, amoke 


grey. and black. See ‘Jigs-med gLing-pa, Khrid-vig yve-shes 
bis-ma. Pp. 6b. 


On the different Peadinge for this verce, see above, Pr. 
203, note 3a. 

On this verse, see also WSTB, Book 1, Ft. 3, p. 126b, ana 
below, pp. 667-668. 


Cf. the description of Gandnama&dana and its tree (asgoka- 


yrkea) in DivvAvadana, p. 157. 


t.e. the paths of gampnframfrga and Rravogamdrga. See 


above, Ch. 1, note 39, Cn. 3. PP. 506-507 & note 5. 


I.e. the Mafiaiksamfrga, surpassing these two paths, is 


reaches through the causal vehicles. On the Pancamfrga, see 


Sgam.po.pa, The Jgwal Ornament of Liberation. pp. 232-238; 


also see above, pp. 506-513 and corresponding notes; and 
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MNSTB, Book 1, Pt. 3. 

The three provisional kinds of awareness-holder are those 
of maturation (rnam-amin). power over the lifespan (tghe- 
bang). and the great seal (pbvag-chen). See also below, 


pp- 810-811, 959-974, 1247-1248. 


Tib. Kun-tu ‘od. padma-can. wi-ge 'khor-lo tghogs-chen, 
bde-ba chen-ee. rde-rie *dzin-pa. and kun-tu bzang-po dbye- 
ba med-pa‘i ga. The last of these or sixteenth buddha-level 
is also known as ve-sbes bla-ma. on which see p. 141, note 
51. On these higher or resultant levels, see also below, 


pp. 672-673, 964-968. 


As stated above, p. 662. this section is known as the 
appendix ("phyong) of buddha-body in thirteen padag. 
Tib. sggrib-gnyin bag-chags-bces-pa. On the twofold obscura- 


tion, see above, p. 324, note 13. 

On trévakas and arhats, see above, Ch. 3. Pp. 506-508. On 
the fcur truths (bden-pa pzhi), namely, duhkbasgatva, 
aamnudavagattvea. nirodhagatya, and marsasatya, awe NSTB, 
Book 1, Pt. 3. PP. 123a-124b, and glossary of enumerations 


under “four truths," and on their interpretation according 


to the resultant or mantra vehicles, ibid., Pt. 4, p. 143b. 


On pratyekabuddhas, see also above, Pe. 8508-509, esp. note 


65. 
The meaning of this disclosure is Clarified in the 


following paragraphs. pp. 669-670. 
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On the caves) interpretation of these ten leveis, see al=o 
below, pp. 964-968, pp. 10117f. 

This ie held to occur on the eleventh level, Samantapradn4s, 

on which see also below, pp. 672-3, 964-968. 

On this ‘od-zer chen-po's dbang-bskur. which concludes the 

path of the causal vehicles, eee NSTB, Boox 1, PT. 2a DP: 

62. 

Hers and in hte tehangs-dbyange ‘'brug-geras, Pp. 65, the 
author holds that the yi-ge 'khor-lo'i tehogs-chen-gyi ga 


doee not refer to the actual emanaticn of the fyllabler, 
but to their causal basis, or gharmakéava. On these 


resultant levels, see also below, pp. 967-959. 


See below, pp. 675-676, 967-969, for a clearer explanation 
of this point. 
The syvfstika is employed to symbolise the eternal or 


unchanging nature of the dnarmsakaéya. 


On the rNying-ma interpretation of five or six buddha- 


bodies, see also NSTB, Book 1, Pt. 2, PP. 60a-63a. 
Cf. NSTB, Book 1, Pt. 2, pp. 60a8-63a. 


The three preceding paragraphe explain the mandala of 


pristine cognition as an integration of ground, path and 


reeult. In the sections which follow the same verses are 
explained ors by one, according to the ground, path and 
result. 


Cf. abcve p. 392, note 73. The present paseage reads de- 
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Chapter Seven: 


This, of course, is not the view of bka'-ma commentators, 


such as Lo-chen Dharmatri., geang-bdag dgongag-reyan, p. 205, 


who assert Vajradhrk to be the mantra of Aksobhya and 


Jinajik to be that cf Vairocana. 


According to Dil-mgo mKhyen-brtse Rin-po-che's oral 
exegesis, these are metaphors respectively for utility and 
care. 


I.e., & Bynonym for gdharmadnétuinana. 

This appears to contradict the statement made above, fp. 
390, that Vairocana is the buddha-mind of the tathdagata 
family and Aksobhya the buddha-mind of the vajra-family. A 


more logical reading would therefore be: yrdo-rije'"i thugs-syu 


On the composition of thia number through the 
multiplication of the biessinzs of pbuddha-body, Speech and 


mind, see below, Ch. 8, pp. 736-741. 

I.e. the syllables OM, AH, Hf™ in the three centres of 
crown, throat and heart, nich aie identified respectively 
with buddha-body, speech and mind. manifest also as the 
Beed-syllables, SVA and HA, indicating enlightened 
attributes and activities. 


Tib. Jte-ba Yvnam-gnyig zlsa-ba-la indicates the navel and 


secret centres, 


"Brahma-like voice" (tghange-pa'i dbyangg). "orchestral 


sound” (gil-gnyan)., "song & dance” (glu-gar). "cuckoo-like 
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trill™ (ka-la-ping-ka). “thunderous pases" ('prug-sera), 
“echo” (sere-bravan). “giving rise to perception" ('*gu-shes 
bskved-pa), “apperceptive™ (rnam-par rig-pa). “audible™ 
(mnyan-Rar _o8-pa). “narmonious”™ (mi-mthun-pa med-ps). 
“most profound” (shin-tu zab-na). “consecutive” (exjes-su 
“byung-ba)., “imperturbable™ (mang-gis mi-tshugs-pa), 
“euphonous™ (rna-kar Snvan-ps). “orderly" (rnag-par ma- 
“Khrugs-pa), and “exceedingly clear" (snin-tu gsal-ba). For 
ar enumeration of the actual sixty aspects of buddha-speech 
formed by the combination of these modes. see Mvt. &8€5-5¢64 
and the translation provided in T. Ellingson, The Mandaia 


* 2 


2? Sound; Cencects an? Sound Structures in Tibetan, Pt. 1, 


PP. 122-123. 


“greatness of melody" (gdangs che-ba). “pervasiveness” 
(¥OngS-su KbyaAb-pa), “swift appreciation” (go-bar myur-ra). 
“precision” (the-ishom gcod-pa), “one-pointed audio-visual 
attention" (gcig-la giigs-pa snyam Dbyved-pa}. “momentari- 
ness" (nyi-tsher stoan-pca), “total accessibility” (Kun-nas 
-dug-2a). “devetion” ("‘dun-pa bskved-va), “sublimation” 
(Khyab-du shugs-pa). and “discipline of all beings" (thams- 
cad *‘dul-ba). 


See above, p. 662, where this section is referred to as the 
appendix of buddha-speech in twenty-one padas. 

Tib. Bhan-bde.. 

Thig phrase can be rendered in English either formally as 
“removal of numbness", which corresponds to the meanings 


Siven immediately below, or colloquially ae “sneezing”, 
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which is the meaning implied in the following paragraph. 


13 N.L.. but cf. the incident recorded in NSTB, Book 2, Pt. 1, 
Bu 39. where Prajapati, Sakyamuni’s nurge, on hearing him 


sneeze, mistakenly encourages the view of permanence. 


1d AS explained in Ch. 3. pe. 505-518, these are the manusva- 
Yana & devavana. the Ar&vakavans. the Rratvexabuddhavans,. 
the hodhisattvayvAng, and the yairay4Ana or Rubyamantrayaéns. 


Chapter Kight: 


ro) 


The title of this tantra-text itself exemplifies the 


ultimate seal of Samantabhadra. 


2 Le-chen Dharmagrf{. gsang-bdag GOgongs-reyen. Pp. 225-6, 


concurs in this description of Vatrocana and Akzgopbhya, 


citing in support Vimalamitra’s Gubyvagarbhapindartha. 
3 “gesture of the indestructible pPalms™ (rdo-rie thal-mo). 
4 These variations on the general seal depend on the 


different seed-syllables, which change owing to the the 


rotation of the central deities. 


5 Tid. being-ba dam-tenig-¢i phvag-reva. 

6 Tib. rdo-rie khu-tshur. Skt. yajramueti. 

- Tib. Deam-pa dam-tahig-«1 phyae-revs. 

The visualised doctrinal seal (Dmam-pa chog-kyi phyvag-rgya) 
ig contrasted with the expressed doctrinal seal (briod-pa 


Sboa-kyi phyvag-reya). 
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See adove, p. 212, note 34, where the reading SRos-mchoe-ma 


is also given. 


"gesture of mensce”" (gdigsa-mdzub-kyi tehu)). On the 


application of this gesture, see also NSTB, Book 2, Pt. §, 


pe. 290-300. 


Satakratu holds the lute, Vemacitra bears the armour, 
Saékyamuni holds the begging bowl, Sthirasimha holds the 


book, Jv@lamukhea holds the casket, and Yama holds the fire 


& water. 


There are. particularly in the context of Anuttarayoga- 
tantra, forms of the nirmAnakava such as Padmasambhava in 
union with a consort. The number Of deities in this case, 
however, excludes that possibility. 

Il.@., pp. 722-730. 

Cf. Lo-chen Dharmaér{, geang-bdag dgongsa-reven, p. 234. On 
the distinction that is drawn nere between Samantabdhadrea 
the central deity ana Samantabhadra through whom the glow 
arises, see above, Ch. 6, pp. 685-649. 

This section, aes stated above, p. 662, 1s known as the 
appendix of buddha-mind in four padag. 

Cf. Lo-chen Dharmabri, geane-bdag Ozongse-revan, p. 237, who 
interprets this passage with the words: wyan-lag-fi lhs 
bebi-beu tham-ps rtgsea-lhs snvia-le bkod-pa'i thabs-Jlns 
bzhi-bcy. This staight forward reading enables him to avoid 
kLong-chen-pa's explanation, p. 739. that the two basic 


Geities are subsequently excluded from the calculation. 
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See previous ncte. 


Lo-chen Dharmeari, op, cit-.. py. 236-7, erfectively holds 
this position. 

Lo-chen Dharmagri. op. cit.. p. 238, while agreeing that 
the sages have no consorts, holds that they still number 
twenty-four thousand because he includes a retinue of inner 
& outer male & female bodhisettvas associated with their 
energy channels, alongside the standard enumeration of 
twenty-three male and seventeen female deities in the 


limbs. 


This if an obscure pazseage. even within the extant oral 
exegetical tradition of the Guhyagarbha. It appears to 
indicate, however, that in Rong-zom-pa's view, the verse : 
beu-gnyis drug-gi ‘'od ‘'phro-'bar is combined with the 
previoue section on the threefold diffusion of the forty- 


two deities, rather than on the mandala of 21,000 buddhas. 


oe 


On the attainment of power over the lifespan (tshe-dbang), 


see below, Ch. 9, pp. 810-811, Ch. 12, pp. 959-974. 


Chapter sine: 


1 


This difficult end terse passage has been interpreted 
according to the oral exegesis of Dil-mgo mKhyen-brtse Rin- 


Ppo-che. 
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indicates the Spot where the soil should firat be excavated. 


1366 b 


B.L. 

Qn the practice of concealing treasures to repiace oathers 
extracted by gter-aton. see BSTB, Book 2. Pt. & Dasgszis;: 
also T. Thandup, Hidden Teachings of Tibet. Pe. 137. note 


24a. 


Cf. belitavistara. XXI: NMSTB. Book 2. Pt. 1, pe. 23ff.; 


also see abowe, Ch. 3. pr. £80-482. 


W.L. Regarding the pig-faced lard of the soil, see aisc 


below. p. 11227. where he aprears in the wrathful mandala. 


Tit. Rhur-pa Qmar-re he-ru-ka. 

For an explanation of the ito-"phye. “lord ef the «acil,”™ 
which serves toa clarify the follawing quctation. see T. L. 
Gyatshs, Gateway to the Temrie. pr. 29-33; also F. Lessing 
& A. Wayman, Mahas Grub Rie’s Fundamentals cf the Buddhist 
Tantras. pre. 780-282. note. An illustration from the former 


is reproduced in fig. 5. immediately above. 
Tit. ga-zhag abos-chen rnam-inga. 


As explained pry PCil-mac mKhyen-brtse Rin-poa-che, when 


Vairocana is at the centre, this wrathful deity is Amrta- 


Kumdalin. 


a & 


On SUMBHANI SUMBHA HOM HOM PHAT OM GRHBA GRHNA HOM HUM 


PHAT CM GRENAPAYA GRHMAPAYA HUM HOM PHAT Om ARAYA HOH 


BHAGAVAN VAJRA HUM HUM PHAT. See S. Beyer. The Cult af 


T4ré. w- 356. according to G. Tucci. Tibetan Painted 


Scrolisa. I. p- 3. the deities Sumbha and BikumDha are 
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ii 


12 


13 


mentioned as chief of the Nignns (Tib. bgegs) or obdstacile- 


creating demons. On this class of deities, Bee also 


Nebesky-Wojkowitz, Oracles and Demons of Tibet, p. 285. 


These ten wrathful CGeities (Khro-be beuw) are HumKara, 
Vijaya, Niladanda, YamAantaka, Ac@la, Hayagriva, Apsracitta, 
Amrtakundalin, Trailokyavijaya, and Mahaébala. They are the 


ten guardians of attainment, corresponding to the ten 


directions of the inner protective circle. See also below, 


PP. 800-801; and T. Skorupski, Ihe Sarvadurzatipari- 
kodhanatantrs, Pp. 313, note, where eight of them are 
enumerated. 

AS indicated above, cn. 7, PP. 689-690, tne deities 


associated with the vimana and its ground are Vairocane and 


Usnigacakravartin. 


“strand of yarn" (Tid. gnol-ma). Before the actual or 
terrestrial lines of the mandala can be pitched, they are 
drawn in the space above the Handate: and as such are known 
as the “spatial line of inaeet ructiure reality" (rdo-rije 


gnam-thig) or the "spatial line of pristine cognition" (ye- 


Shes-kyi gnam-thig). See below, p. 764; also cf. F. Lessing 


and A. Wayman, Mkhas Grub Rie's Fundamentals of the 
Buddhist Tantras, pp. 285-286, where the "line of pristine 
cognition” (yve-shes-kyi thig, skxt. ingnasitra) is said to 
be pitched after the “line of action" (lag-kyi thig. sxt. 
KarmasOtra). | 
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Fig. 6: The Drawing of the GQubvagarbha mandala. 
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Fig. 7: The mandala of zhi-khro 
NZOD-#£0nE sbyvong-ba 


from the Klong-chan anving-thic. 
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As described below, pp. 812-834, the "four-inch mandala" 
(gor-bzbi'i dkyil-'khor) refers essentially to the Gepinas 
mandala of the female consort, but it may also refer to a 
eaveniwiay constructed mandala on a base of ivory. On the 


dimensions of the largest mandalas in terms of yojanasg or 


infinity. see also below. pp. 838-839. 


As indicated below, p. 766, black is painted on the inside. 
This is applicable in all traditions. cf. F. Leasing & A 
Wayman, Mkhas Grub RBie’s Fundamentals of the Buddhist 


Tantras, p. 286, note. 


"north-east" (Tib. dbang-ldan phycgs). 

For an illustration of the Branm& and diagonal lines, see 
D.L. Snellgrove, The Nine Wava cf Bon: also F. Lessing & A. 
Wayman, Mkhas Grub Sie's Fundamentals ef the Buddhist 
Tanotras. p. 284, note. See also the drawing of the Gubya- 
garbha mandala in fig. 6, immediately above, which is 
reproduced from Bhutanese archives and kindly provided by 
dKon-mchog baTan-'dzin. Fig. 7 depicts the finished mandala 
of the zhi-khro ngan-gong sabyong-ba from the klons-chep 

= —#i gtor-ma'i dpee'u-ris. 

The description given in this passage corresponds for the 
most part to fig. 6. Mote that each side of the square in 
the illustration has eighteen rather than sixteen large 
bands (cha-chen)., among which the verses omit the eighth on 
each side, renaming the ninth as the eighth. 


On the 'gyving-phur which makes a cavity at the centre of 


the mandala, see below, p. 837. 
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The four half-vajras indicate the shape of the crossed- 


vajra (rdo-rijie rgyva-gram. Skt. vidvavajra) formed around 


the four tiered pediments. 


The seven precious things or offerings (rin-cen bdun) are 
the precious wheel (‘khor-lo rin-po-che), the precious 
Jewel (nor-bu rin-po-che). the precious queen (btgun-mo 
rin-pe-che), the precious minister (blon-po rin-po-che), 
the precious elephant (glang-po rin-po-che), the precious 
supreme horse (rta-mchoz rin-po-che), and the precious 
general (dmag-dpon rin-po-che). 


These are the three contemplations according to Mah&ayoga, 
viz. the contemplation of reality or emptiness (de-kKho-na- 
ovid-kvi ting-nge-'dazin), the contemplation of universal 
appearance or compassion (kun-tu snang-ba'i Ling-ngze- 
-Gzin), and the contemplation of the causal basis, i.e. the 


fseed-syllables of buddha-speech from whicn the seals 


emanate (rgyvu'i ting-nge-'dzin). See also above, p. 679, 


and below, p. 851. 

Cf. above, p. 646, note 17, and p. 647, where the author 
considere the mistaken view of others who would hold thia 
presence of Samantabhadra casting flowers or lots on the 
periphery of the mandala to be kun-ty bzang-po byed-pa-po, 
rather than rig-pa't kun-tu bzang-Po. 


N.L., but ef. Ch. 7. wection 11. 
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On the mandalas asecciated with the sexual or secret 
centres of the male & female consorts, see below, pp. 812- 
835. 

“the scattering of the (offering) flowers of one's aware- 
ness" (rig-pa'i me-tog dor-ba). “seal indicative of un- 


differentiated awareness" (go-go ma-vyin-ra'’i rig-pa 'dun- 


pa'i phyags), and “entrance into the self-manifesting 


mandala” (rang-snang-¢1 dkyil-'khor-du 'iue-pa'i tehu)). 


Ae indicated above, >. 775. this ites held to be the dharma- 
Kays, in the form of rig-pa'i kun-tu bzang-po. 
On Nirmanarata (Tib. 'phrui-dga'’), which is the penultimate 


realm among the ten realme of kémadhétu, see NSTB, Book 1, 


chart. 
See especially below, Chs. 11-12, 18. 
On these appropriate marks of a female consort, see below, 


Ch. 11, Pp. 900-907. 


On punvagambh4fra and iffnasgamohb&ra, see above p. 468. 


See above, Ch. 5, p. 619. The difference in number of 
recitations could be explained by the distinction between 
“ritual service” (sev) and signs of accomplishment derived 
from the complete rites of attainment (gaidhbana). See also 


below, ch. 11, Pp- 946-948, on the appropriate times and 


dates for these rites. 


The distinctions between and integration of meditative 


@quipoise (mnvam-ezheag) and its aftermath (pies-thob) are 
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discussed in works such as O-rgyan G4Pal-sprul *Jigs-mea 


Chos-kyi dBang-po, taebig-gaup goad-du brdeg-—pa. 


Viz. pacification (zhi-ba. Skt. #Antikrama). enrichment 
(PEVYAS-D4A, Skt. pustikrama)., subjugation (dbang, Skt. 


vyahvakrama). and wrath (drag, Skt. abhica@rakrama). See alzo 


below, pp. 1258-1264: T. Skorupski, "Tibetan Homa Rites:" 


and S. Beyer. The Cult of Té&raé. pp. 264-278. 


On the inspection of dreame within the preparatory stage of 


an empowerment ceremony, see also The Dalai Lama & J. 


Hopkins, The Kalachakra Tantra. po. 201-208. 


Cf. the slightly different description of the rite of 
pacification, which accords with the Sarvadurgatipariso- 
Ghanatantra. in T. Skorupski, "Tibetan Homa Rites," pp. 
407-409. Note that the illustrative diagrams therein do not 
exactly correspond to the present description of these 
rites. For an illustration of the three-tiered railing 
(Kha-khyer bang-rim geaum-pa), see D. Snellgrove, The Mine 
Wave of Bon. The “four darts” (mda'-bzhi) are represented 


by the form of a2 half-moon with a vajra-handle. 


Cf, . Skorupski, “Tibetan Homa Kites," pp. 409-411 and 


Lllustrative diagram. 


Cf. T. Skorupski, "Tibetan Homa Rites," pp. 410-411, and 
the illustrative diagram. 


Cf. 


T. Skorupski, “Tibetan Homa Rites,” pp. 411-412. 
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On the composition of these effigies and other sacraments, 


gee also delow., pp. 1258-12684. 


Ie. OM for pacification, TRAM for enrichment, HRIH fer 


subjugation, and AH for wrath. 


N.L.; but cf. S. Beyer, op. cit... p. 268. 


Lit. "Pacify! Increase! (or Enrich!) Subjugate! and Kili!" 


The respective root mantras are those specified above, RP. 


785. 


On these concluding ceremonies, see S. Beyer, op. cit.. p. 
274. 

N.L. in related literature. but cf. the Dalai Lama & J. 
Hokpins., The Kalachakra Tantra. p. 4484. 

N.L. On the dissolution of obscurations in the manner of 
mercury, the three contemplations of Mah&yoga, outlined 
above in note 22. are applied. 


"water of hell" (Tib. Gmyali-ba'i chu). i.e. lava. 


The attributes of the five senses (Tib. ‘'‘dod-pa'i yon-tan 
4nga. Skt. pancakAémagura). 

N.L. 

NM.L. 

N.L. 


Tib. mi-gnas-pa indicates that the dn&dnagattva does not 


abide in any extraneous or qualified manner. 


Tib. xtsa-gnas dra-be'i teahul-du gnas-pa sa-va-pbrag bcu- 
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<£S8uUm. On the enumeration cf energy channels, eee also 
below, pr. 1006-1007. 

Tit. riog-tsbogs bzhi-beu rigsa-gnvis refers to the unpuri- 
fied nature of the forty-two syllables. See Ch. &. Also. on 


vi-ge ‘khor-lo'i tehbogs-chen-gyi ga. Bee above, Ch. &, pp. 


On the nature of the crown-centre or mahdsukhacakra. see 
above Ch. 1. Bp. 408. and below. Ch. 13, p. 1007. 

I.e. the elements which form the bodies of the male & 
female consorts, their inner pathways of bliss. along with 


the essentisl seminal fluids in the central channel. 


Tib. mdud tshad-}dan-par dra-pa'i rtgsa. 


On the following five empowerments of ability (nus-pa'i 


Gbang-lnga). see also below. Ch. 10. pp. 870-877. 


On the male consorts forming the retinue of the five 
central deities, see T. Skorupeski, narvadurgatipraristo— 
Ohanatantra. pp. 311-312. note 5. where they appear in 
almost identical forms as the "sixteen Vajrasattvas". For 
Vajrasirya (rdo-rie nyi-ma). the latter reads Vajratejas, 
and for Vajrapé&éa (rdo-rie ZDags&-pa) it reads Vajrahasa 
(rdo-rie bzhad-pa). Among the consorts of the first four, 
Vajrasukhi corresponds to rdo-rie bde-ma. The male & 
female gatekeepers in this context of Ratnasambphava are the 


Pair among the kbro-bo beu & Khro-mo bey who guard the 


southern gate. See below. p. 936. 
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Tib. phvyag-rgya lha-me bzhi indicates the four female gate- 
keepers, Ankuaé. P&é4, Sphotaé, and Ganthd&. See e.g., Ch. 1, 
p. 430. . 

This view of Buddhaguhya's ('¢grel-pa ruam-dbye) is not 


accepted by Lo-chen Dharmaarif, Z8ang-bdaz drongs-revan, p. 
287, who explains the sacrament cf this empowerment to be a 


rosary. 


Vajrav4k (rdo-rijie emra-ba). crf. T. Skorupski, op. cit., p. 


312, Vajrabh&sa. 


For Vajraraksita (rdo-rije berung-ba) & Vajramusti (rdeo-rie 


Khu-tgshur), the latter gives Vajrarakea and Vajrasandhi. 


Cf. a Skorupski, or, cit., p. 312. Sthiravajra (brtan-ma 
rde-rie) is rendered here as idan-ma rxrde-rie. but see 
below. bp. 935. where brtan-ma rdo-rie is given. 


On the Khre-be bey, see above, note ii. 


On these three forms of the secret empowerment, see also 
below, Dp. 812°f., 870-871. Note, as stated below, p. 803, 
that this empowerement ig acquired symbolically in the form 


Of sacramental pills by the majority of practitioners. 


Tib. bde~gaal mi-rtog-pa, 
On the reversal of “geminal enlightened mind" upwards 


through the body, see below. Ch. 11, pp, 900-914 and 1010- 


1019. 


1375 


This is equivalent to the ‘'dod-chags chen-roe’i dbhang-bekur. 
which concludes the path of Anuyoga. See NSTB, Book 1. Pt. 


2. p. 62. 


At the present day. empowerments are generally conferred in 
this symbolic manner. 

The ghes-rab ye-shes-kyi dbang is indicated implicitly in 
Ch. 10, section 2. 

I.e. in Ch. 10, sections 2-7. 

The eighth bodhisattva level (Acala) is neld to be that 


from which regression is impossible. See also below, PP. 


964-968. 


On this subsumption in one lifetime of the attainments of 
Kriyatantra, which generally are said to be acquired in 


sixteen lifetimes, see below, pp. 810-811, 853-854. 


Accomplishment is also said to occut within seven lifetimes 
through KriyAtantra. See NSTB, Book i, Pt. u, pp. 153a, 
215b. 

The name empowerment (rdo-rie ming-gi dbang) is known in 
Cary&tantra. See NSTB, Book 1, Pt. 4, p. 216a: and for 
biographical examples of its prophetic application, see 
Book 2, Pt. 5, pp. 438, 437, A&S. 

This empowerment is clearly seen as an entrance into the 


oath which leads to the desired level. 


NL. 
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Tib. rdo-rijie Gmvali-ba (Avici), the lowest level of samsaara. 
See Sgaz.po.pa. The Jewel Ornament of Liberation. op. 56- 
57. 


Tib. Qngog-grubk zhing-gyur dbang-phyurg-ni. 


On the enumerationsa of basic and ancillary commitments, see 


below, Ch. 39. 


On these types of vidy&dhara. see also below. pp. 853-854, 
959-961. 

See below, p. 961. 

See below, pp. 854-862, 962-969. 

This point is elaborated in pp. 853-854. 

On the appropriate signs for the gudgré or female consort, 


see below, Ch. 11. pp. 900-908. 


Cf. Lo-chen Dhnarmagrf{, ggang-bdae ggongsa-revan. p. 271, who 
clearly states the four-inch mandala to be that of the 
vagina or "lotus" of the female consort (gor-bzni-pa'i 
Radma). and the finger-sized mandala to be that of the 


Penis or “vajra" of the male consort (mdzub gang-ba'i rdo- 
rie). On the four delights (dga'-ba behi), see below, PP. 


899-914, 10119f. 


See below, P- 815, for a more external interpretation of 


this mandala and its attributes. 


On the pitching of the Brahm& lines, see above Pp. 765 ana 


note 17. 
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On the “twenty-five rermultant realities" ('‘bras-byu chos 
DYer-lnga> of the buddha-level, which are described here. 
see below, PP. 1638-1039; also NSTB. Book 1, Pt. 4, p. 
162ea. cf. S. Beyer, The Cult of TéréA. fp. 290. for a 


slightly variant list of aymbolic subatances. 


I.e. vaginal fiuids, a2enen. urine, excrement and human 


flesh are inherently pure as the five enlightened families. 


On the making of offeringa and attainmant associated with 
the present mandala of the female consort, fzee below, PP. 


818-828. 


See above note 4&7. 


Tib. Qmaiga-pa’i rten vod-dam med indicates that the 


offerings may or may not be physically present. 


l.e. the female consorta generate delight throvgh the 
secret offering of this blissful diaplay. the female 
gatekeeapera do so through the inner offering of the 
bligaful object, and the female vodhizattvags do so through 
the outer offering of the sense-organs which perceive 


blias. 


On tht four rites of burnt offering, see above pp. 743-784, 
and below, bp. 1258-1268. cr. Lo-chen Dnarmear!, geant-bdas 
Ogonga-rgeyan. op. 262-263, who states that the words “where 
the nature of the fire-god has become a mouth to consume 


the offerings” are an epithet of Agni. 


1378 


39 


100 


1Q1 


The subsequent establishment is also known ag the 
“abgorption which follows after inzsight”™ (mthong-ba'i ries- 
Ja ‘icg-pa) which occurs through blessing and after 
recalling the view that one has studied and pondered. See 
NSTB. Book 2, Pt. 4, pp. 161-163, in the cortext of the 


perfection stage of Mahdayoga. 


Gr, NSTB, Book 1, Pt. 2, pp. 46d-47a. and Boadracaryaé- 
kranichanaraija, v. 3a: 
On the surface of a single atom 


Ar@ a3 many buddhas as there are atoms. 


On thiz entrance and empowerment, see above, PP. 777?72.., 


and ctelow., pp. 829-834. 


Contrast this explanation where the outer, inner and secret 
offeringa are identified with the union of male & female 
consorts with that given in the preparatory section above, 
PrP. 818-819, where they are identified with the female 
deities of the mandala. The pattern of subject, object and 


their interaction ia however maintained. 


Cn the tridhédtu. gee the chart in NSTB, Book 1, intro- 
Guction. The riipadhétyu is said to be semi-manifest (phyed- 
anang) in the sense that its higher expressions are rang- 
anang., i.e. manifest only in and of themselves, whereas its 
lower expressions are considered to be Sz han-sgpans. i.e. 
axtranequaly manifesting. See NSTB, Book 1, Pt. 2, Pp. 51; 


and oon the purification of tridhéty with its propensities, 
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ibid... Book 1, Pt. 2, p. 62. 


141i) ngaz gnyie-su med-pa'i chos-nyid;: iii) wid gnvis-~eu 
med-pa'i chog-nvid: iv) ve-shes gnvie-su med-pa'i chog- 


Tib. ‘od-gaal bzbi-ni: 1) bde-pa'i ‘og-ggal; ii) geal-ba'i 
~od-ggal; iii) mi-rtog-pa'i 'pa-gaai: iv) bsam-gyvyig mi- 
Khyab-pa'i ‘'od-ggal. For a further explanation of inner 
radiance ('od-ggal) and its symbolic indications, see 
below, Ch. 13; Pp. 1coé6érf. The KAlacakratantra and cther 
works include slightly different enumerations of these ten 
signs. See NSTB, Book i, Pt. 4&4, Dp. 206, where this tantra 
ie said to enumerate the ten Signs as smoke, mirage, 
radiance, immaculate eky, butter lamps, blazing fiames, 


noon, 8un, Vajras, and aupreme seminal points. 


This non-dual union of subjective ve-shes and objective 
Qbvines is emphasised in Anuyoga. Cf. NSTB, Book 1, Pt. 4d, 


PP. 162bPf/?f. 


I.e. the first of the three contemplations outlined above, 


note 22. 


On these seventeen procedures (*Sug-pa'i chos pbeu-bdun), 


See above, pp. 786-795. 


On these various categories of abhiseka, see NSTB, Book i, 


Pt. 4, passim. and T. Skorupski, Sarvadurgatiparisodhbans- 


tantra, Ch. 2, pp. 47-48. For the specific category of 
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108 


109 


110 


111 


112 


fifteen in the Gubvagarpbha, see above, Pp. 795-804, and 


below, Ch. 10. 


In the outer three classes of tantra, the vase empowerment 
has five aspects-- those of water, crown, vajra, bell anda 
name, which correspond respectively to AksobDhya, Ratnazam- 
bhava, Amitabdha, Amoghasiddhi, and Veirecunas Cf. F. 
Lessing & A. Wayman Mkhas Grub Rie's Fundamentala ef the 
Bucdhist Tantrag, pp, 1hiff. Here, according to Mahéyoga, 
the first four are subsumed in tnese empowerents of benefi- 
cence (phan-pa‘'i dbang) while the firtn is implied in the 


fifth empowerment of ability (nus-pa'i dbanz). See above, 


Pp. 797-781. 


The -vdo-rie rgeyval-po't dbang-bekur is the highest of the 


empowerments of ability, in which all five clusters of 


deities (lha-'i Stahom-bu loge) are present. See above, pp. 


800-801, and below, Ch. 10, pp. 876-877. 


On the higher or three profound empowerments (Zab-pa dbang 
Saup), see above, pp. 801-804 and below, pp. 870-871: also 


NSTB, Book 1, Pt. BR, pp. 2214. ff. 


Tib. mthong-ba'i chog ice dkog-mo'i 'og-la don-pg. I.e. the 
signs of birth as a denizen of the hells would be manir- 
ested in this very lifetime. 

Cf. Lo-chen Dnarmaért, S8ang-bdaez dgongs-rgvan. pp. 271-2 
Who reads: "taking the female consort into the lap of the 
male consort, visualised as the grest seal of the deity's 


body, the learned one should perform (the empowerment) in 
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113 


118 


115 


116 


accordance with the ritual, in the supporting mandala where 
pristine cognition is generated, i.e. the secret vajra 


(penis) which is symbolised by the five-pronged vajra. one 


finger span in dimension." 


“permissory biessing™” (Tib. ries-snang. Skt. anuind). 


This is the order in which the empowerments are presented 
in the author's synopsis, above, pp. 795-804, and also in 
works of the bka-ma tradition, e.g., Lo-chen Dnarmagri, op. 
cit... pp. 281-280. Interestingly. it requires a rearrange- 
ment of the root-verses of the Guhbyvagarbha, which present 
the empowerments in the resultant sequence favoured by 


kLong-chen-pa's exegetical tradition. Cf. Ch. 5, above. 


Note that the author emphasises the rdzogs-pa chen-pe view 
of an atemporal or primordial purification, even inthe 


context of the external mandala of coloured powders. 


Tib. ‘'gying-pnur gor-bzhi; bgegcs-berung-ba'i don-du gor 
bco-brgvyad-pa. On the term ‘gying (also ging), a class of 
“liberating” spirits who protect the mandala from impedi- 
ments, see Nebesky-Wojkowitz, Oracles and Demons of Tibat, 
Pp. 278-280. The number four indicates the presence of the 
ging-chen ade-bzhi;: while the number eighteen indicates the 
Ssang-ba sgrol-ging bceo-breyvad. on whom see also NSTB, Eook 


2, Pt. 5, p. 308. 
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117 


118 


119 


120 


121 


122 


Tib. Kbrun-du d\yvil-"khor nyia-'gyur vOd-pa. The doubie 
length threada are twisted together to form the wa-sghesg-kyi 


thig. See below, note 419. 


On the attributes of the Karmamudré. see below, Ch. 11. pp. 
900-907. There are occasional incidents in NSTB, Book 2, 
Pta. 3-4, which describe the role of a female agesiatant in 


the drawing of these lines. 


On the distinctions between the yve-sheas-kyi thig ana the 
dJas-kyil thig. also known as the terrestrial line (gai 
Shig). see above, pp. 762-765; also F. Lessing & A. Wayman, 


Mkhes Grub Rie's Fundamentals of the Buddhist Tantreas. pp. 
283-287. 


These two incidents are briefly related in NSTB, Book 2, 
the former in Ft. a, b- 180, and the latter in Pt. 5. pp. 
4865-866. On the Vajradhétumandala, see also below, Ch. 11, 


DD. 9A3-GAA. and on its first dissemination in Tibet, NSTB, 


Book 2, Pt. & pp. 182¢Ff. 


Tib. byvang-chub Zhum indicates the realisations of 


&ravakas, pratyekabuddhas and buddhas. 


On Jyotiska, see Divvdvaddna. pp. 271-282: and on Uttara-— 


kuru, ibid.. pp. 215-216. 
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123 


128 


125 


126 


Although discrete objects are said to resemble dreams, a 
distinction is still drawn between their efficacy within 
the perception of samséra and their ultimate or purified 
status. This is di uetvaves in the life of Zur-chung-pa 
Shes-rab Grags (NSTB, Book 2, Pt. 5, PP. 339-359) by the 
following incident: 

zur-chung-pa when asked by one, gLan-ston Sék-ya bZang-po, 
if, in the Gubyvagarpha, MAvaigla tradition, all appearances 
are regarded as male & female deities, replied: 

“Whe would refute the validity of direct perception, to 
which discrete, inanimate objects appear?" 

And when asked if he did not maintain these appearances 
to be deities, he repliea: 

“WhO can contradict the intention of the sitras and tantras 
concerning the purification of the discrete, impure, 


delusory appearances perceived by sentient Deings?" 


KLong-chen-pa emphasises that the gradualist view of an 


accumulated jidnagamphéra, as upheld in the causal vehic- 


les, is not intended nere. Cf. Lo-chen Dharmaérf, g£ang- 


beag dgonga-rgvan, PP. 277-278. who expresses a similar 


interpretation of this verse. 


N.L. 


The text reads zZbhi-sku for zhing-gk:. Cf. above, Ch. 3. 


note 92. for a similar eccurance. 
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127 


128 


129 


131 


132 


133 


This is the definition of the rive kinds of ritual (cho-ga 
ings). the five requisites (yod-pyad Inga). and the five 
aspects cf attainment through the mantras (gngage-kyvi Wapn- 
Jag ilnga) which accords with the perfection atace (gam- 
pannakrama). For the enumeration corresponding to the 


creation stage (utpattikrama)., see below, pp. 851-852. 
On these variant readings. see above, p. 220, note 72. 


This explanation of the five requisites according to 
utpattikrama is developed in Ch. 12, pp. 954-959:. and on 
tne five aspects of mantra, see Ch. 11, pp. 9Q34ff. The 
definition of these categories according to sSampannakrama 


has already been given, p. &50. 


On this verse, see also below, PP- 1026-1027; NSTB, Book 2, 


Pt. 2. Pp. 105. 


“Genuine” (dam-pa) and "supreme phenomenon" (mchog-chog ) 
are both technical terms, respectively indicating distinct 
steps in the mantra and sdtra paths. On the latter term as 
an aspect of pravogamirga. see kLong-chen Rab-'pyams-pa, 
arub-mtha’i mized. pp. 142-146, also NSTB, Book 1, Pt. 3, 
Pp. 130. 

See also above, pp. 810-811. 

As explained, the two parts of section 32 refer to the 
tahe-dbang rig-'dzin and the lhun-grub rig-'dzin directly, 
Whereas the rnam-emin ric -'dz‘n and physg-chen rig-'dzin 


are implied. For an explanation of all four, See@ pp. 959- 
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134 


135 


136 


137 


138 


139 


978. 


The means cf reaiising this manifest awakening of Kéya and 


idhAna are outlined in Ch. 13, pp. 1022-10484, 


The last verse of the Previous section and the whole of 
section 34 are together known as the appendix of 


enlightenea attributes in eight bAédas. See above, p. 662. 


Tib. wvin-pa-la wyin-par shes-pas vin Shog-tu sleba-pa yvin- 
na. The meaning is that through tne grourd ard path, the 


result is directly reached. On "the three degrees of 


enlightenment" (Dbyange-chub geuy). see above, note 121. 


This resultant description of the Obarmakiva as inner 


radiance vithout extraneous appearance is also referred to 


as the “Youthful Vage Body" (gzhon-nu Rum-pa‘i gk), on 


which see NSTB, Book 1, Pt. 2, p. A3, Pt. &, p. 207. 


For a more detailed account of these "gour visionary 


appesrances"™ (gnang-ba bzbi). see below, Ch. 13, PP. 102- 


1044; aleo see note 139. 


“visionary appearance of actual reality” (chos-nvig mngon- 
Sum-gyi gnang-ba), "visionary appearance of ever increasing 


experience” (nyams-gong-du “phel-ba'i gnang-ha), "visionary 


“ppearance which reaches the limit of awareness" (rig-pa 
tahad-pheba-kyi mnang-ba), and "visionary appearance of the 
cessation of reality" (chog-nyid zad-pa'i gnang-ba). On the 
"enclosure of Sbontaneous gemstones" (jJhun-grub zin-po- 


She’i sbubs). which i@ a synonym for the “Youthful Vase 
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1&2 


1a3 


188 


as 


146 


Body" (gzhon-npy bum-pa'i aku) Or dharmakAva. see alac 


RSTB, Book 2. Pt. 2. PP. 68-65. 


MahAvanottaratantrabbatra. Ch. 2. Vv. 5S3cdff. On this verse, 


see also NSTB, Bock 2, Pt. 1. pe. 19-20. 


On this causal path of the ephramitaA in general, see above 
Ch. 3: PP. 509-513; ana on the term szrangea-med in 


particular, p. &66, note 3. 


On the gambhdramfrge. see above Ch. 3. pb. 867, note 5, p. 


&68, note 8, 

Om the outer tradition of mantras in general, see Ch. 3. 
PP. 514-515 and notes 75-79. The opinion that the outer 
tantras lead to buddhahoog within leas than three lifetimes 
ig not the norm in texte of the rNying-ma school. For the 


orthodox view, see Ch. 3. PR. 5148-535. 


On Mah@yoga in genera) eee Ch. 3. pb. 516, andon thie 


result of the tehe-dbang rig-‘dzin. see above, Pp. 810-811, 
853-858, 


See pp. 853-854 on the Sahe-dhang rig-'dzin ana the ibun- 
grub rizg-'dzrin. As in previous contexts, so in terms of the 
result, the author seeks to differentiate between the 


Mainstream Mahd@yoga tradition and that of the Gubyvagarbha, 


This refers, as stated above, PP. 853-8, to the reduction 


of sixteen lifetimes. On such temporal transformations, see 


@lso the quotation from the DharmamameitiaOtra. T. 238. in 
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NSTB, Book a. Pt. 3. PP. 102-103. 


Tib. xeval-pe sbhyin-pa. 

“three media” (ggo-gaum) of body (lua). speech (ngage). ana 
mind (vid). 

As atated adove, p. 835, the structural order in which 
empowerment ia conferred requires the empowermenta of 
beneficence (ehan-pse'i dbang) to be followed by the 
empowerments of ability (nug-pa'i dhang). and then by the 


empcwerments of profundity (zab-pati Qahang). 


The deities forming the mandala of Ratnasambhava are 


Cnumerated above, Ch. 9. pp. 797-798. 


On the diatinctiona vetween the “outer tantras of capa- 
bility" (Tibd. Rhyi thub-npa xreyvud). i.e., Krivdtantra, 
Ubhayatantra, and Yogatantra, and the inner tantraa of 


akillful means (nange-pa tnaba-kvi revud). see NSTB. Book i, 


Pt. &,. pp. 211b6-213a. 
“ground of recollection" (Tid. dran-gzhi). 


On the mandala of buddna-mind associated with the agom-pa'i 
ahang. see above. Ch. 9, pp. 798-799. Any meditational 
Geity (wi-dasz) representing buddha-mind is appropriate in 
this context, except in the view of Buddhaguhya who asserts 
that it refers to Aksobhya. 
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13 


14 


15 


16 


“consciousness of contact” (Tib. ree-ashbes). 
kLong-chen Rab-'byame-pa, p. 373, reads HOM-21 phyvac-reyva,. 


but see above p. 223, note 20, and Lo-chen Dharmabri, 


ageng-bdazg dgeonga-revan, p. 287. 

For the deities in the mandala of enlightened activity 
(phrin-las-kyi dkyvil-'knor), which ie that of Amoghasiddhi, 
gee above, Ch. 9. pp. 799-800. 

On the class of intermediaries (nho-nya) who perform the 
activities of the central deitias, see Nebesky-Wojkowitz, 
Qracles and Demons of Tibet. pp. 303-304; also see below, 
Ch. 20. p. 1271. 

On the deities forming the mandala of Amitébha, which is 
associated with the expowsemant of the expositor ('¢chad- 
ra'i dbang). see ebove. Ch. 9, Kp. 799. 

“sense-organ of the body" (Tib. lug-kyji dbang-po). 

On tre deities forming this mandala associated with the 
empowerment of the king o7 dndastnuctibis reality (rdo-rie 
ceval-po’i ddbang)., see above, Ch. 9, pp. 800-801. The ten 


Wrathful deities (kKhro-ho bow) forming the protective 


circle are enumerated in Cn. 9. note 11. 


i.e. free from extremes of existence and quiescence (grid- 
zhi). 

“three evil existences” (ngan-sgons gaum): those of animals 
(dud-'gro), tormented spirits (vi-dvags) and denizens of 
the hells (dmyval-ba). 
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Caapter Eleven: 


For a further explanation of the term “Magical Net" (ggyv- 
“phrul)., see above, p. 582. The recognition of this 
abiding nature (gnas-iuga), from the moment when it arises 
as the phenomena of samdéra, is said, inthe rNying-ma 
view, to be enlightenment. See also NSTB, Book 1, Pt. 1, 
bp. &b-7b on the non-recognition of thia nature, and on its 


recognition, ibid., Pt. 2, pp. &1b-&5a. 


This Quotation is interpreted according to the oral 
exegesis of Dil-mgo mKhyen-pbrtse Rin-po-che. On the term 
“great element" (mahdbhiita) and its identification with 
#kandhs, see also below. pp. 1001-1002. The "five teachers" 
(gton-cre Jlnga) are, of course, the five conquerors, 


Valirocana at caters. 


On the distinction between "reality" (chog-nyid) or "empti- 


ness" (stong-pa-nyid) and "apparent reality” (chog-can) or 
“phenomenel appearances" (anang-ba). see adove, Ch. &, note 


31. 


On these axioms of Mandyoga, known as the "four kinds of 
excellent realisation," (viz. peyvu goig-pa, vwige-'bpru'’i 
Sabul, byin-gvis briabs. and MOZCO-AUM-RS). see also above, 
bb. 86116. 172, note 201; alaeo H.V. Guenther, Matrix of 


Mvatery, p. 13. 
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The “real nature of the expanse” (dbyvinga de-bahin-nyvid) 
indicatea the explanation according to the ground, in con- 
trast ta those of the path in ita utpattikrama and san- 


pannak7ama aapacts which follow. 


Tib. gepgum-hral indicates freedom from the dichotomy ef 


aubject, object and their interactian. 


The “coalescence of the two atages" (yim-gnyia-kyi a2uns- 
tive) refers to rdzoge-pa chean-po. and ia moat commonly 
implied in the phrase bakved-rozcogs gzaum. where gaum refers 
either ta the coalescence of the two stagesn or to the 
second atage of the perfection stage. See e.8.. NSTB. Back 


2, Pt. a, Dp. 18ab-185a, 


Tib. gecig-pag gcig-pa‘i atahan-nvid-dane. The translation 
of this verse follows the interpretation of Dil-mgo mKnyen- 
brtse Rin-po-che. 


The procedureg cannected with the wrathful mandala are 


ss @ 


explained below, Cha. 15-21. 


The six offering goddesses (achod-pa'i lna-mo drug) are 
those embodying the raptures of the six senses, Lésy4 and 


ao forth. 


Tib. Cnam-pa pyi-shu byang-chub-pa. On this verse, which is 
interpreted exoterically in accordance with the causal 


vehicles to mean the emptiness of the feur extremes 


$391 


(existence, non-existence, their conjunction andad 
@igjuncrion) ag applied to each of the patcaskandha. or to 
indicate the reaching and refinement of the ten podhisattva 
levels, ana escterically according to the reguitant 
vehicles to mean twenty Kinds of yogic exercise, see NSTB, 


Book 2x Pt. 1. RP. 20, note, 


vib. bde-ba'i riaa Khyad-par-can. This ia a requisite for 


the practices outlined below, pp. 908-914, 1006frFf. 


i.e. most yogins who engage in such practices would have a 
human consort, generating bliss through her beauty, who is 
hy definition a karmamudra. Om the distinction between the 
latter whereby XMémadhbdtyu is mastered and the andnamudara 
whereby ripadhaty is mantered, gee MSTB, Book 1, Pt. 4, 
BP. A75ff.; alsa see F. Lessing A A. Wayman, Minhas Grub 
Rie’s Fundamentals of the Buddhist Tanitras. er.319~-323. 
where the diatinction is made on the basia of whether ar 


not the cansart is concretely present. 


Tib. Dadma-can (Padmini). dung-can-ma (Sankhini). zi-mo-can 
(¥arnint). = ~¢an- (Mraint). ere 

(Heatant), and ana-tghoga-can-ma (Citrint). See also H.V. 
Guenther, The Life and Teaching of Arona. e. TT for 


Scurces pertaining to these in the bKa‘-braeyud tradition. 


Tib. skvea-pa-las rtsa-ane bdun-cu zisa-gnvia-kyi mang-ha.- 


Cf. above, nate 12. 
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Just as the pacdma-can is held to be the consort of Samanta- 
vhadra, so the dun---an-ma is that of the tathb&égatakula. 
the zi-mo-can is that of the reatnbakula, the ri-dvags-can-ma 
is that of the yvajrakula, the glang-po-can-ma is that of 


the Radmakula. and the €0a-tehogse-can-ma is that of the 
Karmakule. See telow, PP. 9O03ff. 


Hevairag Tantra, Pt. 2, ch. viiid, v. 9-104. See also NSTB, 
Book 2, Pt. 7, p. 758.2 

Tid. bDrten-pa'i xe@-gbese, i.e. the inner experiences of 
delight associated with the supporting mudr@ or female 


consort, 


On ritual service (gev@). and the rites of attainment 2 


great attainment (géchana & mahdésédhana). see above, p. 
176. note 218. Tne term Gngog-gzbhi indicates the main part 


Of the practice. 


also below, Ch. 13. Pp. 1006277. 


Tib. “kbrul-'kKhor-dang dmige-pa-dang dmice-med-pa'i aznad- 
Zaum-. The yogic exercises are described in many traditions 
or cycles of the rNying-ma school, the best known of which 
at the present day being probably the rig-'dzin brevad-kyi 
—kbrul-'xhor from the gter-ma cycle of 'Jigs-med gLing-pa. 
Seee.g.. ‘Jigs-med eLling-pa, Micne-chep anying-thig rata- 
Rad. Vol. 3. Eig-"dzin 'khrul-'khor abas-dop geal-bs. 7 
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36-51. 


On the five parts of a Seed-syliable, see above Ch. &, pp. 


592, note 38. 


For an example of those who do not require such discrimina- 
tion, see the life of Hamkare in NSTB, Book 2, Pt. 2, pp. 
103-106. On the attributes Of diverse female partners and 
the enlightened families (kuls) to which they belong, see 


above, pp. 900-907. 


On these four rites of ritual service ana ettainment in 
seneral, see above, p. 176, note 218; and on the descent of 


the seminal fiuids from above (Yas-rim), see also Ch. 13, 


PR. 21010-1018, 


Tib. mag-rim-gyis. On this resultant phase Of the experien- 
ce of the four delights when Seminal fluids are drawn 


Upwards through the bocy, see below, Ch. 13, pop, 1015-1017. 


I.e. this practice is Considered wholly internal, and is 
not to be confused with the conduct of a student during the 


Secret empowerment (geane-dbange), on which see above, Ch. 


9, Dp. 801-803. 


On the resultant attainment as @ skyfarer (mkha'-'ero / ga 


Or mkh@’-S0vod-ps/ ms), see NSTB, Book 1, Pt. 4, DP. 154d, 


Where, as the provisional result of Yogatantra, it is 


Clearly held to be equivalent to the taehe-dbang ris-'dzin, 


and ibid.. p. 152b, where, as the result of KriyAtantra, it 


18 confined within kdémadhaétu. 
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On the traversal of the levels and paths specifically 
during the experiences of the perfection stage, see below, 
Ch. 13, pr. 1012-1016, 

“eight common accomplishments” (thun-mong-¢i Srub-pa 
brgyad). Cf. MSTB, Book 1, Pt. &, p. 144, where sky-faring 
and invisibility are added to complete the eight. and where 
“alchemical transmutation" is replaced by "immortality 32 
the suppression of disease". These are nelad to be the 


lowest accomplishments of a mundane vidyvadhara. 


I.e. the sixteenth duddha-level Or yve-ahesg bla-ma. on which 


see above, p. 27. note 51, and Delow, p. 968, note 23. 


On these rites of “liberation,” see above, pp. 61-63, and 
especially below, Chs. 15, 20: and for an example of the 
importance of compassion and realisation for one who would 
accomplish the rites of "liberation," gee the life of 


SNyags Jnénakuméra in WSTB, Book 2, Pt. 5, pp. 281-289. 


N.L., but for similar quotations from the Uddénavarga (T. 


213) and the SodhisattvacarvanirdehasGtra (T. 184), see 


respectively NSTB, Book i, Pt. 4, p. 120, and Book <2. Pt. 


7. p. 738-9. 


On this incident rrom the past lives of Saékyamuni, see 


GPal-sprul Rin-po-che,. Kun-bzang bla-ma'i zhal-luns. DP. 


On these techniques, see below. Ch. 20. 
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ko 


cfg. Ch. 20. Lo-chen Dharmagr{f, ££ang-bdag deongsa-revan, p. 


318. does not mention the seed-syllables MA and Air his 


interpretation of this verse. 


Among these five ways in which the yogzin ts liberated 
(mkhas-tshul loga). the fourth refers to the gbyor-bsa 
practices, and the firth to the present rite of wrathful 
*liberation”. 

On the class of deities frox which the enumerations of 
B£Zrol-ging bcy and their furctionaries, the ging-pho beu, 
are derived, see Nebesky-Wojkowitz, Oracles and Demons of 


Tibet. pp. 278-279. See also above Ch. 9, note 116. 


The action describ=a here is also known as “transference of 


consciousness” ('"pho-ba. skt. Sankranti). On ita sgelr-— 
application in consequence of the BBBPADNAKTaAmS practices 


at the time of death, see below, Ch. 13. pp. 1039-1046. 


On the importance Of compassion in thig rite, see above, 


note 30. 


Cf. T. Skorupski, Sarvadurgatiparidgodhanatentra. Pp. 79-80. 


The importance Of realising the absence of inherent exist— 


ence (nihsyvakbévataé) with respect to the abyor-sgro} 


practices ig elaborated further in Ch. 19, PP- 1218-1220. 


tshogs rnam-pa bzhi-ni: Ssal-lidan ‘dus-pa'i tahogs. ~byor- 
idan yvo-byvad-kyi tehoge. dngos-gerub lha’i tshogs. and baod- 
DAMS Ye-shes-kyi tehogs. 
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Tib. Gea’ -bo’i dge’-ston-dang dpa'-go'’t ston-mo. 


On these sacraments of meat (gda) and ale (chang). which 
are prohibited in Kriy&atantra (MSTB, Book i, Pt. 4, Pr. 
2t8a) but required within the enumeratian of five meats and 


five nectars according to Maha@yoga, see ihbid.. p. 222a. 
"deliberate practices” (Kun-tu spyod-pa). 


“"geature of the three-pronged vajra” (rdo-rie risge-gsum- 
ea’i phyag-regyva). The master af ceremonies (KarmAcarya) who 


performs the practical functicnes of the empowerment is 
contrasted with the master of indeatructible reality 
(Valr&@caérya) who presides over and actually confers the 


empowerment. 


On this fusion of the four eabhiseka with the vinaya vows, 
see also NSTB, Book 2, Pt. 7, a 758-768. On the gthavira 
(fnag-brtan) and their arcCinity with the bodhisattva 
vehicle, see NSTB. Bock 2, Pt. 1, PP- 52-55: and J. Tate, 


The Sixteen Elders. 


Tib. rnal-"bvar-le gnas-phar Z8Ol-gdab-p~e. 


H.L. 


Tib. Deega-gstor are offering-cakes which remove impediments 


outside the mandala. See e.g.., the illustration in Kilons-— 


Shen anying-thig-2i gtor-ma’i dpe’y-ris, no. 236. 


On these perimeters of the mandala, Bee figures 1and 4&4, 


Cpposite p. 1328 and 1369 reepectively; also the illustr- 
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ation of the vimana opposite p. 374. 


Tib. DReang-sbyangs sgpe)-bagyvyr idi-lta-ba-bzhbin bya: This 
procedure ia accompanied by visualisation and the 


recitation of mantras. 


Tib. thed-pa'i gsned, Skt. Kapila. On the purity of the five 
meats (gba-lnga) and five nectars§ (bdud-reti anga)., see 
also above, Ch. 9. pp. 815 & note G1; and below, Ch. 19, 


PP. 1210-1211. 


“lotus seal or gesture” (padma'i ROovag-rgya). The tghoge- 
Kyi lha Yab-yum bsau are the offering gods and goddesses of 


the five senses visualised on the ten fingers. 


N.L. The significance of these Verses is that they 
emphasise the purity of all conventionally impure 
Bubstances, which are to be consumed as sacraments of the 


five meats and five nectars. 


On the offering of the residual gtor-ma (lhag-ma) which ig 
made in the course of the feast-offering, see below, Ch. 
20, p. 1267. “songs of indestructible reality” (rdo-rie 
Zlu). “dedication of merit” (ango-ba), "benediction" (bkra- 
abis bricd-pa).— 


On this axiom of the “three purities" (dag-rpa ggum). see 


above, Pp. 172, note 202; also H.V. Guenther, Matrix of 
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On the axiom of the “four samenesses" (movam-pa bzhi), see 


Pp. 172, note 203; and H.V. Guenther, Matrix Qf Myvatery, p. 


10. 


Cn the five requisites and five rituals, see above, Ch. 9, 
pp. 850-852; ror tne four rites, Pe. 783-786, 1258-1264: 
and for the types of vyidyadhara, Provisionai and conelu- 


sive, pp. 810-811, 853-854. 959-974. 


The deities of the five clusters (tahom-bu inga'i dha- 


tehegs) correspond to those appearing in the fifth empower- 


ment of ability, the rdo-rie reyal-po'i dbang. See above, 


Ch. 9, pp. 800-801; also below, 942-943. 


For the enumeration of Khra-be bey, see Ch. 9, note 11; and 
On the khro-mo beu including Vajranadita, see the VYaijra- 


kilavamilatantrakanda, P. 78, Vol. 3, pp. 154.4, 8-155.93.8. 


a+ 


On these classes of deities forming the wrathful mandala of 


the fifty-eight “Blood-drinkers," gee below, Ch. 15. 


On the VYairachétumancala, see alsS0 above, Ch. 9, note 120, 


and below, pp. 943-944. 


N.L. 


On these three kinds Of mantra, gee also abdove, Pp. 123, 


note 226. 
The words "in this context" indicate the Bingle cluster or 


deities, which represents the vajrakula or buddha-mind, in 
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contrast to those of three or five clusters which follow. 
On the status of an “awareness-holder of the great seal” 


(phyag-chen rig-'dzin). see pp. 959-962. 


Tnis preceding section i8 known as the appendix of attain- 


ment in twenty-two padas. See p. 662. 


The eighteen deity mandala is that of the single cluster, 


enumerated above, Ch. 9, pp. 797-798. 9237. 


on the appropriate locationga for these rites, gee &bove, 


Ch. 9, pe. 756-758, and below, Ch. 20, p. 1272. 


Hevaira Tantra, II. v, 57. 


Chapter Twelve: 


This first section concerns the gealing of the body with 
the dance-movements and hand-gestures of the respective 


deities, on which, see above, Ch. 8. 


On Maudgalyd@yana's visit to Maricika, see DivyvavadAana. pp. 


52ff. 


Néraéyana (gred-med-kyi bu), & proverbially mighty being, 
often identified with vigsnu, on whom see the definitiong in 
F. Edgerton, Dictionary of Buddhiet Hybrid Sanskrit. The 
point of this passage is that even the status of a #rdévaka 


Surpasses that of the highest gcds of the kAmadchAtu. 


These GahatathAcatabala are enumerated above, Ch. 1, pp. 
384-385, 
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A-1i and KA-li are respective symbolic terms for the abyor- 
Sgro] practices. See aiso below, Ch. 20, p. 1272; and NSTB, 
Book 1, Pt. 4, p. 1€7. According to Dil-mgo mKhyen-pbrtse 
Rin-po-che, the phrase "human and non-human flesh and 
blood” (zhing-dang zhing-phran-gyi aha-khrag) may also be 
rendered as “flesh & bdlood of those born in seven 
successive lives as a pure brahman [i.e., as a vegetarian], 
and the flesh & blood of ordinary beings." On the signifi- 
cance of tasting pilla derived from the flesh of such 
seven-times born beings, see NSTB, Book 1, Pt. 6. p. 522, 


note. 


On the four kinds of yvidyAddhbarg. see also above. pp. 810- 
811, 853-854, and below, pp. 1247-1248: also NSTB, Book 1, 


Pt. 4, pr. 1hburr., 160%f. 


The attainment of this maturational body or body of pure 
essences (yipAkakAva) is contrasted here with that of the 
YOirakéya (rdo-rie'i gku). The former through union with a 
Consort is said to reault on its abandonment in the mahé- 
mudrakava (where one's body ig identified with that of 
one's particular yi-dam). The latter, however, by trans- 
forming rather then abandoning the maturational body, has 
the attainment of the tahe-dbang-rig-'dzin and ultimately 
of the Jhun-grub rie-'dzin on the buddha-level. See also 


above, pp. 853-854. 
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Tib. Bden-pa bar-ma. The "middling degree of truth" in the 
context of this Anuyoga text indicates the path of insight 
(darkanamaArga). which subsumes the sixth bhOmi and which, 
on the cessation of corruptions and the transitory bliss of 
the pravogamArgca, is said to confer great release or 
inspiration and the accomplishment of the divine body, 
coalescing bliss and emptiness. See NSTB, Book 1, Pt. 4, 


pep. 165bd-166a. 


Cf. pp. 965-966, where, according to the SitrdlamidAra, 
there is said to be only a “proximity to enlightenment" on 
the first level. 

Cf. NSTB, Book 1. Pt. 3, pp. 80b-84a, where there is a 
discussion on the two kinds of renunciation and 
realisation, viz. one that ig atemporally acquired and one 


that ie dynamically acquired through the experiences of the 


path. 


These are “discriminative awareness produceed by studay" 
(Arutimayvapraing), “discriminative awareness produced by 


thought" (cintimavapraind&), and "discriminative awareness 
Produced by meditation” (bhAavanAmayvaprajps). 


The Mahd&breanm& (tahangs-pa chean-po) is the third of the 


twelve ordinary form realms (go-skye'i enase beu-govia) 
Q@ttained through the caturdhyang. See the chart in NSTB, 


Book 1, introduction. 


This entire section is reproduced in the authors's tehangs- 
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Gbyvyangs ‘hrug-egrae, pp. 61-62. 


Cf. NSTB, Book 1, Pt. &, pp. 161b-162a, and kLong-chen Rab- 


‘pDyams-pa, tahangse-dbyvangs 'brug-agrae, p. 62. 


Thera is @® Giasatinction drawn pdetween the dynamic 
realisation of the lbun-grub rig-'dzin which belongs to the 
path and the resultant realisation of the thirteenth 


buddha-level which is a fait accompli. See note 1i0 above. 


J.e. in the view of the Guhbvagarbhatantra, the Jhun-grub 
rig-'dzin is held to be attained on the path to buddhahood, 
and the pPhyvag-reva rig-'dzin, while not explicitly 
mentioned, is implied in the descriptions of the tahe-dbang 


rig-'dzin. 


On the gradual acquisition of the da@avsramité, see e.g., 
Sgam.po.pa. Ihs Jewel Ornament of Liberation, pp, 148-231, 
Har Dayal, The Bodhisattva Doctrine is Sanskrit Buddhist 


ditmrature, Ch. 4, and NSTB, Book 1, Pt. 3. 


On the immediate acquisition of the Gadavframité, which 
accords with the view of rdzoga-pa chen-po, in addition to 
the present account, see also below, Ch. 13, p, 1024, and 
NSTB, Book 2, Pt. 7, pp. 736-758, esp, the quotations from 
rig-pae rang-shar-kyi revud (NGB. Vol 10) and the Brabma- 
Yidesacintipariprechasitra. 


Tib. Dbered-ecig lam indicates the eighth phGmi, from which 


regression becomes impossible. 
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“two kinds of perception” (‘du-snes gnyvia): perception 


which significantly apprehends reality (don-jia mtshan-mar 


‘dzin-pa'i ‘dy-shes) and perception which significantly 
aprprehends conventional expressions (tha-gnyvad-la mtshan-— 
mar 'dzin-pa). 


Tib. grprin-bzhin gnyia: retention ‘zungs) and contemplation 
(ting-nge-"dzin) which exemplify respectively pnunvasambhdéra 
and dpAnasambhéra. 


On these attributes, see also Long-chen Kab-‘'byams-pa, 
ishbangs-Obvanga ‘'brug-sera, pp. 64-65; also. on their 
acquis{én through gampannakramas and rdzogs-pa chen-po, sen 
below, Ch. 13. pp. 1029ff, and especially NSTB, Book 1, Pt. 


&, pe. 208-209. 


On the six higher or resultant levels, gee also above, pp. 


661, 672-673, and below, pp. 974-976, 1015. 


For further informatin on "retention" as the causal basis 
for the "path of liberation" (grol-lam) in Maha@yoga, see 


@8lso NSTB, Book i, Pt. 4, p. 158. 


The distinction hnere is again one between causal and 


resultant modes of buddhahood. 
The nirminakdva is said to appear in diverse realms and 
Giverse forms, in the manner of the moon's reflection in 


water, i.e. without straying from the GharmakAyva or ganm- 


bhogakava. Cf. NSTB, Book 1, Pt. 2, pp. 50a-60a. Similariy, 
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podghisattvas may appear in the same realms through their 
past aspirations, ana yet they are differentiated from 
bpuddhas in their attributes and purpose. cf. NSTB. Book 1. 


Pt. 3. pp. SOnff. Also. see the following paragraph. 


Among these fcur "waya in which birth is assumed”, the 
first corresponds to sentient beings, the second and third 
to bodhiséttvas,. and the fourth to tuddhas. Cf. NSTB. Book 
1. Pt. 3. pp. S8onrr. On the twelve deeds (mdzad-ra bcy- 


goyvia) see above, Ch. 3. pp. 469-491. 


On this "feeling of warmth™ on the pravogamaérgca (sbyvor-jam 
arod). see NSTB, Book 1, Pt. 3. bp. 130; also kKLong-chen 


Rab-'byams-pa, grub-mtha'i mdzod. pp. 142-146. 


Tib. the-tahom mi-dal zad-pa-dang. The “eight freedoms™ 
(dal-ba brgvad) are the freedoma from birth in the hells, 
as tormented spirits, animals. fronteir tribes, long-living 
gods, those with erronecus views, those born in a time when 
there is no buddha, and the stupid. cf. Smrtyuragthbéna- 
esQtra, as Quoted in Sgam.po.pa., The Jewel " Ovnament of 
Liberation. pp. 14. 


N.L. 


See the above discussion, PP. 661, 672-673. on the inter- 
pretations of the eleventh and thirteenth levels ag those 
of the nirmfinakdva and dhbarmakdvya respectively. In this 


context no real distinction is made between the thirteenth 


level and the sixteenth. On the phrase "enclosure of spon- 
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taneous gemstones", see abcve p. 858. 


32 See above. PP. 679. 771. 851. 


43 Tnis causal system of Buddhist philosophical systens is the 


zubject of NSTB, Book 1, Pt. 3. 


34 This emphasis oon the direct experience cf the resultant 
view of buddhahood according to rdzogs-pa chen-pa. trans- 
cending, or regardless of one's skill in, utrattikrama is 
repeated in biographical literature of the rNying-ma 
school, e.g.. the life of Mi-pham rNam-rgyai in NSTB, Book 
2, Pt. 6, pp. 709-710, where the latter is advised by 
mKhyen-prtse Rin-po-che of the difficulties in utpeattikrama 
anc the directness of non-conceptual meditation in kKhrega- 
chog. 

35 I.e. both the creation and perfection stages include paths 
of symbolic and non-symbolic meditation. See the respective 


paths of Mah&yoga and Anuyoga in NSTB, Book 1, Pt. 4. 


Chapter Thirteen: 


1 On the terms “hidden” (gab) and “concealed” (ghaa) with 
reference to the meaning of the tantra-texts, see above. 


PP. 321-322. and below, p. 998. 


2 On this teaching by the nirm&inakdya. see above, Ch. 3; and 
on the gahalokadb&tu and the bhadrakalpa in particular, see 


R. Kloetzli. Buddhist Cogmology: NSTB. Book 1, Pt. 2. P- 


52, Book 2. Pt. i. DD. 10-12, notes. 
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Udd@navarga. Ch. 4. v. 9. 

On these categories of non-Buddhist phiiosophy and views, 
gee @iso adove, Ch. 3. pr. 505-506, 521-522; and for @ 
slightly aifferent classification, which places the 
*apathetic” (phyal-ba) and “materialiste” (cgyvang—'phen-pa) 
among “those of no understanding" (ma-rtogs-pa). see NSTB, 


Book i, Ft. 1. pp. 12ab. 


On these philosophical schools, gee also NSTB, Book 1, Pt. 
1. pp. i2b-16a. Note that here the distinction between the 
Digambara Jains and the Barhagspatya nihilists is not mace. 
Kanaéca and Uldxka are alternative names for the founder of 


Vai¢esika atomisn. 


Srdvakas are esaid to realise the selflessness of the 
individual (pudgalanairgtmya) and pratyekabuddhas are also 
said to realise the selflessness of the external phenomena 
composing the outer world (dharmanairétmyva). They are not 
however considered to have realised the selflessness of the 
inner phenomena of consciousness. In addition to the 
following account, see also above, Ch. 3. pr. 506-509, 520; 


and NSTB, Book 1, Pt. 3. pp. 68b-71la, 121b-127a. 


See Blue Annals. pp, 27-33. and NSTB, Book 2, Pt. 1. p. 4&&, 


where the account is based on Bu-ston, History ef Buddhisgn. 


Pt. 2. p. 98. 


cf. F. Lessing & A. Wayman. Mkhag Grub Rie's Fundamentals 


af the Buddhiat Tantrag. p. 69. 
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Hote that mKhas-grub-rje's desciption is at variance with 
this one in that the language is said to be Apabranméa. 
the number of fringes to be 23-27. and the edge-symbol to 


be the sankha. 


F. Lessing & A. Wayman, op. cit.. p. 69. differ in holding 
the Sthaviras to speak in Prakrit, their robes to have 2i- 


25 Yringes, and their edge-symbol to be the cakra. 


F. Leasing & A. Wayman, op. git.., p- 69, add that their 


edge-symbol was the Sorsika flower. 
Cf. above, note 6. 
Cf. above, note 6. 


On the silence of the pratyekabuddhas, see NSTB, Book i. 
Pt. 3. p- 126. 

Cf. above, Ch. 3, pp. 509-513; also NSTB. Book 1, Pt. 3. 
pp. 7iaff. | 

On these divisions of Cittam&tra, known as Sfkfravidin and 


Nira&ké@ravadin, see NSTB, Book 1, Pt. 3. pp. 78&a-72b. 


For the rNying-ma view of the Svatantrika and Prasangika 
schools of Madhyamaka, see NSTB, Book i, Pt. 3. po. Feb- 


77a. 


On these and other distinctions between the causal and 
resultant aspects of the Mahdyana, see NSTB, Book 1, Pt. 4, 


PP. 131bd-183ea. 
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This distinction is also discussed generally in NSTB. Book 
1, Pt. 4&4. Dp. 131b-143a. 

For an exegesis of this verse, see NSTB, Book 1, Pt. &. pp. 
133-134. 


As quoted in NSTB., Book 1. Pt. &. 


Tib. sems-hbakved. dka‘'-thub-dang smyung-gnas. and ris-stad 
zcies-snang. 


“tamporal conjunctions” (dus-tgnpniga). 


On the term abbiprAyva. gee aiso NSTB, Book 1. Pt. 3. PD. 


118a-i2ia. 


On Mahéyoga., see NSTB, Book 1, Pt. 4, pp. 15648-162b. The 
category of Mother Tantras (ma-rgyud) ia also included in 
Nahdyoga, and indeed in the Guhvagarbhatantra, as is 
illustrated by the following incident from the life of Zur- 
chung Shes-rab Grags (NSTB, Bock 2, Pt. 5. pr. 339-359): 
On one cccasion Zurcungpa had to leave his hermitage to 
attend to the problems of three “useless men" could not 
uphold the teaching. One of these was ‘Go-bya-tsha who 
went to ‘Gos Khug-pa Lhas-btsas, a noted critic of the 
Zure and of the Guhyagarbhatantra, saying that he needed 
the Mother-tantras as the background for the path of 
@akillful means. He has failed to realise the because the 
paths of skillful means and of liberation are both 
contained in the Gubvagarbha, it fulfills the definition 


of a Mother-tantra. 
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As previously stated. kLong-chen Rab-‘’Dyams-pa classifies 
the Gubvagarbhatantra in accordance with the classes of 
razogs-pa chen-po-. On the second of these, see NSTB, Book 
1, Pt. &. pp. 190D-198a, and on the others, ibid.. 198a- 


211b; also see below, pp. 999-1088. 


On the gbhyor-aggrol practices symbolised by the coded terms 


&-li &A&-]1. see Ch. 11. pp. 896-922. 


While identifying the teacher of the tantra and its 
compiler (cr. p. 67). a cistinction is drawn between its 
teacher (Samantabhadra) and the yaitréc&rva who extracts 
meaning from the tantra. 

This analogy whereby the purification of obacurations ia 
compared to a phiegmatic eye disease ig frequently utilised 
in the exegeses of the causal vehicles. particularly in the 
case of Great Madhyamaka (dbu-ma chen-po). See NSTB. Book 


1. Pt. 3, po. 77a-116b. 


Bliss (bde-ba). radiance (ggzal-ba) and non-conceptualis- 


ation (mi-rtog-pa). 


This particular verse is seen as the basiz for kLong-chen 
Rab'-byama-pa'd great exegesis in phyogs-bcu mun-sel] on the 
thod-rgal practices of the rdzoga-pa f£hean-pe. DP. 1022- 
1084. Cf. its more exoteric treatment in Lo-chen Dharmaésri, 
Zeang-bdasz dgongs-revan. p. 331. which ia representative of 


the bka’-ma tradition. 
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Tib. geatong-pa-nvyid g£ZUsA epDaAns-ba-ate. The elements are 
regarded as the nature of the ground or emptiness, known in 
the causal tradition of the greater vehicle as Prajnd4- 


paranita. 


These corresponding externai forms are respectively earth, 
water, fire, air and space. On the term "great element" 


("Dyung-ba chen-roe) see also above, Ch. 11, note 2. 


N.L. 

i.e. the five external elements are understood as the five 
female conscorts, the five inner components are understood 
as the five male consorts, and the sense-organs, objects, 
times and awarenesses are understood as the male & female 


sodhisattvas and gatekeepers. See also above, Chas. 1, 6. 


Cn the importance of thie immediate recognition of the 
inherent nature of the five poisons or conflicting emotions 


(pancakleda) at the moment of their arising, see also 


above, Ch. i1, note i. 


The basic creation stage (utpattikrama) is the subject- 
matter of Chs. 11-12. Here, where utpattikrama is seen as 
an integral part of the entire path, including 
Sahpannakrama and rdzoga-2a chen-pe, there is a greater 
emphasis on the inner experiences which connect this stage 


to the others, rati.er than on structural visualisation. 
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The coded language of this verse is explained in the 
following paragraphs. The “upper gate" (gteng-sgo) refers 
to the energy centres of crown, throat, heart and navel 
within ones own body. The “lower gate™ ('og-ggoQ) refers to 
the secret or sexual centres of oneself and ones yogic 
partner. The former, with reference to the "three lire- 
giving trees" (grog-shing) or energy channels, includes the 
practice of gtum-mq. and the “milking of the cow of space" 
(Oain-mkha'i ba). on which see also above, Ch. 3. p. 516, 
note 82; The latter generates the sixteen delights through 
which the sixteen levels are realised. The "three steps" in 
which seminal fluids are “drawn in"  (bDeEugs-pa gsum) 
indicate the upward or inward, downward or outward, and 
balancing or retentive action of vital energy. The "five- 
sequences of seminal enlightened mind” (gema-lInga'i rim) 
refer respectively to its activation from an inactive 
atate, to its descent through the energy channels and its 
coming to rest, to its retention and consequent stability, 
to its being drawing inwards and its induction upwards 
through the energy channels, and to its pervasion of the 
entire body. Cf. kLong-chen Rab-'byams-pa, spvi-don vid-kyvi 


Mun-gel. p. 69b; also see above, p. 46, note 97. 


On these three practices, see below, respectively, pp. 
1007-1010, 1010-1018, 1018-1019. 

N.L. 

“vital energy of deeds" (las-kyi riung). “vital energy of 


pristine cognition” (las-kyi rlung). cf. H.V. Guenther, The 
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Life and Teaching of Naropa. pp. 53-61, 270-272. 


For the standard enumeration of five major and five minor 
Kinds of plung, which includes the three mentioned here, 
see NSTSB, glossary of enumerations: also A. Wayman, The 


Yozra nf the Gubvasamaja., p. 256. 


These apparitional forms including smoke and mirage are 


enumerated above, Ch. 9, pp. 827-828 & note 103. 


On this mental refinement, which finds its highest 
expression in the thod-rgal practices, see below. pp. 1022- 
1044. The "five pure essences" (dvange-ma Inga) are the 
elements & components in their moat subtle material form of 
light. See also, NSTB, glossary of enumerations, under "gix 
pure-essences," (the aixth being the mind itself in a 


refined state). 


This is the sampannakrama experience developed out of the 


abyor-ba practices, which have been described from the 


standpoint of Utpattikrama in Ch. 11. 


On the dga'-ba bzhi. see also above, Pp. 908-910. 


The structure outlined in this verse ig explained in the 
following paragraph. The four centres (gnasa-bzhi) are those 


Of crown, throat, heart and navel. 


The entire path as conceived in the causal vehicles, from 


SamDhiramirga to the eleventh level, Samantaprabha, is 


comprised by the downward motion (vyas-rim) of "geminal 
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enlighteneca mind” from the crown centre to the tip of the 


penis. 


The two impurities (snvigs-ma gnvia) are the pure-easences 


in their unrefined state. On the ghea-rab ye-shbes-kyvi 


bang. see also above, Ch. 9. pp. 802-803. 


cf. the immediate presence of these da@apéramit4é&. pr. 968&- 
$65. which is deacribed from the standpoint of the grol-lam 


in contrast to this account based on the thabs-lam. 


The experiences of this bde-ba chen-po"i dbang-brkur or 
“dod-chags chen-po'i dbang-bakur. on which also see above, 
Ch. 9. Pp. 802 & note 69, are deacribed in the following 


paragraphs. 


Through the upward motion (mas-rim) of the "seminal 
enlightened mind" from the tip of the penis to the crown 
centre and thence to its pervasion of the entire body, the 
entire structure of the resultant paths and levels are 


comprised, including the higher buddna-levels. 


On these higher levels, see also above, pp. 661, 672-673. 


964-968. 


On these sadabhiin&, see algzo Ch. 3, note 56. 


For an explanation of this verse, which considers the major 
& minor marks from the resultant S&tandpoint, see NSTB, Book 


1. Pt. 2, pp. &7bDff., and notes. "The vital energies become 
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57 


39 


60 


61 


62 


63 
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radiant™ (ic! June-gga,). “twofold bliss of vowels and 


consonants” (sic! £-21 RA&-21 bde-ba-nyid?). 


“Receptivenesa"” ( Deod-ra. Skt. BeAnti) indicates an 
experiential atage of the BprayveogamaArgzga. See alsco NSTB. 
Book 1, Pt. 2. Bp. 475. Pt. 3. pre. 12@la-131ib. and KLong-chen 
Reb-‘byama-rpa. grub-mtha’i mdzed. pr. 142-146. 

On Candéaii (gtym-mo). the channel where thiae practica is 


activated, see also H.V. Guenther. The Life and Teaching cf 


Ma&ropa. pe. 53~61. 


Qn the grol-lam stage cf gsgagrannakrama. which is contrasted 
with the thaba-Jlam and ia not to be confused with the ggrol 
practices outlined above in Ch. 11, see also NSTB, Beek 1, 


Pt. &. under the respective paths cf Mah&yoga and Anuyosa. 


On this unity of tranquility (Samathba) and higher insight 
(vipad@yvana). which ia achieved threugh the integration of 
periods of meditative absorption (tbuoa) and their aftermath 


(edea-thoh). gee also below, pep. 1026. 


BodhisattvacarvdyvatAra, VIII. 4. 


M.L. 
Cf. NSTB. Book 1, Pt. & pp. 156a-162b, under Mahdyoga. 


kLong-chen Rabd-'byams-pa. phyogs-bcy mun-8eal. Pp. 463.8, 
reads baam-yvaa for mtba’-was. 
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On the distinctions between the three provisional kinds of 


yidyvidbara, the andbbogsavidvadhars, end the conclusive 


dbarmakava or buddha-level. see above, Ch. 12, pp. 959-976. 


Cr. Ch. 1. pr. 403-8084. 

See Ch. 1, pp. 403-404, where Akanistha is said to be 
present in the heart-centre. The eelae. that buddhahcod 
through the path would be impossible but for the primord- 
dally present pure ground cf buddnahood is reiterated in 


texts of both causal and resultant vehicles. See NSTB, Book 


1. Pts. 3-4, passin. 


These seven postures are outlined in the following para- 
graph. On the importance of a darkened house (mtshan-mo'i 
khang-pa) for the “darkness retreat" (mun-mtshams) con- 
ducive to the experience of ‘od- » gee also NSTB, Book 


1. Pt. 4, under the perfection stage of Mahaévoga. 


Tib. doeng-rtge: coins with & central hole held together by 


a rod. 


On these signs of inner-radiance, see Ch. 9. pr. 827-828. 


The standard enumeration is of ten kinds of doctrinal 
conduct (chos-gpyod heu),. viz. writing, offering, 
veneration, listening. retention, reading, exegesis. daily 
recitation, thought and meditation. Cf. MadhbyvAntayvibbaga. 
Among these. the last ig the only one recommeneded in the 


present context. 
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The significaiuce of this period of time is discussed above. 
pp. 853-854. 

On the “four visionary appearances" (anane-ba bzbi) see 
also above, p. 858. The structures through which these 
visionary appearances are experienced are also known as the 
“six lamps" (agron-ma bzhi). The lamp of the “far-sighted 
watery eyes" (rgyvang-zhags chu'i seron-ma) perceives the 
apparitions of inner radiance. It 18 connected to the lamp 
of the “flesh of the neart" (citta sha'ti sgron-ma) by means 
of the lamp of the “soft white channels" (dkar-'jam rtga'i 
sgroo-ma). Then, the lamp of "naturally present discrimina-— 
tive awareness" (shes-rab rang-byunge-¢i geron-ma) is the 
basis of the apparitions of inner radiance which are  per- 
ceived by the first three lamps. The lamp of “the pure 
expanse of awareness" (rig-pa dbyingsa-kyvi seron-ma) is the 
ornament of that apparition, and the lamp which isthe 
“emptinesa of the seminal point" (thig-le atong-pa'i ggron- 
ma) is the characteristic of that apparition. See NSTB, 
Book 1, Pt. 4, pp. 204a-211b, on these lamps and visionary 


appearances. 


Cf. previous note. 

Cf. note 73. 

Cf. note 73. 

kLong-chen Rab-'byams-pa here differentiates between the 
resultant emanational modes of buddha-body, as expressed in 
MSTB, Book 1, Pt. 2, pp. &6b-60a, and those acquired as a 


stage on the path towards dharmakAyva. 
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84 


I.e. the practices of thod-rgal and 'od-ggal described in 
this zection are held to have the potential to grant their 


result within this present lifetime. 


The names of the thousand buddhas associated with this aeon 


are enumerated in the Bhadrakalvikagiitra. See also above, 


ch. 3, note 5a. 


These twenty-five resultant realities (‘brags-bu’i chos nyi- 


shu-rtga-lings) are enumerated below, Pp. 1034-1039. See 


also NSTB, EBook 1, Pt. 4. pr. 161b-162a. 


Tib. von-tan nyi-shu-rtsea-lnga is identical to the * = 
bu'i chos nyi-ahu-rtsa-inga. See previous note. 

Tib. me-long dJlta-bur chos-brgeyvad: This enumeration is 
identical to the "eight similes of apparition" (ggyu-ma'i 
dpe-brgyad). which are explained in tha eight chapters of 
the author's asgyu-ma'i ngal-geao, i.e.. dream, illusicn, 
optical illusion, mirage. reflection of the moon in water, 
echo, castle in the aky, and phantom. Cf. NSTB, glossary of 


enumerations. 


On these sixty aspects of buddha-sveech (gsgung wan-lag 


drug-cu). see above, Ch. 7, notes &-9. 


I.e. the speech classified here as that of the gambbogakéyva 


belongs to the “extraneously manifest" sambhogakaya. which 
appears to tenth level bodhisattvas, and not to the self- 


manifest sambhogak&va of Ghanavydha. On this distinction, 


see above, Ch. 1, pp. 3£7-389. 
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Tib. atong-pa-nyid-kyi yve-ghes: This is equivalent to the 


See above. Ch. 1. pp. 383-389. for an explanstion of the 
enlightened attributes (yon-tan) associated with the five 


thrones of the yviména. 


This text belongs to the mkha’-‘groe snyving-thig. See NSTB, 


This text, which belongs to the bi-ma anying-thig. NSTB. 
Book 2, Pt. 4, pp. 215-228, concerns the meane of applying 
the practices of thed-rgal at the moment of death in order 


to attain buddhahood in the post-death bar-do state. 


This is the practice known aes '"pho-ba. For its application 
on benal? of others through the rites of wrathful 


“liberation” (agrol). see algo above, Ch. 11, pp. 914-922. 


On the distinctions between these types of vidvadhbara and 
their preliminary status of rnam-amin rig-'dzin and tghe- 
Gbang rig-'dzin. see also pp. 959-976. 853-854. 


For the ten signs of inner radiance (‘od-ggal rtags-bcu). 


gee above, pp. 827-828. 


This ig the fovrth visionary appearance (chea-nyid zad-pa’i 
gnang-hba) described above, PP. 858, 1029. 10348. The four 
mandalas identified in this verse respectively refer to the 


Natural ground (as in Ch. 1). the visualised ground (as in 


1419 


Ch. 6). the inner radiance of the body-mandala (as in Chs. 


11-13). and the discriminative awareness of it (ams in Chas. 


11-13). 


g2b This section is the appendix of enlightened activities in 


five padas. See above. p. 662. 


93 As indicated in NSTB, Sook 1. Pt. 1, pp. 22-28, Book 2, Pt. 
7. pe. 758-768, these other levels of Buddhist teaching are 
not rejected but integrated within the overall structure 


from the resultant point of view. 


ga Cf. Hevaira Tantra. Pt. II, viii, 9-10d. which makes a 
similar clain. 

95 On the direct emergence of buddhahood through the resultant 
vehicle, see NSTB. Book 1, Pt. 4&4, and on the integration of 


the nine vehicles. ibid... Book 1, Pt. 1, pp. 22-28. 


96 NLL. 


97 CL: the argument in support of the atemporal result in 


NSTB, Book 1, Pt. &, po. 131bd#f?f. 


98 On Sadaprarudita, who epitomises the ideal student or reci- 


pient of the teachings in the AstasgAdhbasraprainépéAramita. 
see ©. cConze, The Perfection of Wisdom in Eight TZhousgand 
Lines and ita Yerse Summary. pp. 277-300. 


99 NLL, 
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Chaepter Fourteen: 


- 


On these tones. which with Rsabha form the seven pitches of 
the octave (glu-dbyanee-kyi nges-pa bdun. Mvt. 5027-5034), 
see T. Ellingson. Ihe Mandala cf Sound. Concepts and Sound 
Structures in Tibetan. Pt. 1. pp. 161-162; and Savithri 
Rajan & M. Nixon (eds.), SGhobhillu Saptagvara. appendix 
two, where the attributes of these pitches are compared in 


tabular form. mn the case of the present melody, the 


intonations occur in the order 5, 1, 4, 3. 6. 7. 


kLong-chen Rab-'‘'byams-pa interprets sections 2-6 in an 
integrated manner which accords with his unique exegetical 
approach. The first of them considers the dharmadhétuinénsa 
in terms of buddha-body, and its subdivisions of body, 
speech and mind. According to Lo-chen Dnarmadri{, gsang-bdaz 
Sgongs-rzvan. p. 360, however, this section refers simply 


to the five buddha-bodies. Thus, in his vier, this first 


verse refers to the abhisambodhikayva. 


Lo-chen Dharmagrf, ap, cit., p. 360. associates this verse 


with the dharmakayva. 


Lo-chen Dharma@rf, op. cit... interprets this as the riuva- 
Kava, “the mandala of merits" referring to the sgambbogatayva 


and the “assembly of buddha-body" referring to the 


nirman akava. 


According to Lo-chen Dharmad@drf{. op, eit.. this verse refers 


to the vairakaAyva. 
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Again, in kLorg-chen-pa's view, section three considers the 


Ppratvavek sanain£na in terms of buddadha-speechn and its sub- 


divisions of buddha-body, speech and mind, whereas Lo-chen 
Dhnarmakri interpreta it simply in terms of the five kinds 


of buddha-speech. On these five, gee above. pp. 1035-1036. 


kLong-chen-pa interprets this section as a commentary on 
the A@Gardaindna in terms of pbuddha-mind and its gsub- 
Givisions of body, speech and mind, whereas in Lo-chen's 


view it refers to the five pristine cognitions. 


Again. in kLong-chen-pa's view this section concerns the 
sgamatainana in terms of enlightened attributez and its 
subdivisions of body, speech and mind. Lo-chen, however, 
considers it in terms of the five kinds or enlightned 


attributes, on which see above, PP. 10637-1038. 


In kLong-chen-pa'sa view, this section refers to the kr ty- 
ubasthanainang in terms of enlightened activities and enede 
subdivisions of body, speech and mind. Lo-chen, on the 
other hand, sees it as a comsentary on the five kinds of 


enlightened activity. on which see above, PP. 1038-1039. 


On the terms Kun-tu bzang-po byed-pa-po and kun-ty bzange-mo 
Dyva-ba-mo. wee also Ch. 1, pp. 401-803, Ch. 2. note 1. and 


Ch. 6. DP. 645~-64&9. 
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@apter Fifteen: 


1 This ia the mandala deacribed in the present chapter. dan 


the pogziticon of these deities in the crown-centre, see 


above, Ch. 1. pp. 403-808, and below, po. 1078Ff. 
Pd cf, above, Ch. i. DP. a03-an0a. 


3 Just ag the peaceful deitier appear according to ground, 
path anc reault, 20 these wrathful deities of ground, path 
and rerult are respectively the subject of Ch. 15, Cha. 16- 


20, and Ch. 21. 


a Af explained above, thiga atemporal presence of the ground 
is elaborated in both the causal and reaultant vehiclos. 


See NSTB, Book 1, Pts. 3-€a. 


a) mOO Gzongae-psp 'due-pa. Ch@. 22-31. 18€7.5.1. ff. Thre 
Transcendent Lord Heruka (heom-ldan-'das be-ru-ka) or Che- 


mohog He-ru-ka ia Samantabhadre in wrathful fora. 


6 Cf. the account in Yeshe Taogyal, The Life and Liberation 
of Padmasambhayva. Pt. I, pp. 26-&7 where Rudra is subdued 
by Hayagriva and Vajravaréhtf. Thub-bka* gZhon-nu is 
regarded as an emanational form of Vajrasattva. On Abhi- 
rati, the buddhafield of the eastern direction, see above, 


Ch. 1, pp. 368. 


? The four shocking things (dnece-no Babi). as explained 


below, Ch. 19. pp. 1218-1222, are identified with the 
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Vineye enumeration cf “our inimical defeats” (phas-phan-pa 
babi). viz... murder, theft, sexual misconduct, and false- 


nooed. See alge. Pp. 1105. an their misapplication. 


Jueat as Thar-pa ig gaia tc have become Rudra threugh his 
misapplication of the gbyor-sgerol practices, so.06 gD an-phag 


through his genuine pregess became Vajrapéni. 


I.@. ae Rudra, Thar-pe became a lord of rhradhat, and 


BAmadgbAty . 


This versicn derived from the mec Otongs-ra ‘cdus-pa differs 
from that of Ye-she Txceyal, Tbe Life and Liberation Qf 
Fagmasaprhava. Pt. I, pe. 42-46. where the task of taming 


Rudra is aasigned to Hayagrfva. 


The esubjugation cf Rudra is here aseignead ta Yairarpéni 
bhecauee, ae e«Pan-phag. he had formerly made a spiritual 


connection with Thar-pa. 


Tie. sepe-bzhin xwin-neam gerul-pa yin. The former ig the 
Self-manifest gambbocakayva tr wrathful form. and the latter 


is the extranecusly manifest Bixsmd nakdéy a. 


» 


Cf. the explanation in MSTB, Book 1, Pt. 3. Be. $5b-104b, 
including a similar Quctation from kLong-chen Rab- *byams- 


ba’e ahing-rta chen-m. 


Cf... Ch. @&. pp. 581. 592. where the final ayllable AU ts 
eaid to represent the “glow cf the Peaceful deities which 


appeara aa the wrathful deities” because both Peaceful & 
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15 


16 
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18 


wrathful mandalas are equally represented by the garland of 


BYllables. 


On the interrelationship of the Saturdhbyana and the twelve 
lower realms cf riradhbAtyu. see the chart in NSTB, Book 1, 


introduction. 


It 18 generally considered that human beings, by Gefinition 


within KaemadmnAtu. can attain the Raturdhya@na of the form 
realme (Bvt. 1447-1481) and the SatunsamApatti of the 


formless realms (Mvt. 1492-1495). 


On the five thronea anf their respective attributes, see 


above, Ch. 1, pp. 383-389. 


By emphasising the emanational character of Rudra, kLong- 
chen-pa indicates the allegorical and didactic nature of 
the Rudra legend. The pnrase “by virtue of his past 
fervice..." (de angon beten-pa’i Stobe-kyis...), on which 
see also pp. 1094, 1108, refers to the past connection 


between Rudra and Vajrapaéni, i.e. petween Thar-pa and Thub- 


Qka’ gzhon-nu. 


See the Angulimélivasiitra, T. 213. The “supreme antidotes” 
(Qnwen-po mchog-rnamg) refer to the wrathful means of 


Giscipline assumed by the wrathful Geities. 


@.g., the sojourn of Sariputre and Maudgalyayana in the 


hells. See MSTB. Book 2. Pt. 1. pe. 38~-39. 
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On the axioms of Mahayoga, including the "single basis" 


(revyu 2¢ig-pg), see above, Ch. 11, pp. 890ff. 


On the pure and impure expressions of the seed-syllables 
within the six centres of the body, which are said to give 
rise to buddhahood or to the six realms of Samsara, see 


above, Ch. 4, PP. §§82-553. 


On these appearances of the six sages and their eolour 


symbolism, se2 also above, Ch. 6, p. 655, note 30. 


The pure emanational character of fields, which to obscure 
vision appear as samsara, is indicated in the following 
verses from the Buddiévatameakagitra. Cf. NSTB, Book 1, Pt. 


2. PP. 46bff. especially the quotation from agyu-'’phrul 


I.e. impure perception would recur if the basis for its 


purification were a transient phenomenon. 


In the Cittam&tra view, the Alayva is said to give rise to 
three propensities (bag-chags gaum): those of objects (wind ) 
which appear as the container world-systems, those cf con- 
cepts (dan) which appear as the eight aggregates of con- 
sciousness, and those of corporeal forms (lug) which appear 
as the physical forms of the different classes of living 
beings. For a rNying-ma discussion of this structure, see 
KLong-chen Rab-‘byams-pa, yid-bzhin mdzod, pp. i10ff. The 
distinction between this Cittam&tra view and that upheld by 


the Great Madhyamaka (dbu-ms chen-po) is that the former 
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identify the @laya with mind (citta) while the latter 
identify it with pristine cognition (inAna). Cr. NSTB, Book 


1, Pt. 3. pp. 8&a-92a. 


On these differences in the time, trainees, trainings, and 
essence of the nirman akayva. as expressed in the sttras and 


the tantras, gee below, PP. 1093-1095. and NSTB, Book 1, 


Pt. 2. p. 63a-66b. 


On the nature of this fourth temporal dimension, SBlao 
known as “indefinite time” (ma-nges-pa’i dug). see above, 


Ch. 1. pp. 358-357. 


On the distinction between the extraneougsly manifest 
AKanietha of the Buddhbanivaga and the self-manifest Ghana- 


vylha Akaniatha realm, see above, Ch. 1, pp. 357-389. 


These worde imply that the omniscient one (Heruka) is 
identical to Vajrapani, who, as gDan-phag. had this past 


connection with Rudra. See also above, note 18. 


Again, the subjugation of Rudra is viewed from the 
resultant stancpoint as an internal event occurring at the 


moment of enlightenment. 


Tib. ‘char-gzhi-dang 'char-byved. cr. NSTB, Book 1, Pt. 3, 


PP. 95D0-106b, for the siitra view of this connection. 


On the three modes of ignorance, viz. “the ignorance of 


belief in individual selfhood" (bdag-nyid gscig-pu'i ma-rig- 
Ra). “the coemergent ignorance” (lban-cig Sktvesa-pa'i ma- 
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rig-pa). and “the ignorance of the imaginary" (Kun-ty 


brtage-pa’i wma-rig-na). which are said to give rise to 


seameéra,. see NSTB, Book 1, Pt. 1. pp. Ab-7b. 


See above, notes 8-9. 


The root-text, B- 1068 (Ch. 15. section 4a) clearly 
indicates that these hot and cold hells are experienced in 


pairs, Avici with Mahd&padma, and so forth. 


cf. the duration of these not and coid heils, as enumerated 


in Sgam.po.pa. The Jewel Ornament of Liberation. pp. 58-62. 


For a general view of the Buddhist concept of cogmic aeons, 


see R. Kloetzli. Buddhist Cosmology. pp. 73-76. 


I.e@. in the view of adherents of Madhyamaka among the 
causal vehiclea and in the view of the resultent vehicles. 


Cf. NSTB. Book 1. Pt. 3. 


i.e the duration of Rudra's stay in the nells was deter- 
mined entirely by tne exhaustion of his Past deeds, and not 
by the positive application of an antidote, which under the 
guidance of Yama (the sage of the hells) would have reduced 


that period. 


On the sufferings experienced by these preta, see e@.¢., 


Sgam.po.pa. The Jewel Ornament of Liberation. pp. 62-63. 


See above note 7. 
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On the subjugation of these female consorits, who comprise 
the twenty-eight Iavarf anc their retinues, and on the 
emergence of the Métar{, Piddcf, and gatekeepers from their 
union with the Herukas, see below, pp. 1122-1136. The sha 


aR are identified with the PikaAci. 


On these ailments, see above, Ch. 5. note 2; also Rechung 


Rinpoche. Tibetan Medicine. Ch 2. section 12. 


On these kamagchAtu and ripadhAty realms. see the chart in 


NSTB. Book 1, introduction: also ibig.. Pt. 1, BPR. 10a-11b. 


The “three levels of existence” (erid-pa ggum) refer to 


aerial, terrestrial and subterranean realme. 


On the term gdangs-Kyi wud byva-be-mo kun-tyu RZzang-mo. see 
above. Ch. 6, pp. 685-689. and on the way in which the 
wrathful deities are said to arise from the glow of the 


peaceful mandala, see above, Ch. 4&4. pr. 581. 592. 


cf. the corresponding causal basis for the emergence of the 


Deaceful mandala, which is the subject of Ch. 2. above. 


The “divine drum" (lna'i rnoga-bo-che) is the drum of Dev- 
endra, the sage of the £0od-realms, which rouses the gods 
frca their complacency and reveals the impermanence of 


their celestial condition. 


“mubject. object and their interaction” (gzung-dang 'drin- 


Ra-Sane gnvia-bcas): "renunciation, antidote and retention" 
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(ppang-enven-'dzin-pa-dang beoas-pa). 


On the self-manifest appearance of five lights or seminal 
pointgs, which gives rise to the mandala of deities, see 


adove, Ch. 13, pp. 1022-10448. 


"consciousness which is refuted, proven. or neither" (gbeg- 


RS OSas-Agrub har-msa gaup). 


On the "three approaches to liberation", gee above, Ch. 1, 
PP. 378-380: and on the “four supports for miraculous 
ability”. ibig.. p. 385. For "the six perfections”, see Har 


Dayal, ep. cit.. pp. i65-270. 


Ag stated below, p. 1117, in kLong-chen-pa's view, this 
description refers to the transformation of Che-mchog 
Heruka into the embodiment at the centre of the wrathful 
mandala, who is known as Buddha Heruka when corresponding 
te Waitoceha: According to Lo-chen, ep. cit., p. 375, this 
central figure is Vajraheruka, corresponding to Aksobhya. 
Regarding the "seat", it is perhaps significant, ie H.V. 
Guenther, Matrix og Myvatery. Dp. 279. has indicated, the 


Indian tradition holds Rudra to be the offspring of Mahé- 


Geva and Umadevi. 


cf, Lo-chen, @p. cit... pr. 375-376, who. while recognising 
kLong-chen-pa's view, holds the alternative opinion on the 
basis of a Sanskrit manuscript which read Alidhbapada, with 


reference to the right leg being extended. 
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The enumeration of five includes the retinue of Buddna 


Heruka at the centre. 


AB stated above, note 53, Lo-chen Dharmadrf ig represent-— 


ative of the alternative view. 


The “eight things of the cnarnel ground" (dur-khrodg-kyi 
Shas brgyvad) are those enumerated below, Ch. 17, pp. 1156- 


1167.) 


The "four kinds cf enlightned activity" (phrin-lags bzhi) 
are the four rites, described above, PP. 783-786, and 
below, Pp. 1258-1264, The "four places of birth" (gkves— 
anas bzbi. Skt. caturyoni) are birth from the womb (j@ra- 
wuia). birth from the egg (andaja), birth from moisture 


(gamavedaia), and miraculous birth (uRapAduka). 


The “four erroneous views" (Rhyin ci-log pzhi) are to 
apprehend impurity as purity, to apprehend selflessness ag 
self, to apprehend suffering as happiness, and to apprehend 
impermanence as permanence. The "fgour demons" (Rdud-pzni) 


have already peen enumerated, foreward &@ title, note 12. 


This section if not commented on either by KLong-chen Rab- 
"byama-pa or by Lo-chen Dharmas&ri. The source for thig 


passage is version A of the root-text. 


For the full enumeration of twenty-eight male-spirits of 


the Mahebvara class (dbang-phyug chen-po revug DWvi-sbhu-rtges 
brevad-50) alongside their Spouses, s@e below, pp. 1124- 


1128., 
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The “nine awesome airs of a heruka" (he-rpu-Ka'i dgeu-klong 
rngama-pa) are enumerated in the Hevaira Tantra. II, v. 26. 
For the "nine kinds of meditative equipoise” (gyyvoms-'iug 


gu) see also above, Introduction, p. 173, note 206. 


On the "eighteen liberators", Bee above, Ch. 9, note 116. 
The “eighteen kinds of emptiness" ( —-DaA- koo- 
Dreyad) are namely: emptiness of outer phenomena, emptiness 
of inner rhenomena, emptiness of emptiness, great empti- 
ness, ultimate emptiness, emptiness of the compounded, 
emptinese of the uncompounded, emptiness transcending 
extremes, emptiness without beginning or end, emptiness 
that cannot be abandoned, natural emptiness, emptiness of 
all things, emptiness of individual characteristics, 
emptiness without reference, essential nonsubstantial 
emptiness, non-substantial emptiness, and essential 


emptiness. see bod-rgyva tebig-mdzod chen-mo for Tibetan 


equivalents. 


On the "eight approaches to liberation" (rnoem-pa thar-pa 


brzyvad) and the "four immeasurablesg" (teahad-med bzhi) see 


above, Ch. 1, pp. 378-381. 


The ordinary classeg of male & female elementals ("byung-po 
/ wa), including the naga king Taksaka, are considered to 
be of ministerial rank in relation to the tILIbvaras and 


Tkvaris, who are likened to kings and queens. Cf. Lochen, 


QR, cit... p. 378. Note that Mah&karnf. the queen of female 
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69 


70 


71 


elementale who is of ministerial status ig not to be 
confused with Mahakumbhakarni, one of the twenty-eight 


Té&vari enumerated below. 


See above, Pp. 1092-1095, where Rudra ia viewed in game 


manner. 


Despite the inevitable Purdnic source for much of this 
material, the Sanskrit nena vor the twenty-eight spouses 
have been rendered in accordance with their corresponding 
mantras, which are given completely in the ggyu-'phrul rdo- 
rie me-long exegetical tantra, Peking bKa'~'gyur. Vol. 10, 
no. 456, p. 20.4.5-20.4.8. Note that both Manuraksasi and 
Raudri are considered to be spouses of Mahe&dvara, Re eewe 
Lo-chen Dharmagri, op, cit... p. 379, claims ManurAaksasi as 
a consort of Dakagriva the rAaksaea and Raudri as a eahwset 
of MahAédeva. According to the Semone Gescription, however, 
Manur&ékeasif appears to be the spouse of Rudra, and this 


logically accords with her position at the head of the 


twenty-eight tIkvari. 


jug-sred-mo may algo be rendered as NarAayani. 
Rdud-rtgsi-mo ig also given as SQry&@ in rdo-rie me-long. 


Saént{ ig also known as Saumf{, the "cool one". Cf. rdo-rie 
me-long. 

On the significance of this deity in the geomantic rites 
connected with the construction of a mandala, see above, 


Ch. 9. pp. 759-760, notes 5-7. and fig. 3. 
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These peripheral Geities include the aforementioned 


elementals of ministerial class. See p. 1123. 


One would expect kLong-chen Rab-'byams-pa consistently to 
place the Tath&gata cr Buddha Heruka at the centre. Here, 
however, he clearly indicates the central position of the 
Vajra Heruka, with Buddha Heruka or Che-mchog in the east. 
Lo-chen. op. cit... ». 381, has Vasra Heruka in the centre 


and Tath4gata Heruka in the east. 


cf, Lo-chen Dharmad@rf, or. Cit... p. 382. The host of each 


of the eight MAatar2 numbers twenty-eight. 


In Ch. 17 below. which concerns the visualisation of the 
wrathful deities, and in works of practical inatruction, 
such as Karma gLling-pa's bar-do thog-grol, there is no 
reference to the emergence of the Métaris from the union of 


Herukas and tIsvaria. 


For an explanation of the eight M&tarfs as the mudrds of 
the eight sensory locations (gnas-Kyi phyvag-reva brgyad). 
1. @., the eight aggregates of conscicusness, see below, p. 


1170. Also see above, pp. 394-395. 


I.e. Gaurl in the east, Cauri in the south, Pramoha in the 
West, Vet&li in the north, Pukkasl in the south-east, 
Candall in the south-west, Ghasmari in the north-west, and 


Smag4nf in the north-east. 
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I.e. Simhamukni in the east, Vyaghramukhi in the south, 
Srg&lamuknt in the west, fvénamukh{f in the north. Grdhra- 
mukhn{£ in the south-eest, Kankamukht in the south-west. 
Kakamukh{ in the morth-west., and UlGkamukh{ in the north- 


east. 


On the “four erroneous views and four Gemons", see above, 
note 59. In the case of Vajramogha (rdeo-rie don-yvod), there 
ig the alternative reading Vajramukhi (rdo-rje gdong-nio). 


For Vajratejasi (rdo-rie srins-'gro-mg) an alternative 


reading, Vajrabhagavati, is possible. 


Note that these hand-implements are identical to those held 
by the female gatekeepers of the peaceful mandala. See 


above, Ch. 8, dD. 733. 
I.e. the abodes of f®enesory location. See above, note 76. 


There are sAdhanas dedicated to this Geity in bsTan-'gyur, 


e.g... T. 3743. 


The Hundred Authentic Families (dam-pa rigs-breva) are 
those of the forty-two peaceful deities and the fifty-eight 
wrathful deities combined. The symbolic number of nine- 
hundred heads corresponds to the nine-hundred attributes, 
when each of these Geities assumes the Ye-shes inga and the 


Rhrin-las bzhi. 


1435 


83 On the relationship between this subjugation within the 
self-manifest mandala and its extraneous or emanational 


appearances, see the argument outlined above, PP. 1083- 


1095. 


LY. On these rites, see above, pp. 783-786, and below, Pp- 1258- 


1264. 


85 Vajra is added to the nameg of the twenty-eight Iavarfs to 
indicate that they have been transformed and encorporated 
into the wrathful enlightenea mandala. In rde-rie me-long. 
their respective mantrag are listea with the prefix vyaira, 
but cf. Ch. 16, p. 1155. for an alternative deacription 


without the prefix. On the “name empowerment" (ming-gi 


dbang-bakur), see also above, Ch. 9, note 76. 


86 Il.e., those associated with rites of pacification are in 
the east, those with enrichment in the south, those with 


eubjugation in the west. and those with wrath in the north. 


Chapter sixtean: 


de-kho-na-nyid gnang-ba dam-pa revyan, p.- 102.3.7. On the 
three kinds of contemplation according to Mah éyoga, see 


above, DP. 679. 771. 851. 


The "five ritual steps" (cho-ga lnga) are enumerated above, 


Pe. 850-851. under “five kinds of ritual". 


See below, pp. 1178-1183. 
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See below. Ch. 20, p-. 1267. 
Peking baTan-‘gyur. Vol. 83. pp. 102.2.8-103.5.1. 


kLong-chen-pa reads VIDAMA (rnam-par "jome-ma)>. i.e. “sub- 
duing™. For an alternative reading. see Lo-chen Dharmagsri. 


op. cit-.. o- 395. where rig-ma is suggested. 


Both kLong-chen-pa and Lo-chen. op. cit.. rR. 395. read 
"szlli-neighing” (kun-tu reoed-pa). For an explanation of this 


mantra, see following paragraph. 


This section is derived from version A of the root-text. 
Tibetan attempts to reconstruct the Sanskrit ere unclear 
here as on many other occasions. Lo-chen, for example, 


reads bri&ruta. 


See below, Ch. 20. p. 1270 (commentary on gection 18), 
where Gauri is actually rendered as 32Oz00-j)dan-mo. "Great 


Repository Goddess”. 


It is hard to determine correctiy the Sanskrit for this set 
of mantras. Cf.. Lo-chen Dharma&gri. op. cit... p. 396. where 
the first is glossed “'phagea-ms sring-‘gro-ma-‘am ring- 
"gro-ma." The second is interpreted by him as “gdong-mo’an 
don-yod-ma. showing that he is very much sware of the 
alternative readings-- VAJRAMOGHA and VAJRAMUKHI. In the 
case of the fourth, he resds BHASMI VALAYAVATU. and inter- 
Pretsa this to mean “she who turns to ashes” (thal-har byed- 


ma). 
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The mantras of the twenty-eight I8vari are listed in rdo-ris 
me-long. Peking baTan-'gyur. p- 20. without the inclusion of 
Phagini or BbAryvA. Le-chen, op. cit... pp. 396 gives two 
possible interpretations for bhéryva. either “wife” or "she 


who causes terror.” 


La-chen. Op. cit.. Pp. 397, interprets RULU as a compound of 
RUZ ("deatroy”) and LO ("eut of/”). Tib. Jas-kyi srin-ro. 
“ogres of ritual activity” indicates the l&varit class of 
spirits who were entrusted with their rites by the Heruka. 
See below, Ch. 20, section 15, and its commentary, pp. 1267- 


1269. 


kLong-chen-pa and Lo-chen. pp. 396-397. concur that these 
mantras contribute to the descent of the ye-shes-pa. and 
that the function of scattering the flowers of awareresa is 


agsumed by the following mantra. 


Le-chen interprets these mantras as followa: ALI ig drink. 
ale in particular, ULI is focd, meat in particular. TALI and 
TAPALI are sacramental subatances including grains and 
fruit. According to Lilévajra, ‘erel-pa arar-khbah. pop. 189. 
TALI means fruits and TAPALI means various chewables (bca’- 
ba ana-tahbogsa). kLong-chen-pa agrees with the latter in his 


interpretation of ALI and ULI. 


Lo-chen,. p- 398 interprets KEBARAM as "harsh" (gteb-pa). 


rather than “with faces ablaze* (zhal ‘bar-ba). 
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16 l.e. these offerings are made to the Herukas, Krodhfavarfe, 


Mataris. and Pibacis., put not to the twenty-eight Ibvaris. 


17 On the nature of the seed-syllables and the efficacy of 


reciting mantras, see above Chs. 4-5. 


Chapter Seventeen: 


See above, Cn. 6, sections 2-5. 

Cf. H.V. Guenther, Matrix of Myvatery. p. 163. where khyyv- 
mehog is rendered as Eagle (Garuda?) and gom as boar. Lo- 
chen. op. cit.. p. 401, holds the: Guntwas throne to be that 
of the bear, while the eastern throne in hia view is that 
of the bull. 

Lo-chen, em, ecit., Pp. 401, reads gzung-. In addition, he 
explains that Mahd&deva and consort are prostrate on the 
central throne, Gandharvas are prostrate on the eastern 
throne. Yama spirits on the southern one. Raksasas on the 


western one, and Yaksas on the northern one. 
On the six iofna. see above ch. 1, yp. 413. 


The rdazu-*phrul pzhi are identical to the rdzu-'phrul 
tkang-bzhi enumerated above, Ch. > i p- 385. On the “rour 


denons" see also above, foreward & title, note 12. 


Cf. H.V. Guenther, Matrix of Myvatery. pp. 165-166, who 
explains how the Position of these bodily ornaments corres- 


Ponds to the status of the four classes of human beings 
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recognised by traditional Indian society. 


dur-xkbred chas-brgyvad: raw hides (koe-rion). snakes (abru)). 
skull-garlands (thod-phreng). disks of sunlight (nyi) and 


of moonlight (zla). dry Dlood (rakta). grease (zhag) and 
ashes (thal-ha). As stated in Le-chen. agp. cit... p. 403, 
the spotz of dry blood are between the eyebrows. the grease 
marke are on the throat. and the mounds of human aahes are 


on the forehead. Cf. H.V. Guenther, op, cit.. p. 166. 


All commentatcrsa state that in their firat right hand the 
Herukas hoid the symbol which designates their particular 
enlightened family, ugually vajrae, wheel, gematone, lotus 


and sword. 


Lo-chen, ep. cit... Pp. &8O4, generally agrees with kLong- 
chen-pa, with the following exceptions: he allorates the 
Pploughshare to Karma Heruxka’s last left hand, points cut 


that all the exegetical tantras allocate the crossed-vajra 
instead of the sword to Karma Heruka's firet right hand, 
and he allocates the bell to all their firat left hands. He 
asserts that this description is consistent with their 
means for attainment which derive from the eight exegetical 
tantras (NGB. Vol. 15). kLong-chen-pa, aleo on the basis of 
the exegetical tantras (agvu-"pnrul rda-riea). gives the 
following sequence: Vajra Heruka (nine-pronged vaira 3 
bell, five-pronged vajra & skull-cup. human club & drum); 
Buddha Heruka (wheel & axe, five-pronged vajra & skull-cup. 


human club @ khatyvénga): Ratna Heruksa (gemstone & noose of 
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intestines. five-pronged vajra & skull-cup. human club & 
axe); Padma Heruka (lotus & bell, five-pronged vaijra & 
skull-cup. human club & drum); Karma Heruka (sword & 
ploughshare, five-pronged vajra & skuvll-cup. human club @ 


Grum). See the following quotation, p. 1169. 


1c On this inherent purity of the rnam-shes tshoges-brevag. see 
also above, pp. 3948-395. Cf. H.vV. Guenther, Matrix of 
Myvatery. p. 167. 

11 On this inherent purity of rnam-shes yul-brsyad. see also 


above note. 

12 The gatekeepers represent the sensory gates theugh which 
the activites of pure sensory location and object emerge. 
cf. H.V. Guenther, op, cit... pp. 170-171. On the “four 
demons", see above, foreword & title, note 12. The ve-shes 


babi are the Your peripheral pristine cognitions. 


13 Cf. Lo-chen Dnarma@ri, op. cit... p. &0& who presents 
slightly different account of these hand-implements from 
the standpoint of the “means for attainment" (gerub-thabs). 
Algo, pp. 406-807, he explains how the number of deities 
forming the wrathful mandala may be extended in the course 


Of meditation. 


Chapter Kighteen: 


1 On the diatinctions between outer, inner and secret 


Offerings. see also above, Introduction, p. 121, note 219. 
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The “eight extremes of erroneous conception" (phyin ci-log 
abros-ca’i mtha’ brgyvad): the extremes of creation (skye). 
cessation ('gaz). permanence (rtag), impermanence (chad). 
eCing (gra). coming (ong). singularity (gcig) ana 


@ifference (tha-dad).. 


Lo-chen, op. cit.. p. 408, includes both rtog and rtogea in 
his explanation of this verse. 

Lo-chen clearly comments on thig section only in terms of 
the iiberation of oneseif and not from the standpoint of 
the compassionate “liberation” of othera. kKLong-chen-pa 


include# both interpretations. 


The “sentient beings of the ten fields” (2zbing-bey lta-bu'i 
aeme-can) are those of the kAmadhAtyu, i.e., the Kémadeva- 
esatkula (Mvt. 3078-3083) along with the humans, animals, 


bretag. and denizens of the nelils. See the chart in NSTB, 


Book 1. introduction. 
I.e, Ch. 11. pp. 918-922: Ch. 20, 1258-1261. 
See Ch. 11, pe. goorf.. esp. pp. G12-913. 


According to mKhan-po Thub-bstan of rDzogsa-chen, they 
comprise eight roots. each of which has one thousand 
branches. 

This rendering of the obscure terms lJi-chu and za-ber is 
Suggeated by mKhan-pe Tnub-bstan. AB an alternative, 
“silken Cloaks" (zab-her) has also been suggested. 


According to Lo-chen, p,. RO9. the clothing offered is said 
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to be “fine and soft" (sg 7ab-‘'iam). 


9 Tid. bdag vat-tu sbesg-pa-la rdzas xyum-du rol-pa. Cf. the 


explanation of the gbyar-ha practices in Ch. 11. pp. 900- 


913. 


10 I.e. the non-symbolic rdzegs-pa chen-pc is Girectly 


experienced, without being conceptually elaborated. Note 
that KkKLong-chen-pa emphasises the rdzoga-chen 
interpretation of this verge rather that that of 


Bampanunakrama. Cf. Lo-chen. gp, cit., pop. 410. 


Chapter Nineteen: 


On “ultimate & relative enlightened mind" (don-dan-pa-dang 
Kup-rdzob byvang-chub-kyi gems). see above Ch. 2. On the 
utepattikrama and sampannakrana. see Chs. 11-13. The non- 


duality of tnese two stages indictates the Great Perection 


(rdzegs-pa chen-pa). 


On the structure which refers to this tantra as that of 


buddha-mind. see above, Introduction, pp. 33-36. 


On the five steps for the recitation of mantra, see above, 
pe. 850-851. under "five aspects of attainment according to 


the secret mantras." 


On the “four seals.” see above. Ch. 8, Pp. 711-785. 


The fifteenth day of the lunar calendar being dedicated to 


Sakyamuni Buddha, and the eighth to the eight buddhas of 
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medicine. 

Tib. lJtea-ba zab-mo: spyod-pa brilang-rpo, lha'i ming gzungs. 
arub-pa’i rctagsa-te spyir geang-bzhi. sagrub-pa‘'i gnas-dusi 
grogg. rozas-te bar-gsang bzhii pehud-dang gtor-ma la-sogs- 
RA mtihong-du mi-rung-ba'i dam-rdzas-rnams ggar-par ‘os-pa, 
bla-ma-dangz mched-icam-gyvis 'di-ltar gyvis-shig la-sogs-pa 
gnver-du gtad-pa. Cf. Lo-chen, p. 419-4820. On entrustment, 


see below, Ch. 22. 


cf. Lo-chen, ep, cit... p. A20, where this is considered as 
an alternative means of explaining the five basic commit- 


ments in an abbreviated form. 


a 


The pandcakieda of delusion, hatred. desire, pride and envy. 
as stated above, PP. 393-394 and in other tantras such ag 
Gubyasgam@jia. are actually the pancakula and paficaifana in 
their purified state. cf. Lo-chen, @b. Sit.. pp. 4820-421. 
On the retaining of them as skillful means, in addition to 
the following explanation. see NSTB, Book 1, Pt. 4, pp. 


131b-143a. 


This discussion is closely paralleled by the argument at 


the beginning of NSTB, Book 1, Pt. 4, p. 131b-132a. 


The “three supreme indestructible realities” (rde-rie gaum 


Mchog) are the buddha-body, speech and mind. 
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14 


15 


16 


The five meats (gha-inga) are enumerated in the following 
verses. The “gathering of d&kinis™ (mkha‘'-‘gro '‘du-ba) is 
one of the three "gatherings" connected with enlightened 
activity and its accomplishments, viz. “the gathering of 
people during the day” (nyin-mor mi ‘du-ba). the "gathering 
of d&kinis by night” (mishan-mor mkha'-‘gro '‘du-ba). and 
eene. gathering of material resources at all times” (rtag-tu 
zag-nor 'du-ba). See NSTB, glossary of enumerations. For 
examples of this gathering of d&akinfs consequent on the 


offerings of meat and nectar, see the life of kLong-chen 


Rab-‘byams-pa in NSTB, Book 2, Pt. 4. pr. 238-277. 


In Lo-chen's view, op. cit... p. 425, each of the five basic 
commitments has two aspects of skillful means and dis- 
criminative awarenesss, making ten. Each of the five basic 
commitments also has thirty further aspects, ( i.e. the ten 
ancillary aspects multiplied by buddha-body, speech and 


mind)-- making one hundred and sixty aspects altogether. 


Lo-chen, gop. cit.. p. &25, concurs with this enumeration of 
two hundred ancillary commitments (10 times 2 times 10), 
although he does not indicate the nature of their  sub- 


Givisaions. 


Ags indicated in the following line, Rong-zom~-pa‘'s view 
appears to be that the ten ancillary commitments subsume 


within them all the other members of this classification, 
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18 


19 


20 


both those forming the enumeration of 160 and those forming 
the enumeration of 200. The three hundred and sixty are not 
therefore distinct commitments. but attributes of the 
ancillary commitments. Lo-chen, gp. cit... Pp. &825. advises 
those who wish to discover more about the 360 ancillary 


commitments to consult Lilévajra's SamavAnudavanirdeda. P. 


a7&5. 


However, it is stated below, pp. 1214-1216, that violations 
of vows held by &sraévakas may be repaired seven times if 


openly confessed. 


I.e. “vows” (sdom-pa. Skt. gamvara) pertain to the practice 


of the caueal vehicles, while “commitments” (dam-tsahig. 


Skt. gamaya) maintain the practices of the resultant vehic-— 


lesa. 


On the detailed distinctions between and integration of 


these three vows. see mNga'-ris Pan-chen Padma dBang-rgyal. 


Sdom-gsur rnam-ngea :; also 'Jam-mgon Kong-sprul., gsbes-bya 


Kun-khyab., Vol 2, pp. 38-208. 


The seven prftimoks”a vows (g0-s0 thar-pa'i sdom-pa bdun). 


more usually forming an enumeration of eight. include the 
vowB Of laymen & laywomen (upAsaka & upasiké)., those of 
male & female practitioners of the purificatory fast (upa— 
van & upavas!t), the mele & female novitiate (Aramanera & 


AramanerikA). and the complete vows of monks and nuns 
(bhikey & bhiksuni). On the enumeration of geven, also see 


NSTB. Book 1. Pt. 3. pp. 128ff. 
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On the three aspects of moral discipline cultivated by 


bodhigattvasz, see below, p. 1222. 


These include the categories of commitment maintained by 
adherents of the outer tantras, Kriyadtantra, ard so forth. 
See WSTB, Book 1, Pt. 4. bp. 213a-219b. They are contrasted 
immediately below with the commitments of buddha-body, 
speech and wind. which are upheld from MahA@yoga onwards. 


See NSTB. Book 1, Pt. & pp. 22ta-229b. 


On these pham-pa’i sde-tehan bzhi. namely murder, sexual 
misconduct. theft and falsenood, see ‘Jam-mgon Kong-sprul, 


ghea-byva kun-khyab. Vol. 2. pp. S2ff. 


On the pure view and practice of the rites of “liheration", 
see above Ch. 11, pp. 918-922. Ch. 18. pp. 1176-1175. Ch. 


20, pp. 1258-1261. 


Tib. @kyil-‘khor gaum. i.e... those of the male consort, the 


female consort, and their coalescence. 


On the pure application of the gsbyor-ba practices, see 


above Ch. 11, pp. 900-913. Ch. 13, 1006-1022. 


On these three aspects of moral discipline. viz. “gathering 
the virtuous doctrine” (dge-ba chos-sdud). ""acting on 
behalf of sentient beings” (sgems-cap don-byved). and "con- 
trolling malpractices” (nyesa-spyod sdom-pa'i tehul-khrims). 
see also NSTB. Book 1, Pt. 3. pp. 127a-131b. under “moral 


G@iacipline”™: and on »bodhisgattva conduct in general see 
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‘Jam-mgon Kong-sprul. shesg-bya kun-khyab. Vol. 2. pp. 98- 


134. 


Nirménarata (‘pbhrul-dga') is the penultimate realm of the 


KSmadhdétu. See the chart in NSTB, Book 1, introduction. 


l.e. from the Indestructible Reality of the Magical Met 


(agu-'phrul rdoe-rie. NGB. Vol. 15). 
Orn the grades of empowerment (dbang-bskur) according to 


Mah&éyoga. from those of beneficence (phan-pa'i dbang) to 


those of profundity (zab-dbang). see above, Chs. 9-10. 


On this distinction. see also above, pp. 1202-1203. 


On these and other alternative readings, see above, p. 305. 
note 2&. Lo-chen Dharma&aéri., op. cit... p- 422. in common 
with kKLong-chen-pa, holdeae the reading gnod-bcud to be 
corrupt, and instead offers gnod-chu on the basis of an 
Indian ms. which read jalam or "water". The “water™ in 


Question would of course refer to the amrta contents. 


On these axioms of “purity and sameness", see above, Ch. 
11. section 15. 
On the absence of a "cut-off" family (agotraka. Skt. rigs- 


Hed-pa). see NSTB, Book 1, Pt. 3. pp. 950-106b. 


Tib. thog-ma mad-pa'i chos-khbamse dgse-ba ga-hen is a synonym 


for dharmakdyva. See NSTB, Book 1, Pt. 3. pp. 95dff. 
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38 


39 


ko 


ai 
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Corresponding to the dharmakéyva and the rQpakAva respect- 
ively, these are known as chos-nyid rang-bzhin gnas-pa'i 
riggs and chos-can rang-bzhin gnas-pa‘'i rigs. See retrerences 


in previcus two notes. 


Cf. NSTB, Book 1, Pt. 3. pp. 96bD-97a. 


I.e those belonging to the third dhnarmacakrapravartana. See 


NSTB. Book 1, Pt. 3. pp.66b-68b, 92a-95b, 116b-118a. 


This refers. in the view of Great Madhyamaka or Yogéc4ra- 
Madhyamaka, to the diviegion of the “enlightened family" 
(gotra) into that "which naturally abides" (rang-bzhin 
gnas-ra'i rigs) as the "causal basis of separation" (pra)- 
rgyvu) from obscuration, and the “enlightened family of 
inner growth" (reyvas-'syvur-gyi riga) through which the 
culminating “result of separation" (pbral-'prags) from 
obscuration takes effect. See NSTB, Book 1, Ft. 3, pp. 95b- 


106b. 


On the differing attitudes expressed with respect to 
Violations of the commitments in these different vehicles, 
see the recapitulation of the resultant vehicles in NSTB, 


l.e. each of the five pasic commitments has thirty sBub- 


divisions. See also above, pp. 1211-1212, and note 14. 


I.e, Cach of the ten ancillary commitments has twenty 


Subdivisions. See above, p. 1212, and note 15. 
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This section is Known as the appendix cf ccoamitments in 


four pAdas. 


As emphasised by Rong-zom-pa (above, p. 1212). the enumera- 
tion of three hundred and sixty is not one of distinct or 
dissimilar cormmitsments, but Prather one comprising the 


attributes of the ten ancillary commitments. 


On the four kinds of yidvAdhbara. see algso above, pp. 810- 


811, 853-858, and 959-976. 


Tib. war-ldan-gyi itshul bre-mig-tu ehul-ltar “due. 
According to bhod-rgya tahigzg-mizod chen-mo. there are six 
rehui in one kre. The bre is said in the same source to be a 
square measuring container, twenty of which comprise “one 


load" (kxhal-gcig). 


See above, pp. 12148-1217. 


Chapter Twenty: 


The triangular hearth in the shape of the Sanskrit letter E 


ie described above, Ch. 9. pp. 7848-786. 


Tib. bagrub-bya. The compassionate motivation behind this 


wrath is emphasised elsewhere, @.g-., Ch. i1, pp. 914-922. 


The syllables MARAYA PHAT express the wrathful rite. See 


above, p. 786. On the significance of the "live-supporting 


talisman" (bpla-btagae/ bla-genas). which is a magical means 


1850 


of pergzgonal protection often in the form of a fierce 
animal. see the life of gNyags Jnanakumara in NSTB., Book 2, 
Pt. 5. pp. 281-289. and note: alac Nebesky-Wojkowitz, 


Qracles and Demons of Tibet. pp. 173-174, 4882-283. 


“The syllables which effect the eummons" (*gygs-pred-kyi 


xi-ge>. 


The wrathful rite ig effected by Vajrakfla in the form of 
an iron materiai killa. Cf... p. 1262, the rite of aub- 
jugation effected by Padmakfla in the form of a corper 
material kfla: P. 1263-1268, the rite of enrichment 
effected by Ratnakfla in the form of a gold material kila: 
and p. 1265. the rite of pacification effected by Buddha- 


kfla in the form of a silver material killa. 


As stated above, Pp. 1258, different deitiea may be 
Viaualizec in the hearth. Karma Heruka is indicated here 
because Vajrakila correspondae to the enlightened family ofr 


activity (karmakula). 


kLong-chen Rab-'byamsa-pa's view ig that all three ateps 
occur in conjunction. Lo-chen, op, cit.. p. 829, considers 
these ritesz to have five steps-- the preparation of the 
effigy, the visualization of the mandala Geities, the 
actual ritem which are to be attained, the offerings to be 


made and their attributes, and the rite of dancing in a 


Chain with its attributes. 
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On the rite of subjugation and its hearth, shapeac as a 
semi-circle in the manner of the Sanskrit syllavle VAM, see 


also above, p. 78a. 


The sacraments of this rite are enumerated above. pp. 78h- 


78%. Cf. Lo-chen. op. cit... p. 434. 


Vajrapadme and Mahendra are aspects of Hayagriva. Cr. Lo- 


chen. ap. cit.. pp. 426. who reads Vasrapani for these two. 


On the rite of enrichment, its hearth. shaped ag a square 
in the manner cf the Sanskrit syllable MA, and its 


offerings, see also above. p. 784. 


On the rite of pacification, its hearth, round like the 
Sanskrit gyllabie YA, and its offerings, see above, PP. 


783-784. 


On the symboliam of these syllables. gee above, Ch. 1. pp. 


336-349. 


This is merely a tentative explanation of Rong-zom-pa's 
view. according to which our text should read Dbanan-pa'i 
azra for ban-na'i agra. Another suggested reading is ban- 
ni'i agra. meaning that the shapes of the syllables VAM and 


YA are imitations or derivatives of the syllable 3AM. 


The “residual offering" (Jhag-ma) is gathered during the 
feast-offering ceremony from each participant and, once 
consecrated. is offered to those lesser deities of ritual 
activity. who abide outside the locus of the ganacakra. 
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either because are are immobile or because their arrival 


there would cause obstacles. 
36 Tib. za-jam bdun-cu'i gar bakyval. 


17 The Wrathful Yeksa (vaksa khro-bo) is a form of Gu-ru Drag- 
po, here performing the function of a “messenger or inter- 
mediary of the rite” (las-kyji Rho-nya). On this term. see 


Nebesky-Wojkowitz. Oracles and Demong af Tibet. pp. 303- 


304. 


17b The sections 16-20 are known as appendices of enlightened 


activity in twenty-four padag. See above, p. 662. 


18 Tib. phce-nyva dgra-lea rhad-cing mngag-gzhugc las-la «tang. 
Cf: the life of gNyags Jndnakuméra in NSTB, Book 2. Pt. 5, 


19 On the sexual practices, which are Clearly distinguished 
from the present rites, see above, Ch. 11. pp. 899-914, Ch. 


23. 1006-1022. 


Caapter Tranty-One: 


See the explanation of this term in Lo-chen, gp. eit... p. 
885, where Zadee-Yag is said to be equivalent to skt. 


iiksna. 
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On these categories of ifAna. see above, Ch. 1. note 4&5; 
also see NSTB. Sook 1, Pt. 2. pp. 60a-63a. Note that the 
latter presentation ia somewhat different in that the 
krtvupasthaénaingdna is said to be the preception of the 
bireénakdva. and the dJi-sanved-pa mkhyven-pa'i ve-shca ia 


said to include that. 


I.e. dharmadbétuindna ia the perception of the dharmakéyva. 


Cf. NSTB. Book 1, Pt. 2, pp. 60arf. 


On these “four kinds of demon" (bgud-bzhi), see above, 


foreword & title, note 12. 


On sgrib-gnyiaz, see above, foreword & title, note 13: and 
for an explanation of the way in which these compound 


samcara, see KSTB, Book 1, Pt. 1, pp. &b-7b. 


The latter exPlanation corresponds closely to the 


Gescription of the subjugetion of Rudra given in Ch. 15. 


These eulogies are therefore made regpectively to Vajra 
Heruka, Padma Heruka, Buddha Heruka, Ratna Heruka, and 


Karma Heruka, with their corresponding retinues. 


On the “wheel of vital energy" (rlung-2i dikyil-'khor). an 


energy field or mandala of wind on which, according to 


Abhidharme, the universe is based. see NSTB, Book 1. Pt. 2, 


under the Emanational Body, op. 508-60a. 
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@aepter Teenaty—Teo: 


i Tib. bde-ba chenp-po. rda-rie anvying-po. dam-pa dang-pa. 
edcd-ma'i mzon-po. and rdo-rie ‘chang chen-po. On these and 
other epithets of Samantabhadra, see MSTB, Book 1, Pt. 2, 
ee. &1b-&6b. 

z On the role of Vajrapdéni as a compiler of Mahéyoga, see 


* 


NSTB, Book 2, Pt. 2, pp. 69-81. 
3 Tib. go-chun ‘phyan-lter rang-dbang med-pa-yi. 


This clearly pinpoints kLong-chen Rab-‘byams-pa's view of 
the Gubyagarbha as an Atiyoga text. Cr. NSTB, Book 1, Pt. 
1, pb. 17b-28a, on the theg-pa'i cim-pa dgu: and Pt. &. pp. 
169a-190a, on the superiority of Atiyvoga ever lower 


vehicies. 


Tib. sgbAnZS-pa-dang rtoga-pa'i ye-ghen. As explainea in 


MSTB. Book 1, Pt. 3. pp. 8oOb-8&a, renunciation and realis-— 
ation are of two kinds, one a passive fait accompli and the 


other a dynamic proceasa. 


“Literary cr scriptural authority” (lung. Skt. @gama) is 
recognised in Buddhist logic as a valid form of appraising 
cbjects which are “indirectly evident to an extreme 


degree“. See NSTB, Book 1, Pt. 1, pp. 37b0-38a. 


The motivations behind the composition of such treatises 


(batan-bcos) and the transmitted precepts (bka') with which 
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11 


le 


13 


their aifferent categories accord are discussed at length 


in NSTB, Book 1, Pt. 1, pp. 28a-41a. 


Teachings of buddhas such as Sékyamuni are said to have 
“four sesls indicative of the transmitted precepts” (Dbka’ - 
riagsp pbhyvas-rgvya bzbi). namely that all compounded phen- 
cemena are impermanent, al1 corruption is suffering, all 


things are without gelf. and nirvana is peace. 


This aspiration resembles the mandate received by gter- 
Bien. who, according to the lineage known as Dka'-babs 
iungz-betan. are entrusted with the central intention of 
their Giscoveries and subsequently encouraged through 
BDrophetic declarations. See NSTB, Book 2, Pt. 6. pp. 


$11ff.: alsc T. Thendup, Hidden Teachings of Tibet. pvp. 6&4. 


Qn the continuum of the ground, gee above, pe. 20ff.; also 


MSTB. Book 1, Pt. 4. pro. 147b-150b. 


On the differing degrees of intention (abhiprfva) with 
Which different texts are motivated anad the distinction 
between the provisional and ultimate meaning of texts, see 


MSTB, Book 1, Pt. 3. pe. 116b-121a. 


The “indefinite time" (ma-pges-pa'i dua) at which this 


teaching is disseminated is discussed above. pp. 354-357. 


See above, Ch. 12, DP. 959-976 on the meaning or yidyvaA- 
Shara: and on the use of the term rig-pa'i SAkyes-bu as) an 


epithet for the six Gages. see HESTB, Book 2, Pt. 1. pp. 16- 


1a. 
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Expogsitors of this tantra who pursue the bodhisattva path 


are therefore predicted to attain samvaksambuddhatva, 


whether or not they have yet become "awareness-holders" of 


the anfbboga type. 


on these aifferent names for the thirteenth, level, see 


sbove. pp. 967-968. 


On the multidimensional meaning of the vyasrapddas. see 


NSTB, Book 1, Pt. &, pp. 166b-169a. 


The pcint is that the conciuding words of this text are in 
harmony with the concept of “indefinite time", so that the 


tantra or continuum its thought to have no cessation. 


See the description of GhanavyGha above. pe. 357ff. 


Tee Perfect Conclusion: 


This extensive version of the agyu-'phrul dra-ba is said to. 


be that from which all eighteen tantrapitakas of Mahdyoga 


are derived. See above, 33-58, 72-78. 


On the position of the Gubvagarbha within the Méyéjdéla 


Cycle. see above, pp. 37-59. 
I.e@. the Anuttarayogatantra. 


Tib. {ye-ashes) Sanes-Cchen mtaho or Vairocana in the form of 


JnanahimeamahAasagara, said to be the frame around which all 
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world-systems appear. See above, Ch. i, note 79: also NSTB, 


Book 1, Pt. 2, Pr. 53b-54a; Book 2, Pt. 1, pp. 10-11. 


Gange ri'i khrod. of course, indicates Tibet. 
I.e. that of kLong-chen Rab-'byams-pa. 


The latter is perhaps tc be identified with kLong-chen-pa's 
lay patron, Si-tu S$A@k-ya bZang-po, the myriarch of dBus- 
stod. See the biography of kLong-chen Rab-‘byame-pa in 
NSTB, Book 2, Pt. 4, pp. 238-277, notes: also H.V. 


Guenther, Kindly Bent to Ease Ue. vol. i. p. xv. 


O-rgyan rDzong is the celebrated cave and hermitage of 
KLong-chen-pa at Gangs-ri Thod-dakar, situated above ‘'On- 
chang-rdc tLha-khang in the mountain range known as Tibet's 
Ri-bo rtse-lnga. See the biography in NSTB, Book 2, Pt. 4, 
PP. 238-277; <A. Ferrari et. al., MK'’yven Brtge's Guide to 
She Holy Places of Central Tibet. pp. 73, 166. The 
expressions “neck” (mgul) and "core of gemstones" (rin-cen 
Anving-po) liken this location to a geomarntic centre. On 
the geomantic centres of Tibet, see dPa'-bo gTsug-lag 
Phreng-ba, mkhag-pa‘i dga'-ston, Vol. Cha, 35a-39bff.; also 


M. Aris, Bhutan, pp. 15-41. 


Tib. Kang-ru'i shar-phyvogse. kLong-chen-pa claims that 
formerly, before his series of lives in Tibet, as a direct 
8tudent of Padmasambnava he had mastered the teachings of 


the outer and inner vehicles. 
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On kLong-chen-pa's former lives in Tibet, especially as 
Padma Las-‘bral rtsal, and his discovery of the mkha’-'ers 


anying-thig, see NSTB, Book 2, Pt. 4, pp. 213-215. 


Until kLong-chen-pa's extensive dissemination of, and com- 
positions on, the philosophy and history of the rNying-ma 
school, there were few such lineages during the fourteenth 


century. See NSTB. Book 2, Pt. &. 


Tib. Z2hi-bde'i nags-khrod is a synonym for quiescence or 


nirvana. 


Concerning the analytic meditation on impermanence (mi- 
rtag-—pa, Skt. anitya) and its benefits, see e.g., Mi-pham 
rNam-rgyal., byed-agom 'khor-lo-ma: Sgam.po.pa. The Jewel 
Ornament of Liberation, pp. 41-548. 


Tib. mdzod-ldan-rnams-kyi ve-shes gangs-can-mtsho. 


Tib. heehee rnam-dag lhag-pa'i tine-‘dzin zab-mo besom. 
This phrase. in combination with the previous verse on 
commitments & vows, indicates the three correct trainings 
(wang-dag-pa'i bslab-pa geum) of superior afla. citta. and 


praind. See also NSTB, Book 1, Ft. 1. Pp. 16ab. 
For skve-rgu vonga-kyi read akye-rgu vongs-kyis- 


I.e. Pirvavideha in the east. Jambudvipa in the south, 
Aparagodanfya in the west, and Uttarakuru in the north. See 


the chart in NSTB, Book 1. introduction. 
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Tib. gston-ka'i ri-bong "dzin-ezusgs. 


Tib. reval-ba'i yum-gyur kun-gyi. 

Among the various motivations which justify the composition 
of treatises, outlined in NSTB, Book 1, Pt. 1. pp. 28a-Ala. 
there are those composed after prophetic declarations and 
exhortations have been obtained. The works of kLong-chen-pa 


are considered within this category. 


"santra and transcendental perfection" (angage®-dange pha- 
rel-du rhyvin-pa*"i tahul). respectively mantranaya and 
Réramitanava, indicate the resultant & causal vehicles. See 


ESTB. Book 1, Pts. 3-4. 


The name given to kLong-chen Rab-‘*byams-pa by Ye-shes 
mTsho-rgyal in a vision concerning the redaction of the 


wekha’-"sro anving-thig. See NSTB, Book 2. Pt. &, pp. 238- 


277 and notes. 


This Gragon year would have to be be either 13480. the year 
in which he taught the eapving-thig teachings at bSam-yas 
mChims-phu, or 1352. Since the bDiography clearly states 
that he moved to Gangs-ri Thod-dkar after this initial 
dissemination of Atiyoga, and then Systematically arranged 
his writings and discoveries in that location. the latter 
Gate is the more likely. The first autumn month (atcn-zla 
Fa-ba) indicates the seventh month cf that year. According 
to the tables in D. Schuh, Unteraguchungen Zur Geschichte 
der Tibatischen Kalenderrechnung. the fifteenth day of that 


Bonth would correspond to 28 July. 1352. 
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The edition of the commentary is concluded at this point by 
a eulogy in praise of the author and a further Cclophon, 
added by 'Gyur-med rDo-rje, the son of A-dzce *Brug-pa 
Grub-dbang Dri-med kLong-yangs who had been responsible ror 
publishing this edition but had died during the printing of 


its final pages. 


1861 


Part Four 
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1, Works cited in Phyogsa-bcu mun-ge). 


All-Accomplishing King. kun-bved rgyval-poc. Ty 828,NGB. Vol. 1, 


no. 1. NMKMG. Vol. 17. 


All-Gathering Awareness. kKunp-'dus rig-pa. See Tantra of All- 


Gathering Awareness. 


Analysis of the Middle Way anc Extremes. dbus-mtha’ (rnam-'byed). 


Skt. Madhyvdéntavibhdgadgdéstra. A. Maitreyanatha. TT. 4021. 


Analysis of the Two Truths of Madhyamaka. dbu-ma bden-gnyvis 
rnam-'byed. Skt. Satyvadvavavibhangaka@rika. A. Jnanagarbha. T. 


3881. HIL. vane a PP. 68-71. Ed. and trans. D.M. Eckel, 


Jh&nagardbha's Commentary on the Iwo Truths. Albany, New York: 


SUNY Press, 1986. 


AQswara to the Queations of Vajrasattva. rdo-rie gems-dpa'’i zhu- 


dan. Skt. Yairagattvapradnottara. P. 5082. 


Anthology of Caraka. tsa-re-ka 'bum-asde. Skt. Caraksagzamhita. A. 
Caraka. Skt. ed. with Hindi, Gujarati and English trans. by 
Shree Gulabkunverba, Ayurvedic Society. 6 vols. Jamnagar: 


Gulabku:verba, 1949. 
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BBudh. 30 (1936). EIPRB. 1241-1249. MTTWL. 50. TSWS. 10 (1967). 


array of Attributes in the Buddhafield of aAmitabha. "phags-pa 
~od-dpag med-kyi bkod-pa zhes-bya-ba theg-pe chen-po'i mdo. 
Skt. AryvAamitabhavyGhbanama-mahbaévanasitra. T. Ag. 


Array Of Commitments. dam-tsehig bkod-pa. NGB. Vol. 12, no. 167. 


See also under Tantra of the Array of Commitments. 


Array of the Three Commitments. also known as King of the Three 


Commitments. Gam-tahbig geum-hkod” gsum-rgval. Skt. Tri- 


samayvavyyUhardéjiandmatantra. T. 502. 
Aecertainment of Valid Cognition. tehad-ma rnsm-ngeg. Skt. 


Praménavinidcaya. A. Dharmak{irti. T. 4211. EIPRB. 2128-2130. 


MTTWL. 170. See also Christian Lindtner, “"Marginalia to 


Dharmakirti's Pramanavinikeaya I-III." Wiener Zeitschrift fiir 
die Kunde Siidasiens 28 (1984), pp. 149-175. 


Ascetic Discipline of Avalokitedvara according to Madhyamaka. 


Gbu-ma sbYan-ras-gzige-kyi brtul-zhues. NL. 


Aspiration of Good Conduct. bzang(-po) gspyvod(-pa'i gemon-lam-gyi 
taval-po). Skt. BhadracarvdpranidhdnarAja. T. 1095 and 4377. 
Also part of the SQ@tra of the Aveuved Bouquet, Q-VvV. MTTWL. 
25s Skt. and Tib. ed. Suniti Kumar Pathak, Srin Aryvabbadra- 


Sari pranidh@naraéia. Gangtok, Sikkim: Namgyal Institute of 


Tibetology, 1961 . 
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awakening of Vairocana. rnam(-par) s«nang{-mizad) mngon(-par) 
byvang(-chub-pa). Skt. Mahdvairocanébbisambodhitantra. T. 


494. MTITWL. 124. See also under Tantra of the Awakening cf 


Basic Transmission of the Vinaya. ‘dul-bta gzhi Skt. YVinaysa- 
yeasty. TT. 1. HBI. PP. 181-197. See also Jampa Panglung. 
“Preliminary Remarks on the Udddnas in the Vinaya of the 
Mileasarvastivadin,™ in TSHR, PP. 226-232; idem., Die 
Erzihnlstoffe des MOlasarvastivAdin-Vinayva. Tokyo: Reyukai 
Library, 1983. Frank-Richard Hamm, Rab tu eeu ba'i ghi. Die 
tibetiache Shersetzung des Pravraivavastu im Vinayva des Mila- 
esarvéativédings. Edited by Helmut Eimer. 2 vole. aAsiatische 


Forschungen 82. Wiesbaden: Otto Harraesowitz, 1933. 


Black YamAri. gahin-rje ugra-nag. Skt. KrenayamAri. T. 869, 273. 


NGB. vols. 20-22. NMKMG. vol. 4. See also under Tantra of the 


Slayer of Death. 


Biddhasem&yoga Tantra. sange-rgyvas movam-abyor. T. 366-367. NGB. 


vol. 16, nos. 206-208. NMKMG. vol. 3. SP. 70 (1966). 


Buddhasamhyoga Commantary SA0SS-rgyvas movam-shbyor-Ievi 'gre)- 


Ral. A. Padmasambhava. NL. 
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c 
caxpasemvara. ‘khor-lo sdom-pa, _bde-mchos. —_‘khoer-1o _mchag. fT. 


368. See also under Root-tantra of Cakransamvara. 


Clarification of Commitments. dam-tahig¢ £8ai-—bkr,s. Skt. 
Samavavivwakti. <A. Lilévadra (Vildsavajra). P. A7AR. 
Clarifying Lamp. agron-ggal. Skt. Pradfpodyvotana. A. 


Candrakirti. T. 1785. 


Collaction of the Greater Vehicle. theg-pa schen-po hbaduse-pra. 
Skt. MabAvAnasamgrabs. <A. Asanga. T. &088. EIPRB. 1250-1252. 


MTTWL. 125. 


Collection of Meaningful Expressions. ched-du briod-pa'i taboms. 
Skt. UdAnavarga. A. ODharmatraéta. T. 326. Tib. ed. Hermann 
Beckh. Uddnavarga: eine Sammlung buddhbiatiacher apruchbe in 
tibetiacher Sprache. Berlin, 1911. Skt. ed. Franz Bernhard. 
Udfnavargea- 2 vole. G&ttingen: Vandenhoeck & Ruprecht. 1965- 
68. Trans. Gareth Sparham, The Tibetan Dhammapada. Mahayana 


Publications, 1983. 


Cmentary of the Eight Volumes of Nectar. bam-brevad-kyvi ‘srel- 
ba. NL. 

Commentary om the Ornament of Emergent Realisation. mnson-rtoga 

Tevan-gyi ‘grel-pa. Skt. Abbisamavdlamkérayriti-kirtikald. T. 


3799. 
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Creation end Perfection Stages - es “ . A. 
Padmasambhava. From the context. this may well be a section 


of the author's commentary on the BuddhbasamAyvcea. 


Cutter of Indestructible Reality. rdo-rie gcod-pa. Also Known as 


the Diamend Stra. Skt. Vajiracchediké Prainépdramité. TT. 16. 


EIPRB. 1020-1085. MTTWL. 248. BST. 17 (1961). SOR. 13 (1957). 


Definitive Order of the Three Vehicles thes-pa gsum rnam-par 


ezhag-pa- Skt. Irivéinavvaveasthana. A. Ratn&karadaénti. T. 


3712. 


Display of Pristine Cognition. ve-shesm roi-pa. NL. See also 


under Tantra of the Display of Pristine Cognition. 


Dohds. do-hé. Skt. DRohdkoss. T. 2245, 2251, 2263-4, 2266, 2273. 
HIL.9.3., pp. 124-133. Prabodh Candrs Bagchi. Doh&kosa, Part 
I. Calcutta Sanskrit Series, No. 25C. Calcutta, 1938. H.V. 
Guenther, The Bowal Song of Saraha. Seattle: University of 
Washington Press, 1968. M. Shahidullah, Les Chants Mystiques 
Sa Kinhba et ds Saraha. Paris: Adrien-Maisonneuve, 1928. D.L. 
Sielierove: trans., in Edward Conze, ed., Buddhist Texts 
through the Ages. New York: Philosophical Library, 1954. pp. 
225-239. See, further, the bibliography given in Per Kvaerne, 


An Anthalogy of Buddhist Tantric Songs. Oslo: Universitets- 


foriaget, 1977. 
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ight Volumes of Sectar. Dbdud-rtsi haem-brevad. Skt. 
Sarvacsancémrtasérasgiddhbimahaccatah rdavaparivartistaka. T. 


881. NGB. vol. 26, no. 302. 
fight-Chapter Magical Set. sagyu-'pohrul brevad-ps-. NGB. Vol. 18 


Kighty-Chapter Magical Met. seyvu-‘phrul brevad-cu-pa- Ff. 83a. 
"GB. vol. 18, no. 189. Full title: geang-be's anyvying-po de- 


kho-na-nyid nees-pa.- 


Salogy to the Expanse of Reality. chos-dbyingsz pstcod-pa-. Skt. 
Dharmadhdtusgtava. A. Nagdrjuna. 7.1118. EIPRB. 633-638, 637. 


MITWL. $48. AIL. 7. 53 A + PD. 31-32. 126. 
Eulogy to the Ground. gzhi-la bstod-pa. NA. 


Sulogy to Neafijughosa. ‘'iam-dpal bstod-pa. A. Dignéga. T. 2712. 


Extensive Magical Net. sevu-'phrul revag-pa. The root-texts of 
the M&éy4j41la cycle comprising NGB. vol. 14. Most frequently 
it refers to the Eighty-Chapter Magical Net. See also Yantra 


Of the Extensive Magical set. 


Extensive Pristine Cognition ye-shes revas-pa. Skt. Sistha- 


catab) Lina : ama - ay — 


T. 99. 
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tre-opening Commentary on the Supplementary Megical Bet. le-las- 
ai gpvan-“arel. Skt. VatrasattveamfivAislatantraériguhvagarbha-— 


namacaksustika. A. Buddhaguhya/’ Vimalamitra. P. 4756. 


Flach of Spilcordgour. rngam-gilog. NGB. vol. 12, no. 163. 


Porty-Chapter Magical Met. (seyu-‘phrul) behi-beu-pa. MGB. vol. 
18, no. 190. Full title: @pai-esang-ba'i snving-po de-kho-na 


—pyid ngees-pa. 


Palfiliment end Confession of the Denizens of Hell. na-—rak 
skong-behags - A rite of Vajrasattva belonging to the Trans- 
mitted Precepts of the rNlying-ma traditicn: DZ. vol. 1. pp. 


188-158. LCSB. vol. 13. NMKMG. vol. 13. 


Garland of Narration. Klog-#i phreng-ba. SL. 


Gloriouxm fantra of the Cessation of the Four BRlewments. dpal 


“byung-pzhi zad-pa'i rgyud. NA. 


@eat Bounteocusness of the Buddhas. ‘phags-pa sangs-reyas “baAl- 
Ra-che’i mio. Skt. Buddhbfvatamsaka. T. &&. EIPRB. 967-983. 
MTTWL. 28. <A complete translation into Englieh is in prog- 
Fess: Thomas Cleary. The Flower Ornament Scripture. Boulder: 
Shambhala, 1988 onwards. See also: sSdtra of the Arrayed 


Bouquet. 
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great SQtra of Final Nirvana. See SOtra of Final Nirvana. 


g@reat Treasury of Detailed Exposition. bhye-bras bahad-sgézod 


{oben-mo). Skt. VYibbAsakoga. A. Vasumitra. Now extant only in 


Chinese: Taishéd 1545. EIPRB. 459-463. La Vallée-Poussin, 
L'ADnDidbarmakodsa dc Yasubandhu. vol. 1. pp. xliii-lix. HBI., 


pr. 197-209, and passis. 


@ehyesamAja Tantra. genng-ba ‘dus-pa'i reyud. T. 4642-8483. NGB. 


vol. 17. nos. 211-212. BST. 9 (1965). GOS. 53 (1931). 


Seart Stra of Discriminative Awareness. aber-snyving. Skt. 


Prainapdéramitéhrdavasiitra. T. 21, ‘531. EIPRB. 1086-1068. 


e 


MTTWL. 85. BST. 17 (1961). 


Bevajra Tantra. brtas-envia. Ogyea-rgor. kyve-yvyi rdo-rie. Skt. 


Hevaijiratantrardéia. T. 417-418. Ed. and trans. D..Lis 
Snellgrove. The Hevajra Tantra. Parts 1 and 2. London 


Oriental Series, vol. 6. London: Oxford University Press. 


1959; reprinted 1968, 1971. SP. 70 (1966). 


Ridden Seminal Point of the Moon. Zla-ssang thig-le. Skt. 
Candraguhvatilakatantra. fT. &877. NGB. vol. 16, no. 210. 


Holy Ornament of Appearance. dam-pa revan. Skt. Tattyélokapara- 


Mlaméra. A. Buddhaguhya. P. A735. 


1870 


Hundred Parables on Deeds. moo-ade Jas brgya-p,s. Skt. 


Karwadataka. T. 340. 


Indestructible Peak. {ede-rie) rige-mo. Skt. Vairadekbara- 


Indestructible Reality of the Magical Net. agyu-'phrul rdo-rie. A 
generic name for the exegetical tantras of the MAéAy4j4la 


cycle, contained largely in NGB. Vol. 15, and referring in 


most cases to the Mirror of Indeatructible Reality. q-.v. 


Intention of the Mucleus of Esoteric Instructions. mand-ngag 
envine-gi dgangs-pa. NGB. Vol. 5, no. 84. See also under 


Tantra of Intention: the Nucleus of Esoteric Instructions. 


Intermediate Mother. Yum bar-ma. See Trariaecendental Perfection 


of Discriminative Awareness in Twenty-five Thousand Lines. 


Intermediate Purificatory Rite of the Creation and Perfection 
Stages according to the Gathering of the Sugatas. bde-gahegs 
“dug-pa'i bakved-rdzogs ‘bring-po. A. Padmasambhava. The main 
tantra-texts forming the subject of this commentary are found 


in NGB. vols. 31-32, nos. 375-379. 


Introduction to the Conduct of a Bodhisattva. byang-schub sems- 
drpa'i spvod-pa-la ‘ijus-pa. Skt. RBodhigattvacaryvévatéra. A. 
Saéntideva. 7T. 3871. EIPRB. 3412-3843. MTTWL. 3&8. HIL.7.1., 


PD. 82-83, 128, 131. BBudh. 28 (1929). BST. 12 (1960). 
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Iatroduction to the Madhyamaka. Gbu-ma-la _‘jug-pa. Skt. 


Madhvamakdvatéra. A. Candrakirti. T. 3861. EIPRB. 2081-2083A. 


MITWL. 109. HIL.7.1.. Dp. 71-74, 130. BBudh. 9 (1907-1912). 


Jews) Garland. rin-chen ehreng-ha. Skt. Batndyvali. A. 
NégArjuna. T. A158. BST. 10 (1960). EIPRB. 686-689. MTTWL. 
189. A number of newly recovered Skt. fragments have been 
published by S. Dietz, Journal of the Nepal Research Centre. 
IV, pp. 189-220. See also, cC. Lindtner, MNagariuniana. PP. 
163-169. Michael Hahn, N&gArijiuna‘a Ratn&vali. Bonn: Indica et 


Tibetica Verlag. 1982. 


Karika. Ka-ri-ka. Skt. Srdmanakérikfyrttiprabhévati. A. 


Sakyaprabha. T. 4125. 


L 

Lamp {for the Kye) of Comtemplation. bsam-gtan (mig)-gi sagron-me. 
A. gNubs-chen Sangs-rgyas Ye-shes. SSS. 74 (1978). I-Tib 74- 
See also S. Karmay, “Origin and Early Development of the 
Tibetan Religious Traditions of the Great Perfection"; 
Jeffrey Broughton, “Early cCh'an in Tibet,” in Robert WN. 
Gimello and Peter N. Gregory. eds... Studies in Ch‘an 


aod Hua-yvap. Honolulu: University of Hawaii Press, 1983. 
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Lamp Of Precious Gems rin-po-che'i agron-ma. A. Vimalamitra. 


tmp of Precious Inner Radiance ‘od-gszal rin-po-che'i sgron-ma. 


A. Padmasambhava. 


Lamp of Fristine Cognition we-gszgron. i.e. ve-shes ssSang-ba 
seron-ma rin-po-che man-ngag-gi rgyud. NGB. Vol. A&A, no. 56. 
See also under Tantra of the Precious Gems of Pristine 


Cognition. 


Lamp of the Three Modes. teahbul-geaum agron-ma. Skt. 


Navatravapradipa. A. Tripiteakamala. T. 3707. 


Laseo of Skillful Means thabs-kyi zhaga-pa (padmo’i phreng-ba). 
tT: 835. 

Latter to a Friend. bahes(-pa'i) apring{-yig). Skt. Subrillekha. 
A. N&ag&rjuna. T. 42182. EIPRB. 690-693. MYITWL. 218. HIL.7.1.. 
PP. 26-27. Trans. Geshe Lobsang and Artemus B. Engle, N&gé- 


Xiuna's Letter: The Suhrllekha. LTWA 1979. 


Litany of the Names of NManjuéri. 'jam-dpal-gyvi mtsahban vang-dag- 
Rar briod-pa. Skt. ManiudrinaAmagamgziti. T. 360. NGB. vol. 
15, no. 196. SP. 18 (ca. 1963). SP. 69 (1966). Ed. and 
trans. Ronald M. Davidson. "The Litany of Names of Manju- 
Sri," in MCB. 20 (1981). pp. 1-69. Alex Wayman, Chanting the 
Names of Maniu&dri. Boulder/London: Shambhala, 1985. MMKMG. 


vol. 22. 
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magical Wet of Mantijuéri. ‘iam-dpal sagyu-‘'phrul drva-hba. See 


Litany of the Names of Hanjubri. 


Megical Net of Vajresattva. rdo-rie semsa-coa’ sgyu-’phrul drva- 
ba or sgyu-'phrul rdo-rie sema-cra’. To be identified in 


general with the root-texts of the cycle, contained in WNGB. 


Vol. 14, and especially with the Gubyvagarbhbatattvavini&ticava. 


Magical Wet of the Goddeas Jlha-mq agyvu-'’phrul. Skt. DevijaAla- 


mahAmAvAtantra. T. 836. NGB. Vol. 15. 


Magical Net of Pristine Cognition ye-shes dra-ba. i.e., dpal 
Bgyvu-‘phrul dra-be ve-shes snyving-po'i rgvud. NGB. Vol. i5. 


no. 198. 


Magical Wet of Vairocana rnam-snanzt agyu-'phrul dra-ba. Skt. 


M4vAjAlamahAtantrarfja. T. A66. NGB. Vol. 19. 


WiyAjAlaDhisekavatyaka. agyu-'phrul dra-ba'i dbang-si gal-po. A. 


- 


Buddhaguhya. P. 4721. 
MehimAye Tantra. Mabémfva, or mevu-'pbrul chen-po. T. 425. 
Mirror of Indestructible Reality. agyu-'phrul rdo-rie me-long. 


Skt. Yairasattvamfyiiflasubvasary&darda-nima-tantra. T. 833. 


NGB. Vol. 15. 
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Hon-dual Victor. goyis-megd rnam-rgyval. Skt. Advayagamafa- 


yijavandimavairadérivaramahsékalpaédi. T. 453. 


Oceanic Magical Met. sgyu-'phrul rgya-mtshno. NGB. vol. 15. no. 


199. 


Oral Instructiona of the Moment of Death ‘da‘-ka-ma'i sgdams- 


ngag. A. Vimalamitra. 


Ornament of Emergent Realisation. mogen-rioegs <Tevan. Skt. 
AbhbissamavAlamksra. A. Maitreyan&tha. T. 3786. EIPRB. 1224- 
1240. MTTWL. 2. BBudh. 23 (1929). BST. 4 (1960). See also, 
Lati Rinbochay, et al., Meditative States in Tibetan 


Buddbiam. London: Wisdom, 1982. 


Ornament of the Sdtras of the Greater Vehicle. (thbeg-pa chen-po) 
méo-sade rgyan. Skt. MahbAvAnosltrAlamkAra. A. Maitreyandtha. 
T. €8020. EIPRB. 1253-1266. MTTWL. 129. BST. 13 (1970). Trane. 
Robert A.F. Thurman, Ornament of the Scriptures of the 
Universal Vehicle. Forthcoming. 


sd 


Pagoda of Precious Gems. dkon-mehog brtsege-pa. Skt. Mahdratna- 


kta. T. 45-93. EIPRB. 127-135. MTTWL. 122. 


e 
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penetrating WNagical Net. bahad-rgyud agyu-'phrul thal-ba. NGB. 


vol. 15. nos. 200-201. 


precious Jewel Commentary. (gazang-anying ‘grel-pa) dkon-mchog- 
'grel. A. Rong-zom Chos-kyi bZang-po. NHKMG. Vol. 25. Pub. 


Gangtck: Dodrup Sangyay Lama, 1976. I-Tib 76-902140. 


Propensity for the Commitments. dam-tahisc phra-rgyaes. Skt. 
Samavénudgayanirdesda. aA. Lil&vajra (Vilfsavajra). P. a745. 


Root-Stanzas on the Madhyamaka entitied Discriminative Awareness. 
agbu-ma risa-ba shes-rab. Skt. PrajnAéndmamilamadbyvakakdériké. 
A. N&g&rjuna. EIPRB. 684-678. MTTWL. 135. HIL.7.1.. pp. 9-18, 
126-127, 130. BBudn. & (1903-13). BST. 10 (1960). Vicente 
Fatone, The Philosophy of NAgsriuna. Delhi: Motilal Banarsi- 
dass, 1981. David Kalupahana, trans. MiillamadhbyvakakArikAge. 


Albany: SUNY Press, 1986. 


Root Sitra of the Vinaya. ‘'dul-ba mdo rtsa-ba. Skt. Vinavasutra. 


A. Gunaprabha. T. 4117. 


Root-Tantra of Cakrasanmvara. bd@e-mehog rtsea-rgeyvud. See Short 


Tantra of Cakrasamvara. 


Samputatantre. sam-pu-ta, kha-sbyor thig-le'i rewud. T. 381-382. 
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gecret Seminal Point. tbig-le geaang-ba. cf. thig-le ssgang-hba‘'i 
brda'i reyud. NGB. Vol. 5. no. 89, and rézogs-chen this-le 
esapg-be de-kho-na-nyid nges-ra'i reyvud. MGB. Vol. 5. no. 92. 


Secret (Tantra) of Pristine Cognition. apal yve-shes ggang-ba'i 


rzyud. T. 392. 


Secret Tantra (of Wrathful Manjvér!). "jam-dpal grang-ha'i revud. 
or Jjam-dpal Kkhros-pa fs8ang-reyud. Skt. Maniuérikarmacatu- 


Acakrazguhyvatantra. T. 838. NGB. vols. 20-22. 


Secret Treasury of Tantra rgyvud gseang-mdzed. NL. but cf. the 
long title of ye-shes rznam-glog. listec above as Flash of 


Splendour. 


Sequence of Indestructible activity. rdo-rie las-rim. Skt. Yaira- 


Kkarmakroma. A. Buddhaguhya. P. &720 & &761. 


Sequence of Light. ‘od-rim. Skt. Méyv#i@laprabhdkrama. A. Buddha- 


gSuhya. P. 4731. 


Sequence of the Fath (of the Magical Net). fegyu-'phrul) lanm- 
rin. Skt. M&vAijadlapathakrama. A. Buddhaguhya. P. 4736. 
NMKMG. vol. 23. The shorter version alone ia given in DZ. 


vol. i. PP. 1-15. 


Short Commentary on the Secret Mucleus. anying-po'i 'ere)-chune. 
Skt. Sxiguhvagarbhapindérthatik&. A. Vimalamitra. P. 8755. 


Sitatapatra.  gdugs dkar-po-can ezban-svie mi thub-pa'i ezunes. 
Skt. Tathisatosnisagité&tapatre aparfjitadbérani. T. 593. 
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ePer-kheab Commentary (on the Secret Bucleus). (gaang-ba anving- 
po'i (‘grel-pa)) srar-khab. Skt. agar 7 
rhijiatixndé. A. Lilévatgra (Vilésavajra). P. A718. NeEKMG. vol. 
23. “pup. in Commentaries cn the Gubyagarbha Tantra and other 
tare Mvingma Texta from the Library of Dudiomw Binpoché. Vol. 
1. New Delhi: Sanje Dorje, 1978. I-Tib 7&-900928. Zne-chen 


xylo. ed. pub. Gangtok: Dodagrup Sangyey Lama, 1976. I-Tib 76- 


(Sublime) SQtra which Penetratesa the Range of the Tethdgata's 
Inconceivable Pristine Cognition. de-bzhin gahesa-ra'i yve- 
abes baam-eyvis wi-khyvab-pa’i wul-le ‘ius-pa batan-pa. Skt. 
Sathdgzatagunainfnacintvays savéivatéranirdedagitra. T. 185. 


Subsequent Tantra of Guhyasam&ije. gszang-'dua reyud phyi-ma. T. 


&a3. 


Subtle Array of Gemstones. nor-by phra-bkod. NGB. Vol. 9. no. 


148, 


Summation of the Mandala. dkyvil-"khor (chos-mdor) hadu-ba. Skt. 
DhbarmamandalagOtra. A. Buddhsguhya. T. 3705. 


Sumation of the Real. Gea-kho-na-nvid badug-pa. See under Tantra 


of the Summation of the Real. 


Superior Magical Met. (agvu-'phrul) bla-ma. T. 837. RGB. vol. 18, 


no. 193. 


Supplementary Magical Net. agyu-'nhrul le-lag- NGB. Vol. 18. 
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Supreme Commitment. Gam-tahig mchog. See under Tantra of the 


Supreme Coemitment: the Great Array of Pristine Cognition. 


Supreme Conqueror. Tevyal-mchog. NL. 
Supreme Continuve of the Greater yehicls. (thesg-chen) Yeyvud pla(- 
BA). Skt. Mabdydnottaratantra@fstra. A. Maitreyandtha. Tf. 


ao2a. EIPRB. 932-984. MYTWL. 181-182. Tid. ed. Zuiryu 
Nakamura, ZS-wa-taiahs. Kukyvé-ichijié-néahsron-kenkyi. Tokyo: 


Suzuki Gakujutsu Zaidan (Suzuki Research Foundation), 1967. 
Supreme Reasoning. rig-byved bla-ma. NL. 


Supreme Tantra of Clear Expreasion. nges-bricd pbla-ma/ mogon— 
bried bla-ma. Skt. Abhicénottaratantra. T. 369. 


Sitra of the Arrayed Bouquet. agdeng-oo bkod-pa'i mado. Skt. 
GandayyOhasOtra. Part of the Stra of the Great Bountecuaness 


of the Buddhas, T. 48, g.v. MITWL. 76. BST. 5 (1960). 


SQtra of the Awerening of the Doctrine and Ita Repture. chosa- 


Sang longa-spyvod mnogon-par byvang-chub-pa'i mdc. NL. 


Satra of the Bounteous Array. rgvan atug-po bkeod-pa'i mde. Skt. 
GhanavyvOhagOitra. T. 110. 


Satra of Compassion'sa waite Lotus. ganving-rie pad-dkar. Skt. 
Sarunépundarfikesitra. T. 2111-112. MYTWL. 93. Skt. ed. Isshi 


Yamada. 2 vols: London: School of Oriental and african 


Studies, 1968. 
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gitra of the Cornucopia of Avalokiteévara'’s Attributes. mdo-ade 
zanma-tog (bkod-pa). Skt. AryvakarandavyOhbanAmamahbdyanasd<ra. 
T. 116. MTTWL. 90. BST. 17 (1961). See also, Constantin 
Regemey, "Motifs Vichnouites et Sivaftes dans le 
KarandvyQOha.” in Etudes tibdtaines dédifes a” la mamoire de 


Marcelle LaAlou. Paris: A. Maisonneuve, i971. 


Sitra of the Descent to Lanka. modo lanzgk&r gahece-pa. or 
((phage-Pa) lang-kA&r geahbega-pa('i mdo-sde). Skt. Lanké&vatara- 


autra. T. 107. EIPRB. 946-966. MTTWL. 103. BST. 3 (1963). 


Sitra which Dispels the Grief of aAdj&atabAtru. ma-skyves-dgra'i 
“~s¥e0-Pa bseal-ba'i mdo. Skt. Aja@tasatrukaukrtyvavinodana- 
aitra. T. 216. 


Sitra which Establishes Recollection. GQran-pa nver-gzhbas-pa. Skt. 


Smrivupaathbdna. T. 287. 


Sitra of Final Nirvéne. nvang-ngsn-las 'das-pa'i mdo cbhen-po. 
Skt. Mahdparinirvinasttra. T. 119-121. MTTWL. 118. 


Sit>a which Gathers All Intentions. {erpyid-mdo dgongs-pa 'dus- 


Ra. T. 829. NGB. vol. 11, no. 160. NMKMG. vols. 18-16. 


Stra of Inconceivable Secrets. ssgang-hba bsam-gvisa mi-khyvab-pa'i 


adc. Skt. TathbAgatécintvagubvanirdedasitra. iT. 47. MTTWL. 
232. 


SQtra at the Invitation of Bimbis&ra. xgzuge-can anying-pos bau- 
Ra. Skt. BimbisArapratyudesmans. T. 289. 
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sitrea of the Irreversible Wheel. phyir mi-bzlog-pa 'khor-jo'i 


=As. Skt. akras( - T. 2&0. 


sitra of the King of Contemplation. ting-nge-'dzin rgyal-po'i 
mic. or mado ting-"dzin reyval-po- Skt. SamfdhirfjesGtra. T. 


127- EIPRB. 997-1000. BST. 2 (1961). 


Sitra of the Lamp of Precious Gems. dkoo-mchog sgron-me'i mio. or 
dkon-mehosg ta-la-la. Skt. Batnolkandmadh4rantmahbévdénaciitra. 


T. 185, 887. MTTWL. 190. 


Sitra of the Non-emergence of All Things. chos ihama-cad *byung- 
ba med-par betan-pa'i mdo. Skt. Sarvadharm&prayrttinir— 
MGefasfhtra. T. 180. 


Sitra of the Hucleug of the Tathagata. de-bzbin gsshegese-pa‘i 
anwing-po'i mdo. Skt. TathbAgatagarhhbasitra. T. 258. MYTWL. 


231. 


Sdtra of the Ornament of Pristine Cognition's Appearance (which 
Penetrates the Scope of Ali Buddhas). saoga-rgvas thams-cad- 
Kyi vul-la 'jug-pa wve-shes snang-ba reyvanp-gyi mdo. Skt. 


Sarvabuddhayi say fvatéraina&nglokslamkSrasiitra. T. 100. 


. ° 


Sitra of Queen SrimBla. - eng. Skt. Srimfl&devisimnandéda- 


adtra. T. 92. MTTWL. 215. Translated in Garma C.C. Chang. 
ed. A Treasury of Mabfvdne SOtras: Selections from the 
MabdratnakOta. pp. 363-386. University Park’ London: The 


Pennsylvania State University Press, 1983. 
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gitra of Renunciation. mogon-rar ‘byung-ha’i mio. Skt. 


Abhiniskramanasiitra. T. 301. 


sétre Requested by the Devaputra (Suvikr&ntacinta). iha’i bu 
rab-rtsal-sems-kyis zhus-pa’i mado. Skt. SuvikrAntacintadeva- 
putraparinrcchAéAsiitra. T. 161. 


Saitra Requested by Druma. gacGeng-poa shus-oa'i moo. Skt. 
Drumakimnararéjapariprecchésiitra. T. 157. 


Satra Requested py dJnkinottara. “xe-shes dam-ra'i mio. Skt. 
indnottarabodhisattvepariprecchfsutra.- T. 82. Translated in 


Garma C.C. Chang. arp. cit.,. pp. &827-&68. 


Sdtra Requested by RAstrapila wul-"Khor-gis zhus-pa. Skt. 
RAstravAlapariprcchAsOtra. T. 62. 


Sitre Requested by Sridatta. Oeal-byin-#vie zhus-pa. NL. »but 
Perhaps it should read dpas-byin-gyvin zhus-pa. i.e., Skt. 
ViradattaerhapatipariprecchAsOtra. T. 72. 


Satra Requested by Subdéhu. Gpunz-Dzang-#is zhus-pa. Skt. 
SubébupariprcehfsOtra. T. 805. 


Sitra Requested by Sudatta. iega-byin-gyvia zhus-pa'i mdo. NL. 


Sitra Requested by Ugra. Odrag-shul-can-gvis zhug-pa. Skt. Grha- 
Rati-lerapariprcchAsftra. T. 63. 


Satra Requested by Up@li. nve-‘khor-gyig zhug-pa. Skt. Yinava- 
Vinibcava-UpalipariorcchAsOtra. T. 68. 
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stra which Reveals the Diffusion of Light Rays Everywhere. 'od- 
zer kun-tu bkye-be hbetan-pa’i mdo. Skt. Radmisamantamukta- 
nirde@asttra. T. 55. 


44tre which Reveals the Mucleus. as#anying-po bstan-pa’i mao. #L. 


eitre of the Supreme Golden Light. gaer-'od dam-pa mio-ade. Skt. 


Suvarnaprabdbésottama. T. 555-557. EIPRB. 988-996. MYTWL. 


226. BST. 8 (1967>}. 


Stra of Supreme Pristine Cognition et the Moment of Decease. 


da’ -ka ve-shes. Skt. Ataindnanfima-mah&évAnasiitra. T. 122. 


Sitra of the Ten Wheels. ‘khor-lc bcu-pa'i mdco. it.e.. "dus-pa 


chen-po-las sga-'i anvying-p; ‘khor-lo beu-pa. P. 905. 


Sétra of the Three Buddha-bodies. sky-enum zhes-byva-ha thee-pa 


chen-po'i mdo. Skt. TeikfévanAma-mabAvAnaniitra. T. 283. 


Sitra of (./ Revealed by) Vimalakirti. dri-med grage-pas bstan- 
ba'i mdo. Skt. VYimalakirtinirdeAanftra. T. 176. Tib. ed. 
Jisshu Oshika, Acts Indologica 1 (1970). pp. 137-240. 
Translated by E. Lamotte. L‘Enseignement de Yimalakirti. 


Louvain: Institut Orientaliste. 1962; R. Thurman, Tbe Holy 


Teaching of Vimalakirti. University park’ London: The Penn- 


SYlvania State University Press. 1976; and C. Luk, The 


Vimalakirti Mirdeha SOtra. Shambhala: Berkeley/ London. 1972. 


Sword at the Gateway to Language. sSmra-fso mtsghon-cha-.- Skt. 


Yacanamukh4éyudhopamapaima. A. Smrtijn&nakirti. T. 8295-8296. 


Ed. Beijing: Minorities Press, 1980. 
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t 
gantra {/S@tra] of All-Gathering Awareness. rtga-reyucd kun-‘dus 


(rpig-pa). T. 831. KGB. vol. 12. no. 162. 


tantre of the Array of Commitments. dam-tgbis (chen-pe'i reval- 


po'i) rnam-par bkod-pa'i rgvud. NGB. Vol. 12, no. 167. 


Tantra of the Awakening cf Vairocana. TOAM-Snans wnogon-par 


byang-chub-pa. T. 4948. See under Awakening of Vairocana. 


Tantra of the Coalescence of Sun and Moon. npyi-zla khba--ahkyvor. 


NGB. Vol. 9, no. 186. GCD. Vol. 3. 


Tantra which Comprises the Supreme Path of the Means which Clear- 
ly Reveals All-Positive Pristine Cognition (or: “the pristine 
cogntion of Samantabhadra”). kKun-bzang ye-shbes gssgal-bar 
ston-pa’i thahe-kyi Jam-mchogs 'dus-pa’i revud. NGB. vol. 3, 


no. 4&6. 


Tantra of the Deity. lha-rgyud. Possibly to be identified with 


Jha-reyud rin-poe-che apungs-pa. NGB. Vol. &, no. 69. 


Tantra of the Display of Pristine Cognition. vye-shesg rol-pa'i 
Teyud. NL. 


Tantra of Excellent Attainment. legs-par grub-pa’i revud. Skt. 


Tantra of the Extensive Negical Net. See Extensive Megical Net. 
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tantra of Gemstones: the Secret Seminal Point. gcsang—-ba this-is 
ner-bu'i reyud, i.e... ‘rphagg-pa ggang-ba nor-hu thig-le mdo. 
P. 125. 

fantra of the Hidden Point of the Moon. zla-ggzang thig-le. Skt. 
Sricandragubyatilakanémamahétantrardia. T. 477. NGB. vol. 16, 
n. 210. 


fantra of the Illuminating Sun: the Nucleus. gspoyving-po nyi-ma 


rab-tyu snang-byved-kyi revud. NL. 


fantra of Intention: the Bucleus of Esoteric Instruction. (man-— 


ngag)-snvine-gi dgongs-pa‘i revud. NGB. Voi. 5, no. 8&. 


Tantra of Manjuaéri{. ‘iam-dpal (rtsaa)-revud. Skt. Maoiuari- 


mulatantra. T's 5483. BST. 18 (19648). Ariane Macdonald, Le 


Mandala Gu ManivadérimOlakalpa. Paris: Adrien-Maigsonneuve, 


oe 


1962. Macdonald's bibliography. pp. 177-181, thoroughly docu- 


ments earlier studies of this tantra. 


Tantra of the Marvellous King. rmad-byung rgval-po'i rgyud. NGB. 


Vol. 2. See aiso under Marvellous King. 


7antra of the Ocean of Activity. lasa-kvi rgva-mtshe't rgyud. 
i.e. bdud-rtgi les-kyi reva-mtsho'i rgyud. NGB. Vol. 26, no. 
310. 

Tantra of the Open Space of the Sky. (rdzoga-chen lta-ba'i) nam- 


mkha* klong-yanga-kyi rgvyud. NGB. Vol. 7. no. 114. 


Tantra of the (Precious) Empowerment. (rin-pe-che) dhang-gi 
Xgyvud. This is perhaps to be identified with dbang-gi rgval- 
RQ dbang-bakur reval-po'i revud. NGB. Vol. 12. no. 165. Note 
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nowever the commentary on Mahdéyoga empowerments by Indrabnuti 


entitled Ratnacakrébhisekonadesakrama. T. 2872. 


fantre of the Precious Gems of Pristine Cognition. we-aberz rin- 


po-che'i reyvucd. See under Lamp of Pristine Cognition. 


Tentra which Purifies All Evil Destinies. ngan-aang abyonge-revud. 
Skt. Sarvadurgatipari#odhanatantra. T. &883. Skt. and Tib. ed. 
and trans. Tadeusz Skorupski, The Sarvadurgatiparisadbana 
Tantra: Eliminaticn of All Evil Deatining. Delhi: Motilal 
Banarsidassa, 1983. See also, idem., “Tibetan Homa Rites,” in 
J.F. Stwal, Agni: the Yedis Bitual af the Fire Altar. 


Berkeley: Asian Humanities Press, 1983. vol. 2, pp. 803-817. 


Tantra of the Radiant Expanse. (revud-kvi reval-po nyi-zla “ad- 
“bar mkha’-klong rnam-cag reva-migho klong-gcal rcayud. NGB. 


Vol. 7, mo. 128. 


Tantra of the Rutting Elephant. glang-po-che rab-"bos-gi rgyud. 


RGB. Vol. 29, no. 221. 


Tantra of Sky-like Pristine Cognition. ve-shesz namp-mkba'-dangs 


movam-pa'i rgyud. NGB. Vol. 8, no. 136. 


Tantra of the Slayer of Death. va-ma-ri. The great proliferation, 
dDarticularly in the Nyingma tradition. of meditational and 
ritual cycles focusing upon the manifold wrathful aspects of 
Manjuéri -- Yamintaka, Yamaéri, and Bhairava, makes exact 
identification of texts especially difficult. Following are 


some main collections of relevant texta: T. &67-875, 478. 
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MGB. vole. 20-22. WHKMNG. vole. 4-6. See also under Black 


YemAri. 
faatrea of the Summation of the Real. (‘nbasa-pa) ~kho-na)- 
pvid badun-pal(‘) remd) or samara-ha. Skt. Sarvatathbécata- 


tativasamerahansmamabévénasitra. T. 879. EQ. Isehi Yamada. 
Sarva-tathGeata-tattva-sansraha-péma Meahdvina-adtra. SP. 262 
(2981); Lokesh Chandra and David Snellgrove. Sarva-tathAsata- 
sative-saneraba-- Faceiaile Reproduction of a Tenth Century 
Mannacrint from Menal. SP. 269 (1981). 


Tantra of Supreme Commitment: the Great Array cf Pristine 
Cognition. wa-aber; hkod-pa chen-pn dap-tabis echog-£i revo. 


RL... But see also under Supreme Counitment. 


Tartrea of the Supreme Seminal Point. thig-le mchogz-fi reryude. 
Possibly to be identified with the Tantre of the BHidégen Point 


of the Roon, o&.Vv. 


Taatrea of Vajrerfila. rdo-rie phur-pa‘i fcevud. T. 839. RGB. Vols. 


19, 27-29: an@ Vol. 32, no. 9388. 


Trenscen@ental Perfection of Discrinminative Awereness in Eight 
Thousand Linee. (aher-phyin) bravad-atone-pa. Skt. AstasAhba- 


* 4% 


arikbprajsAnpAramitA. T. 12. EIPRB. 108-126. NTTWL. 22. BST. & 
(1960). 


Transcendental Perfection of Diseriminative Awereness in Twenty- 
five Thousand Lines. abea-rab-kvi eba-rol-ty phyin-bA atongs- 


obrag pwi -abu-rtea-ingea-pa. Skt. Pantavindattaibaarizé- 


1aa7 


preain@pgramité. T. G- EIPRB. 98-99. MTTWL. 1528. See also 
Mancy R. Lethcoe, “Tne Becdhisattva Ideal in the Asta. and 


oe 


Paice. PrajiépAramitA Sitras.” in PRS. 
erenmmiseions of the Vinaya. ‘dui-ba lung. T. 1-7. 


Treasury of the AbnidhRarma. (choca mengen-pa) mdzod. Skt. Abhi- 
dbarmako@e. A. Vasubandhu. T. 4089. EIPRB. 1395-1430. BB. 5-8 
(1970-72). BBudh. 20 (19327. 21930), 21 (19122-19312). MCB. 126 


(219721). TSws. & (1967, 1975). 


Two Stages. rim-ra genyig. Skt. Sricubvagsarbhakramacdvavcdceda. A. 


King Ja (Indrabhéti). BP. 4771. 


Vajrasattva, the Great Scece. rdc-rie aama-dra’ nam-mkha’-che. 


RGB. Wol. a. nos. 9. iS 19; vol. 2a nos. 31-32. 


Verification cf Secrets. <gsaanec-ba sgrub-ra. Skt. Sakalatantra- 


geaebhavargancodant-aérieunvasgidgdhingma. A. Padmavajra. T. 2217. 


Veree Summation of the Transcendental Perfection of 
Diecriminative Awereneas. mdc sdud-pa. or aber-phylpn adud-pa. 
Skt. Praiidpdramitéisamcavaghthé. or RatnacunasamcayvaghthA. T. 
13. RIPRB. AQ5-458. MTTWL. 183. BBudh. 29. BST. 17 (1962). 
See alao E. Conze. The Perfection of Miadom in Kighbt Thousand 
Linea and ite Verse Summary. Four Seagzons Foundation: San 
Francisco. 1983.: Akira Yuyama. “The Firat Two Chapters of 


the Praistés-révranmi t £-ratna-a@une-sameava-ehthh,.“ in PRS... pp. 


203-228. 
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mite Lotus Coamentary on the Magical Net of Manjuéri. * jam-dral 


ecyvu-dre 'srel-pa padma dkar-oco. NL. 


white Lotua of the Genuine Doctrine. also known az the Lotus 
Sitrea. dam-chos Rad-dkar. Skt. Saddbarmanundarfikasitra. 7. 
113. EIPRB. 556-6C1. MYTTWL. 191. BBudh. 10 (1908-1912). BST. 
6 (1969). SBE. 21. Akira Yuyama, A Bibliography eof the 
Sanskrit Texts cf ihs SaddharmanundarikasOitra. Canberra: 


Australian Mational University Press. 1970. 
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2. Text2 Referrea to in Introduction and Hotes 


[Note that this section does not include texts already given in 


the list of abbreviations] 
4) Extant Canonical Works in Sanskrit and Tibetan: 


Sanskrit editions: 

Abbidbarmakoda A. Vasubdandhu. Ed. Dwarikdsas Shastri. BB. 5-8 
(1970-1972). Trans. Lo@tis Ge la Valldée-Poussin. L'Abhidbarma- 
kohs da Veeubandhy. 6 vols. Paris: Paul Guenthner, 1923-1936. 


Reprinted. MCB. 16 (1971). 


KAlacakratantra [ Paramédibudchoddhrtagrfkélacakrandématantraréia). 
T. 362. Tib.. Skt., and Mongolian ed. Raghu Vira and Lokesh 
Candra, The KAlacakra Tantra and Other Texts’. SP. vols. 69- 


70 (1966). DZ. vol. 10. 


Gubvasamfja Ed. S. Bagchi, BST. 9 (1965). Ed. Benoytosh Bhatta- 
charya, GOS. 53 (1967). NGB. Vol. 17, T. &&2-823. Trans. in 
F. Freemantle, A Critical Study of the GubvasamAja Tantra. 
Thesis 748, 271989. University of London, School of Oriental 
& African Studies. 


fandamahdérosanatantra, Chs. 1-8, ed. and trans. by Christopher S. 


George, American Oriental Society, Vol. 56. New Haven, 
Connecticut. 1974. 


Jattvasameraha, K4riuS and Padiiké. A. S4ntaraksita. Ed. 


Dwarikdas Shastri, BB. 1-2 (1968). Trans. Ganganath Jha, GOS. 


80 (1937). 33 (1939). 
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DivvAvadana. EG. £.B. Cowell & R.A. Neil: Cambridge 1886, 
reprinted Amsterdam: Philo Press Publishers & Oriental Press 


WV Publishers. 1970. 


BhadracaryvApranidhénaréin. Skt. and Tib. ed. Suniti Kumar Pathak. 
Srfn ArvabhadracaryAépraniagh4énaréia. Gangtok, Sikkim: Namgyal 


Institute of Tibetology, 1961. 


Lank4vatérasiitra. Ed. P.L. Vaidya. BST. 3 (1963). Trane. Daisetz 
fT. Suzuki. The LankAvatAra Siitra. London: Routledge and Kegan 


Paul, 1932, 1956, ete. 
Lalitavigtarasiitra. Fd. P.L. Vaidya, BST. 1 (1958). 


Sarvadurgsatiparigodhanatantra Ed. and trans. of Skt. and Tib. 
texts by T.Skorupski. The Sarvadurgatiraridgodhana Tantra. 


Delhi: Motilal Banarsi Das, 1983. 


Hevairatantra. Ed. and trans. of Skt. and Tib. texts by D.L. 
Sneligrove, The Hevaira Tantra. Pts. 1 and 2. London Oriental 
Series, vol. 6. London: Oxford University Press, 1959: 


reprinted 196&, 1971. 


Tibetan Titles: 


Kar-ma mé-le. NGB. vol. 17. 


Mun-hved reveal-po’i peyud. T. 828. 
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jup-bzang we-ghes geal-bar sgton-pa’i thaba-kyi Jam-mchos dus- 


pa'i reyvud. NGB. Vol. 3. 


kire-bo rin-po-che’i stobs-kyig rnal-"byor dbang-ehyuz sgrub- 
pa’i sgyu-"phrul dra-ba’i reyud. BGB. Vol. 16. 


glang-chen rab-"bog. NGB. vol. 19. 
reyan atug-po bkod-pa. Skt. Ghanavyitibasiitra. T. 110. 


revud-Kyi rceyval-pe chen-po gagyu-"phrul anying-po bkod-pa. AGB. 


Vol. 16. 
seyu-"phrul brevad-bcu-pa. T. 834, NGB. vol. 14a. 
Seyu-"phrul brgvad-pa. NGB. vol. 14. 
Sgyu-"phrul bzhi-bcu-pa. MGB. vol. 18. 
agyu-"phrul bla-ma. NGB. vol. 18, T. 837. 


agyu-"phrul le-lag don-bsdus-kyvi rgvyud. NGB. Vol. 18. 


B£rub-chen Dka‘*-breyad dhe-"dun rtga-ba'i reyud. NGB. vol. 32. 
mchod-batod,. NGB. vol. 32. 2 Baa. 


~Ghi-med bdud-rtsi von-ten-gvi regyud-sde-rnams. NGB. vol. 26. fT. 
881. 
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‘jam-Gpal sgyu-'phrul drva-ba'i revud, T. 320, NGB. vol. 15. 


‘team-Gepal ezhin-rie gahad-pa’i reyud-skor, NGB. vols. 20-22, T. 


838. 


riing-ma’i reywd bew-bdun. 3 vols. New Delhi: Sanje Dorje, 1973- 


1977. I-Tib 73-906438. 
anving-rie rol-pa, NGB. vol. 18, T. 8&0. 
ting-'Gzin rige-sciz. NGB. vol. 8. 
Ria-mehes rol-pa., NGB. vol. 18, T. &39. 
thabs-kyi zhage-pa, NGB. vol. 19, T. &35. 
dam-tehig hkoc-pa, NGB. vol. 12. 
Grag-engaggz, NGB. vol. 32, T. 843. 
bdug-rtsi rol-pa, NGB. vol. 18. 
mio Gconge-pa ‘dus-pa. T. 929, NGB. Vol. 11. 


@do-nde bakal-pa bzang-po. Skt. Bhadrakalpikagitra. T. 9&. MYTWL. 
26. 


tde-rie revya-mtsho, NGB. Vol. 15. 

Tdo-rie thal-ba. NGB. vol. 15. 

Tde-rie me-lone, T. 833, NGB. vol. 15. 

“do-rie sgeang-ba'i anving-po rtsa-ba'i revud de-kho-na-nvid 


DESE-paA. MGB. Vol. 16. 
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poam-snang agyu-'phrul drva-ba. NGB. vol. 19. T. 466. 
gdeal-mchog Gang-po., NGB. vol. 17, T. 487. 


@pal cta-merin padma dbang-chen rta-mchos rol-pa'i rgevud-sde- 


roams, NGB. vols. 23-24. 
deal rdo-rie phur-pa'i rgyud-sde rname, NGB. vols. 27-29. 
dpal vang-dac cape’ revyud-sde-rnamsa, NGB. vol. 25. 
phur-pa@ beu-gnvis-pa” Kilava vig-'bru beu-gnvizg. NGB. vol. 19. 
baire'i reyvud-"bum. 8 vols. SSS. 16-23 (1971). I-Tib 70-924557. 


ma-mo) os garid-pa'i dzong lung chen-me yum bzung-ma'’i dngos-grub chen- 
mwo'i reyud-rname-dang ma-mo rtsa-rgvud 'bum-tig-gi akor. NGB. 


Vols. 30-31, Vol. 33. T. 8&2. 
Zla-gsang thieg-le, NGB. vol. 16, T. 477. 
xve-shes rngam-glog, T. 830. 
x@-shes anying-po, NGB. vol. 15. 
ri-bo brtsegs-pa, NGB. vol. 6. 


tig-ba rang-shar-kyi reyud, NGB. Vol 10. 


BANZE-rgvas mnyam--sabyor. Skt. Buddhasamfvoga. T. 366-367. NGB. 


vol. 16, 


S8ang-ba'i anving-po dae-kho-na-nyid nges-pa'i kbro-bo stoba- 
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kyi revuG-rgyal. NGB. Vol. 16. 
gsang-ba'i snying-po'i phyi-ma. NGB. vol. 14. 
haruks raQl-pa. NGB. vol. 18, T. 840. 


lba-mo agyu-‘phrui-gyvi reyud, T. 836, NGB. Vol. 15. 


ii) Indian Commentaries: 


Buddhaguhya: 
Mav 4s Alakrodndbhi sexamandalavairakarmakrama. Tib. rdo-rjie Jas- 
rim-Kyi amad. P. 4761. 


MAvAi al Abhi sekAvadvaka. Tib. gyu-'phrul dra-ba dhang-gi gal-po. 
P. 4721, 4762. 


AbDhisekhdArthanirbheda. Tib. nges-'byved che-chung. P. 4722. 


Cittabindjpadeda. Tib. thigs-oa gaum. P. 4738. [authorship shared 


with Lilavajra and Vimalamitra}. 


M4vAidjlapathbakrama (/MArgavyiina]. Tib. sagyu-'phrul lam-rim. P. 


&736. 


nam-— rnoam-dbve-kyi 'gre). NL. (his major commentary on 


the Gubyagarbha]). 

Mavhi Glavairakarmakrama Tib. rdo-rie lasg-rim [envyie-kyi atod). 
Pp. 4720. 

Dharmamandalagstitra.,. Tib. dkyvjj-'khor chos-kyi badu-don. T. 3765. 


Ratnpaj&lSbhigampatti. Tib. dryva-chen, FP. 4733. 


Indrabhati: 

Mivéialapathavvavasthdépana’ Upadedavyiina. Tib. gsgyu-'’phrul Jam 
rnam-bkod. P.4737. 

Srigupvagarbhakramadvayvoddeda. Tib. rim-va gnvis-pa. P. 4771. 


Kukkuraja: 


~jug-pa'i cho-ga Jnga-pa. T.1670. 


Li{ld€vajra: 
Maniudrindmasameititikdé. Tib. mtshan-briod-kvi ‘grel-ba. T. 2533. 


GubvagarbhamahdtantrarAjatikd. Tib. geang-ba snying-po'i “grel-Da 


SPar-kKbhab. P. 4718. NMKMG. Vol. 23. 
Cittabindy. thuge-kvi thige-pa. P. 4723. 


Kramasatka. Tib. rim-pa drug-pa. P. 4741. 
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SamavAnukavanirdess. Tib. dam-tanig phra-rgvas batan-pa P 
A745. 

Maitreyan&tha: 

Madbydntavibhdga. Tib. dbus-mtha’ rnam-'byved. T. 4021. BBudh. 


30 (1936). EIPRB. 1241-1249. MTTWL. 50. TSWS. 10 (1967). 


N&gdérjuna: 


Peroifvakirnasopdnanavaka*® Tib. gYu-thang-ma kKras-deu. P. 4729. 


Padmasambnhava: 
Rijopadedadardanamsélé. Tib. man-ngag-gi YgVAlL-Po ita-ba'i 
“phreng-bsa. P. 4726. 


Gubyvagarbhavydékhy4na-mahétfkaé. Tib. ggsang-snyving-gi rnam-bshad 


chen-mo/Y 'bum-tik. Library of L'Agsociation de Chanteloube, 


Dordogne, France. Forthcoming in NMKMG. addenda. 


Odanasambhérabalyvadeka. Tib za-tshoes. Pp. 4750. 


Pran€savajra [dGa'-rab rDo-rje]: 


Samsvévadardandloka.* Tib. la-shan Jta-ba'i gsgron-ma. P. 4727. 


Santideva: 
Rodhisattvacaryavatdra. Tib. byang-chub seme-dpa' spyod-pa-la 
—iugopa. T. 3871. EIPRB. 34812-3443. MTTWL. 34. BBudh. 28 


(1929). BST. 12 (1960). 
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stryaprabhasimha: 


en ee Tib. gmgang-anying de- 
ee ee en ee a re er es eee P. 47:39. 


WMKMG. Vol. 27. 


Vinalamitra: 


agvu-'ohbryld bla-ma'i ‘'grel-ba mun-sel. NL. 


YairarzattvamAvéidlatantraé¢riguhyvagarbhandma caksustikaé. Tib. rdo- 
rie seme-dpa’i agvu-'phrul dra-ba'i revud dpal gsang-ba'i 
Sapying-Do shea-byva-ba'i sapyan '‘grel-pa. P. 4756. 
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phvaialabavasemekArakarmavali. Tib. sagyu~"phrul ro-sreg las-hyi 
phreng-ba. T. 4747. 


Gubyabindiipadedakrama. Tib. thig-rim. P. 48768-4765. 


Guhbyagarbhanindartha. Tib. gsanzg-snying don-bsdus ‘grel pind- 


Artha. P. 4755. 
YairasattvamAvAiAlavrabhAkrama. Tib. ‘od-rim. P. 4731. 
Kulvakarmavali. Tib. sku-gdung Jas-phreng. P. 47489. 


MavAiAlalaghudrstAntasvAskravakroma. Tib. dur-khrod bde-ba'i dpe- 


chung rang-gnas, P. &748. [attributed sliso to Lfil&vajra). 
Krodhaikamudraé. Tib. kKhro-bo phyag-reva gcig-pa. P. A779. 


Caturmudra&dhyanea. Tib. rtse-gcig badus-ps phyag-reva bzhi-pa'i 


Cittabindiipadeda. Tib. thuge-kyi thigr-vati man-ngag. P. 4738, 


NGB. Vol. 14, pp. 639-665. 


Vidvamitra: 


Gubyasamfijatantrovadedaségarabingu*® Tib. dgdpal gsang-ba 'dus-pa 


~grel-chen. T. 1844. 


Seroruha (=Padmavajra]: 


Srigubvasiadni. Tib. geang-ba sgrub-pa. 1. 2217, P. 3061, Vo). 
68. 
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MavAiA~lahavanemeskArakarmavali. Tib. sgyu-"'phrul ro-sreg las-kyi 
phreng-ba. T. 4747. 


gGubvabindiipadedakrama. Tib. thig-rim. P. &76&8-8765. 


Guhvagarbhapindartha. Tib. ggang-anvying don-badus ‘grel pina- 


Artha- P. 4755. 
YairasattvamfvAsAlarrabhdAkrama. Tib. ‘od-rim. P. A731. 
Kulyakarma@évali. Tib. sku-gdung Jlas-phreng. P. 4749. 


MAvAjAlalaghudrstantasvesravakrams. Tib. dur-khrod bde-ba’i dpe- 


chung rang-gnas. P. 4748. [attributed also to Lfil&vajra). 
Xrodhaikamudrd&. Tib. khro-bo phyag-rgva gcige-pa. P. A779. 


Caturmudradhyana. Tib. rise-gcig bedus-pa phyvag-reva bzhi-vpa'i 
Deam-etan. P. 4778. 


Sittabindiipadeda. Tib. thuge-kvi thigs-va'i man-neag. F. &738. 


NGB. Vol. 18, pp. 639-665. 


Vidvamitra: 


Gubvasamféjatantropadesasfgarabindu*® Tib. Opal geang-ba 'dus-pa 


~2rel-chen. T. 1888. 


Saroruha {=Padmavajra]: 


Sriguhvasida@hi. Tib. SHang-be serub-pa. TT. 2217, P. 3061, Vol. 
68. 
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iit) Tihetan Commentaries: 


xLong-chen Rab-—*bdbyamea-pa: 
rin-pa-che"i mdzod-bdun. Ed. Dodrup Chen Rinpoche. Gangtok, 
Sikkim, ca 1969. 
thee-mchogs rin-ro-che'i mizod. 2 vols. I (SIK)-Ti>b 72-909430. 
KCDZ. vols. 3-4. 
grub-mtha’ rin-pe-che’i madzod. I (Sik)-Tib 78-909429. KCDZ. 
vol. 6. 
chos-dbyinge rin-po-che'i mdzod. I-Tid-20. KCD2Z. vol. e. 


man-ngast rin-po-che'i mdzrod. I (Sik)-Tib 7&-909828. KCDZ. 


vol. 6. 
tehig-don -po-sbe'i mazed. I (Sik)-Tib 76-909431. KCDZ. 
vol. § 


anas-lues rin-po-che'i mazod. I-Tib-186. KCDZ. vol. 5. 
vid-pzhin rin-po-che'i mized. 2 vols. I-Tib-143. KCDZ. vol. 
3 Ch. 4 translated by Kennard Lipman, in Cryetal Mirror 5 


(1977). pp. 388-368. 


mnal-ga2q 0 «akor-geum: Comprising semse-nyig ngal-ge0o. beam-stan 
ngal-gao and sagyu-maA ngal-ssa0o EG. Dodrup Chen Rinpoche. 
Gangtok, Sikkim: 1973. vols. &. I (Sik)-Tib 73-903533. Root- 
texts of all three translated in H.V. Guenther, Kindly Bent 
to Ease Us. 3 vols. Emeryville. California: DOharma Publi- 
cations. 1975-76. 


Bshing-rta chen-mo. Autocommentary on gema-nvid ngal-gao. 


1500 


gsoving-thig. pt. 3, Tha. pp. 1-179. 


DSEOUE-COn ma-rig mun-PA gel-ba. NGKMG. Vol. 27. xXylo. ed. 
Sonam Kazi, Sikkim, 1973. I (S1k)-Tib 73-905823. 
arvi-don yid-mka' mun-pa gel-ba. NGKMG. Vol. 27. Xylo. ed. 
Sonam Kazi, Sikkim, 1973. I (Sik)-Tib 73-905821. 
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Asiatique., CCXLI-3 (1953). pp. 313-53. 


1501 


‘Gos Lotsawa gZhon-nu dPal: 
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mazes. RTD. vol. 1, pg. 291-759. Pub. Tezu, AvuHneche Pradesh: 
Tseten Dorji, Tibetan Nyingmapa Monastery. 1$73. I-Tib. 7&- 
900058. 
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Qpal-geang-bdas dgongs-rgyvan-gyvi spyi-don van-gyi behad-pa'i zin- 
Dbris bla-ma'i man-ngag rin-chen 'phreng-ba. NMKMG. vol. 32. 
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Racma bka'-thange shel-brag-ma-. D. O-rgyan gLing-pa. Xylo. Leh, 
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Aria, Michael. Bhutan. Warminster: Aris and Phillips, 1979. 


Bareau, Anaré. Recherches Bur tla SBiographie du Buddha. 
Publicatione de 1'fcole francaise d'Extrame-Orient. Vole. 53 
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